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Note on the 
Transliteration of 

Sanskrit Terms

AS EXACT A PRONUNCIATION AS POSSIBLE IS AS MUCH
essential for the ritual formulae and the magical sense of 
words as for establishing the parallels between different lan
guages. The Sanskrit alphabet is a syllabic alphabet consisting 
of fifty-two phonetic signs. The syllables can be long (a) or 
short (a). The consonants are voiceless or aspirated (t or th). 
Certain vowels of the old phonetic system have disappeared 
from the pronunciation of modern Sanskrit. Such is the case 
with e (as in the English word above), these days pronounced 
“ri,” which is transcribed either as e or ri, and with i i (which 
does not occur in English, but is closest to the French u as 
in vu), pronounced “lri” and transcribed either as ii or In. 
An a occurring at the end of a word is not pronounced in 
Sanskrit. It corresponds to the final silent e in English. It is 
denoted by d. Yoga should be pronounced “Yog,” Shiva as 
“Shiv.” Shiva is feminine, a name of the goddess.

The retroflex consonants are shown underscored: t, th, d, 
dh, sh, n. The palatal nasal is written h, the guttural nasal 
h.

The English sound oo (as in book) is represented by the 
letter u. The modern Tamil alphabet is based on the same 
phonetic system. Sanskrit words are written with a capital
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NOTE

letter in the text, and the plural is neither shown by an s nor 
otherwise indicated. I have added an (s) for clarity.

In the translation of Sanskrit and Tamil texts I sometimes 
incorporated some explanatory words added by the scholars 
who quote them or taken from commentaries. Later I added 
some quotes from modern works that I noted in the course 
of my research.

In the exposition of the doctrines of Shaivism, I have fol
lowed the terminology of the Sanskrit versions of the Samkhya(s) 
and the Agama(s). At times I have added Dravidian terms to 
the Sanskrit words or to their translation.
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Introduction

WE ARE SO ACCUSTOMED TO REGARDING THE EVOLU- 
tion of humanity as a constant progression, and the devel
opment of knowledge over the course of several centuries or 
even several decades as a continuous forward movement, that 
we sometimes have difficulty in realizing that contrary forces 
also exist which periodically return peoples to states of in
credible barbarism.

Important civilizations pass away, their highly developed 
scientific knowledge suddenly annihilated. In such cases, the 
only lingering echo is the vague remembrance of a Golden 
Age, or sometimes a few monuments remain which reveal a 
knowledge so evolved that our ancestors of only a few gen
erations ago were not only incapable of deciphering it but 
even of having any idea of what sort of knowledge they were 
witnessing.

We use the rather vague term tradition to evoke the frag
ments, which have come down to us through secret and eso
teric channels, of this ancient and prestigious knowledge, 
whose substance we have lost even though we have preserved 
its memory. There are periods in the course of history in 
which we encounter attempts to recover something of this 
ancient knowledge. The emperor Hadrian gathered together
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a great number of scholars to try to recapture the science of 
the ancient Egyptians. Later on, in Italy, a group of artists, 
scholars, and philosophers formed the Accademia Vitruviana, 
then the Accademia Romana, providing the beginning impulse 
of what is called the Renaissance in Europe. This group had 
also sought to recover elements of the knowledge of the Egyp
tians, the Etruscans, and the Pelasgeans. Its members were 
tortured and massacred by the Borgia popes, and the survivors 
dispersed, leaving only a few enigmatic writings.

In India, around the time of Christ, there was an aston
ishing personality called Lakulisha who dared to stand in 
opposition to official Vedism and Buddhism, and enabled the 
ancient Shaiva religion to be reborn. With it the sciences and 
religious and philosophic concepts that had been “under
ground” for nearly two millennia came to the fore and pro
voked a prodigious effervescence in the domain of culture and 
the arts. Its representatives were likewise gradually elimi
nated, and modern Hinduism retains only a degraded remnant 
of it. The true knowledge is once again enclosed in eso- 
tericism.

Some texts dating from the pre-Aryan civilization of India 
were partially recuperated during the period of the Shaiva 
revival. I have attempted, often with difficulty, to study and 
understand the conceptions they present of ancient Shaivism 
concerning the nature of the world and the destiny of man, 
and to present certain aspects of these conceptions in this 
book. Obviously I can give here only a brief summary. The 
upholders of the tradition, always under threat, are reticent 
and secretive. Their knowledge is often fragmentary, and the 
level of the concepts sometimes goes quite beyond the sci
entific and philosophic notions with which I am familiar, 
posing arduous problems of comprehension and terminology. 
There remains, however, a vast corpus of texts, for the most 
part unpublished, which represent a body of knowledge com
ing from the depths of the ages. These texts deserve to be 
studied by people more qualified than I. I have limited myself 
to the texts that I thought understandable concerning cos-
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mology, the nature of language, and musical semantics. I was 
not competent to approach the texts on mathematics, astron
omy, or medicine, and hope that others will be able to explore 
them. What is important in such research is, first of all, to 
be conscious of the limits of our own knowledge and neither 
to reject nor to seek to bring to our level notions that seem 
bizarre or incomprehensible at first approach. The situation 
is analogous to that of a man of the eighteenth century being 
able, by a phenomenon of vision, to read certain texts of 
modern physics.

Vanity on the part of ethnologists and Orientalists often 
leads them to aberrant interpretations and absurd judgments.

My work will be useful if it succeeds in awakening the 
curiosity of even a few scientists at the forefront of research, 
several of whom have indicated to me their astonishment at 
the discovery, clearly expressed in this ancient knowledge, 
of concepts that they themselves hardly dare to envisage, such 
as the structural identity of the cells which form the galaxies 
and the cells which form our bodies, or the necessity of the 
omnipresence of consciousness as one of the essential com
ponents of interstellar and atomic matter, the relativity of 
time, and the purely energetic nature of matter, all of which 
are concepts familiar to the Samkhya.

[xv]
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1

Origins

ACCORDING TO THE CHRONOLOGY OF THE PU r An A, THE 
present humanity would have appeared about 58,000 years 
ago, a figure that corresponds to twelve and a half times what 
Shaiva cosmology calls the Age of the Ancestors (Pitri), that 
is, the duration of a lineage, a particular species of men. But 
men or similar beings existed before the present humanity. 
The human species that have succeeded each other on earth 
have each achieved a very high level of development and 
knowledge, then disappeared at the time of planetary catas
trophes, leaving, however, traces that served as the bases for 
the development and knowledge of subsequent humanities, 
which, when they reach the limits of the knowledge permitted 
man in the plan of creation, are, in their turn, destined to 
disappear.

Creation is a continuous phenomenon. Species evolve. New 
species appear; others cease to exist. No species is born of a 
single couple. Even if a mutation can be the act of an indi
vidual, the appearance of a new species is always a global 
phenomenon. Man is no exception. Since the birth of the 
present humanity, four species of men have appeared at pre
cise moments in the cycle. Thus they are in different ages 
of their development.

[3 ]
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The history of humanity is not, therefore, a single phe
nomenon. It is marked by conflicts between peoples in dif
ferent ages of their development. The principal problem for 
all civilizations is to know how to organize their coexistence.

To try to understand the history of man, anthropologists 
and archaeologists excavate, layer by layer, the places he has 
lived. They discover primitive forms of habitations, but also 
vestiges of civilizations prestigious for their arts and tech
nology which are sometimes contemporaneous with them, 
belonging to lineages of men who are in different ages of their 
destiny. In any case, archaeology gives us information only 
about eras when humans used stone and metal, which are 
not indispensable ingredients for a sophisticated civilization. 
The spiritual decadence of man, according to Hindu tradition, 
goes hand in hand with progress in metallurgy from the Golden 
Age (Satya Yuga) to the Iron Age (Kali Yuga). The scientific 
cautiousness that only recognizes the existence of man ac
cording to the material objects left surviving is a very unre
liable method, since it depends on chance discoveries and 
only has value in respect to civilizations using stone or metal. 
It is very dangerous to draw any conclusions from such a 
method. After the destruction of the magnificent cities of the 
Indus by the Aryans, stone was not used in the construction 
of cities for a millennium. The eras that we call Stone Age 
are, in reality, ages of timber, of adobe, and of clay bricks.

Today in India, not far from Pondicherry, there are pop
ulations who construct the hulls of ships from curved wood, 
pierced in a fire and bound together with oakum, without 
any use of metal, and in which they are able to cross the 
seas. There are also artists there capable of constructing 
wonderful timber palaces covered with frescoes like those at 
Trichur in Kerala or in some Himalayan cities. The oldest 
temples dug into rock (at Ajanta), duplicate very elaborate 
timber architecture of which no trace remains.

In Africa, the sites of cities once famous for their splendor 
can no longer be found.

[4 ]
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In Japan, it has been possible to save some timber temples 
thanks to the periodic replacement of damaged parts.

The men who decorated the cave sanctuaries of what we 
call prehistory did not live underground. They also painted 
frescoes on their earthen or timber houses, as is still done 
today in the villages of India.

When we see important vestiges of lost civilizations appear, 
it is often at a very high level of urbanism, art, literature, 
knowledge of astronomy, and philosophical myths, which rep
resent a long past. Some megalithic monuments of India and 
Europe, as well as structures in certain forgotten cities of 
ancient America, necessitated the transport and polishing of 
blocks of stone so enormous that they required technical means 
that seem unachievable today. Their orientation implies a 
very advanced understanding of astronomy.

There exists no primitive language, a language that does 
not allow the expression of the most abstract notions. One 
cannot judge the level of culture of peoples or civilizations 
by the "permanent” vestiges that have survived or by the 
customs of new peoples wrongly called primitive. The astro
nomical, medical, mathematical, and physical knowledge of 
the Indians, but also of other peoples on various continents 
several millennia b .c ., was, in some cases, more advanced 
than that of Europeans only two centuries ago. The modern 
world is much closer to Kapila, Pythagoras, Euclid, and Ar
istotle than to the theologians of the Middle Ages. Astrophys
icists who study the birth, formation, and evolution of the 
world are coming closer and closer to the ancient theories of 
Shaiva cosmology whose elements India has retained.

The idea that modern civilization started practically from 
scratch, from a single source of ape-men several millennia 
ago, has distorted, or caused to be ignored, information that 
has reached us just as much by tradition as through archae
ological finds. We are so fascinated by the technological ad
vances of the last centuries of modern civilization that we 
simply forget the periods of obscurantism that preceded them

[5 ]
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and the differences in the level of development of the various 
peoples of the world. We tend to consider “progress” a con
tinuous and general phenomenon stretching from the apes to 
Einstein. Yet the history of man is not one of regular devel
opment. It is characterized by a succession of developments 
and regressions related to astrological and climatic cycles. 
Barbaric races, still in their infancy, destroy civilizations that 
had been developed by older, more evolved populations, doing 
away with the sciences and arts, yet allowing some scraps of 
knowledge to survive which serve as the basis of the devel
opment of new cultures. On all continents we can find traces 
of outstanding cultures and advanced technologies belonging 
to bygone ages, followed by periods of barbarism and igno
rance.

The Dravidians

t h e  first of the great civilizing peoples of the historic period 
seem to have been the Dravidians. According to the Lugal-ud, 
a Sumerian text inscribed on clay tablets six thousand years 
ago: “There were thick ice sheets everywhere . . . then a 
terrible fire . . . melting ice sheets, interminable rain, water 
covering the Earth, then, little by little, being absorbed.” 
And the Book of Genesis (11:1) says: “Leaving the Orient, 
these men found a plain in the country of Shinear (Sumeria) 
and settled there.” The present populations, called Dravid- 
ian, who, like the Sumerians, spoke agglutinative languages, 
appeared in India after the last Ice Age toward 9,000 B.c. 
According to tradition, they came from a continent that had 
been engulfed by the sea.

As M. R. Sakhare points out in his History and Philosophy 
of Lingayat Religion, the Dramilas or Dravidians, the Termiloi 
of Herodotus, belong to a race of the type called Mediterra
nean. They may have emigrated to India from Lemuria, a 
continent which extended from Madagascar to Indonesia and
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which was flooded by the sea. Their civilization spread in 
India from Cape Comorin to the Himalayas.

Starting from the sixth millennium b .c . ,  during what the 
Hindu cosmology calls the Age of Doubt—the Dvapara Yuga, 
which is the third age of the cycle that regulates the existence 
of the present humanity from its beginning to its end, the 
Dravidian civilization developed, reaching its peak in India 
between the sixth and second millennia B.c.1

It was the Dravidians who built, among others in the Indus 
Valley, the cities of Mohenjo Daro and Harappa, considerable 
traces of which have recently been discovered. The influence 
of the Dravidian civilization was very extensive. It affected 
the whole Indian continent, but also extended to the “Su
merian cities with which the people of the Indus were def
initely in contact.”2

The Dravidians were a seafaring nation. Large ports have 
been discovered on the Peninsula of Kathiawar and in the 
Gulf of Cambay, north of the present Bombay. Sizable ne
cropolises belonging to a population called the Tortoise People, 
who were related to the people of the Indus, have been dis
covered in Oman and Arabia. The Indo-Sumerian influence 
on the first dynasty in Egypt is evident. The Cretan civili
zation is closely linked to that of the Indus.

The Sumerian deity called the Lord of the Animals cor
responds to the Indian Pashupati (Lord of the Animals). The 
Sumerian goddess, the Lady of the Mountains, is called Par- 
vati (Lady of the Mountains) in India. Nergal, the Sumerian 
god of the underworld, and his sister, Ereshkigal, call to mind 
Yama, the Indian god of the dead and his sister, Yami. The 
cult of the Bull, the symbol of the horns, and the story of 
the flood are found in the two cultures, as is the the symbolism 
of numbers. The mountain of cedars in the Epic of Gilgamesh 
is the Daruvana (the forest of cedars) of Indian myth. The 
Sumerians were called “Black Faces.” The followers of the 
old religion are, throughout the course of history and still 
today, called the Kalamukha (Black Faces) in India.

Isidore of Seville (sixth century), looking to very old tra-
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ditions, mentions in his encyclopedia this migration of Indian 
populations, which he calls Garamantes and which, via Egypt, 
may have come to Spain and from there moved as far as to 
Great Britain.3 According to a theory today supported by So
viet historians, this migration took place in the opposite di
rection, that is, from the Mediterranean toward India, thus 
linking it with the myth of Atlantis.

The Dravidian languages, which are agglutinative like Su
merian, formerly spoken in the whole of India, today survive 
essentially in the south. The main languages are Tamil, Ka- 
nara, Telugu, and Malayalam. However, in central and north
eastern India as far as Baluchistan on the Iranian border, 
there remain pockets where Brahui is still spoken. Aggluti
native languages similar to the Dravidian languages which 
have survived in the West are Georgian, Basque, and Peuhl, 
peripheral traces of an ancient culture surviving on the edge 
of the Aryan world. The Pelasgi of pre-Hellenic Greece 
were, in all likelihood, Dravidian.4 Ligurian was a Eus- 
karoid language related to Basque, as probably the Etruscan 
language was.

Recent studies on blood types have related the pre-Aryan 
origin of Caucasians, Basques, Sardinians, and Berbers.

Descending neither from Cro-Magnon man nor from the Celts, 
the populations living on the edge of western Europe and in 
some Mediterranean centers are therefore of Neolithic origin, 
their arrival taking place between the departure of the Cro- 
Magnon men, who set out for the North with their reindeer, 
and the Celtic invasions of the Bronze Age. . . . These pop
ulations . . . live in countries “at the end of the earth,” the 
western extremity of Britain, a fringe of Normandy, Wales, 
North Scotland, Ireland, Iceland . . . [and also] certain Med
iterranean regions, isolated or in refuge, like the inhabitants 
of the mountainous Massif of Sardinia, Corsica, several alpine 
valleys, the inhabitants of Liguria, some of the Berbers of the 
Saharan Atlas Mountains, some groups of Tuaregs. . . . the 
blood of these insular or isolated fringe populations is close to 
that of the Basques with a high occurrence of type O.5

[ 8 ]
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Strangely, the blood of the American Indians is also type O. 
Their languages are agglutinative, and their religious symbols 
and the graphic principles behind their architecture are very 
similar to those of the Dravidians. They apparently belong to 
the same human species.

The Aryans

t h e  invasion of the Aryans, who came from the plains of the 
Ukraine at the dawn of the second millennium following 
climatic changes, was an unprecedented material and cultural 
catastrophe.

At first, the Aryan tribes only settled in the northwest of 
India. Their penetration into the Ganges Valley took place 
slowly. The south and the east of the continent remained 
independent for a long time, and they were able to save their 
languages, religions, and customs. The Aryans destroyed the 
cities of the Indus (about 1800), and also Sumeria, Crete, 
and Mycenae. They spread throughout the west. The Aryan 
Kassites settled in Babylon toward 1750. The Hyksos entered 
Egypt at the same time. The Persians, Achaeans, Dorians, 
Romans, Celts, and Germans were Aryan tribes.

ARYAN LINGUISTIC EXPANSION

Nothing has survived of the original Cretan language. We 
also know nothing about the Etruscan language, although 
many Roman nobles were sent to study in the universities of 
Etruria. The phenomenon of Aryan linguistic expansion con
tinues on implacably today. Texts about the cultures of the 
peoples colonized by the Europeans survive only in Aryan 
languages (English, French, German, etc.). Even in India, 
whose ruling classes send their children to study at Cam
bridge, some aspects of Hindu thought are known today only 
through translations into Western languages, which are those 
of the new conquering Aryans.

[9 ]
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By a curious falsification of history, the legend that the 
origins of civilization are Aryan, or Indo-European, was gen
erally accepted until the discoveries of Egyptian and Cretan 
worlds, then Sumerian, Hittite, and Babylonian texts, com
bined to confirm the primacy of the ancient cultures whose 
languages and traditions India has safeguarded.

THE OCCULT TRADITION

The religion of the Aryans, which was introduced into India 
and also into Persia and Achaean and Dorian Greece, comes 
from a patriarchial society of nomads. The worship of the 
horse replaces that of the bull. The new religion, imposed 
by the conquerors, disturbed the order of Indian society, 
making men of Aryan origin a “master race” who considered 
themselves superior to other humans. Non-Aryans were treated 
as an inferior race, good for slavery (dasyu) and deprived of 
civil rights. Many were driven into the mountainous or out
lying regions and to the south of the country.

The Aryan conquerors destroyed cities, massacred popu
lations, and reduced the survivors to slavery without regard 
for rank or learning. It was not only in Greek antiquity that 
scholars and philosophers were sold as slaves. The attitude 
of modern colonialists toward “native” scholars has scarcely 
evolved in this regard.

Therefore, it was in the classes considered inferior and 
used for the most lowly tasks that were found, mixed with 
artisans and farm laborers, the descendants of princes and 
priests, the holders of knowledge. Little by little, these latter 
organized themselves in the form of occult societies repre
senting a parallel civilization, kept secret, in which the task 
of groups of ascetics was to pass on the various aspects of the 
ancient knowledge. This is not unique to India. Occult so
cieties represent a force all over the world in maintaining the 
forms of knowledge that originated in the pre-Aryan world. 
In India, in order to escape persecution, these groups of
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initiates were often forced to feign madness. This explains 
some of the strange rules of conduct adopted by the majority 
of monastic orders, heirs to the ancient knowledge.

The Aryans, while maintaining their racial privileges, grad
ually absorbed some aspects of the technology and arts of the 
conquered people, as well as many of the philosophical and 
theological concepts of the ancient civilization of India. Ved- 
ism became imbued with the culture of a world that it was 
striving to subjugate. Non-Aryan princes and philosophers 
were raised to the rank of “honorary Aryans” and profoundly 
influenced the Aryan culture.

The first hymns of the Rig Veda, which represent the 
original religion of the Aryans, were in all likelihood composed 
before their arrival in India. The latest of their sacred books, 
the Atharva Veda, already reflects rites, beliefs, and religious 
and magical practices that no longer bore any relation to those 
of the first hymns of the Rig Veda. The Dravidian influence 
is also perceptible in the texts describing the great rituals, 
the Brdhmana(s); in the philosophy of the Vpanishad(s); and 
in “the tradition of Yoga, which begins with the Indus Valley 
and continues through the [non-Aryan ascetics called] Yatis 
of the Rig Veda and Vratyas of the Atharva Veda. ”6

The teachings of the non-Aryan sage Kapila (with brown 
skin), whose influence we see appearing toward the seventh 
century b . c . , had already introduced some of the cosmological 
theories of the Samkhya into the Aryan world. However, it 
was always an oral tradition whose extent and complexity we 
have difficulty in realizing.

Groups of the initiated, forming secret societies, were cre
ated everywhere that Aryan religions had been imposed, with 
the aim of safeguarding the threatened rites and forms of 
learning. Alchemy, astrology, and the powers of vision and 
prediction of Yoga were often considered to be diabolical and 
were persecuted by the official religions. It is thanks to the 
occult tradition that efforts could be made, in various eras, 
to salvage the ancient knowledge and cults. Thus, in the
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period when Lakulisha restored Shaivism we will see Gnos
ticism and Mithraism appear in the West.

Later, the emperor Hadrian tried to bring together a college 
of scholars to rediscover the ancient learning. A similar en
deavor by Prospero Colonna was at the origin of the Renais
sance in the West, whose philosophical and religious bases 
were destroyed by the savage persecution of the Church, 
allowing only the most external aspects to survive.7 Despite 
Christianity, Dionysian practices and rites lasted for a long 
time in Europe in secret initiatory organizations. Sufi sects 
in the Middle East have protected an esoteric teaching and 
still practice ecstatic dances of Dionysian character despite 
opposition from orthodox Islam.

WRITING

Writing, a phenomenon linked to the Kali Yuga, appeared 
nearly simultaneously in India, Sumeria, and Egypt around 
3300 b.c . The ancient writing of Mohenjo Daro, which has 
not yet been deciphered, seems to have disappeared after the 
invasion of the Aryans, who knew nothing of writing and 
probably considered it to be wizard’s spells. Written texts 
probably survived for a long time in esoteric Dravidian cen
ters, but subsist only in later versions. On the other hand, 
the tombs of the kings of Egypt have safeguarded precious 
documents, and it is thanks to a climatic miracle that original 
Sumerian texts, inscribed on clay tablets, have recently come 
down to us.

The Aryans, it is said, “loathed writing.” (That is why we 
have no knowledge at all of the Druidic tradition.) Their 
religious texts and rituals, the Veda(s), Upanishad(s), and 
the Brahmana(s), were, and still are, handed down with the 
help of very elaborate mnemonic techniques that assure the 
continuity of the oral tradition, even through individuals who 
do not understand their meaning. A text learned from a book 
is not, even these days, considered fit for ritual. Ancient 
writings survived in India only in a secret form, in places
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where dynasties of priests or scholars carried on the tradition 
of the ancient learning.

A new concept of writing with a commercial purpose ap
peared among the Phoenicians at the beginning of the first 
millennium b.c. It was introduced to Cyprus and Carthage 
in the eighth century, to Malta and Sardinia in the seventh. 
The Greek alphabet, derived from the Phoenician, was formed 
in the eighth century and spread among the Etruscan and 
Latin tribes from the seventh century onward. It was not 
standardized until the fourth century. Aramaic writing, which 
was to become Arabic writing, spread in Iran during the sixth 
century.

It was only in the sixth century b.c ., the critical period 
in the middle of the Kali Yuga, that is, the period of the 
Buddha, more than a thousand years after the Aryans arrived 
in India, that Darius, who had annexed the Indus Valley and 
established a satrapy there, introduced into India a new form 
of writing, Aramaic, used by merchants, as was money. The 
ancient Sanskrit alphabets, the Brahmi and the Karoshti, are 
therefore of Semitic origin. The first inscriptions date from 
the third century b.c. The Vedic language had evolved, giving 
birth to various vernacular languages, the Prakrit(s).

Writing allowed the Aryans to fix the religious and phil
osophical texts until then passed on orally. It was on this 
basis that great scholars forged an artificial language called 
Sanskrit, the “refined language,” devised to last forever, which, 
little by little, became the universal language of the culture.

In the fourth century b.c ., the grammarian Panini, sum
marizing earlier works, established in his famous gram
mar, the definitive form of Sanskrit, which has not changed 
since.

Apart from inscriptions and engravings on coins, writing 
was done on papyrus, palm leaves, parchment, and silk. Pa
per, which appeared in China at the beginning of our era, 
only spread to the West in the fourteenth century and in 
India a little later. The majority of Indian manuscripts are 
on palm leaves and must be periodically recopied.
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The Religions of the 
Kali Yugd

Shaivism

SHAIVISM, THE RELIGION OF THE ANCIENT DRAVIDI-
ans, was always the religion of the people. Its metaphysical, 
cosmological, and ritual conceptions were preserved by com
munities of wandering ascetics living on the fringe of the 
offical society, whom the Aryans scornfully called Yati(s) 
(wanderers), Vratya(s) (untouchables), or Ajivika(s) (beg
gars).

The Vayu Purana mentions the fact that these wandering Shaiva 
ascetics “seem to have possessed the humble status of Shudras 
(people of the servile caste or even of outcastes who were 
forbidden to enter towns). ”

In practice, the term Ajivikd applied to the whole of the 
non-Aryan population. Communities of Ajivika laymen were 
to be found in all the great cities of the Ganges basin (and 
formed a parallel society). They included members of all classes.1

In the fourth century a .d .,  Amarsimha, the author of a fa
mous Sanskrit dictionary, still classes among the Shudra(s) 
(the low castes) the Devala or Shaivas, who worship idols,
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and notes among them the Pashupata(s), the Pancharatra(s), 
and the Tantrika(s), that is, the population groups who had 
been able to maintain the old religion, its rites, cosmology, 
myths, and practices. It is the members of these monastic 
orders who today still teach the disciplines and eroticomagical 
rites of Tantrism.

Aryan society practiced a punitive discrimination against 
them. In South India, even in the fourteenth century, the 
Ajivika(s), that is, the indigenous people, paid much heavier 
taxes than the rest of the population (as later on the Muslims 
imposed upon the Hindus).

The Return o f Arihat

t h e  date 3102 B.C., which marks the beginning of the Kali 
Yuga, represents a cosmological reality linked with an alter
ation in influx from the planetary spheres; it is not an arbi
trary date. Its influence is felt everywhere in the world. 
Differences in the estimation of this date derive from varying 
methods of calculation. In Sumer, it is the time of the flood. 
The Hebrew calendar preserved by certain sects begins in 
3760 b .c ., while the American Mayan calendar begins in 
3313 b .c . After the events that mark the beginning of each 
period, a sort of characteristic climate is established, which, 
for the Kali Yuga, is an atmosphere of tensions, rivalries, 
conflicts, invasions, wars, and the like. Perverse conceptions, 
hostile to the tradition of wisdom and the harmony between 
the species which appeared during the Dvapara Yuga, began, 
from the start of the Kali Yuga, to impose themselves with 
violence. It was at this time that the invasions of the Aryan 
barbarians, described in the Great War of the Mahabhdrata, 
and the imposition of Vedism took place. At the same time, 
we can see the development of the moralistic and atheistic 
religion of Jainism.

It is at the midpoint of the Kali Yuga that the conditions 
are brought about which will lead to the final decline. The
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fifth century b.c . was then to see the forceful manifestation 
of the ideologies that would be the cause of humanity’s dec
adence. And, indeed, we are seeing the reappearance, in 
conformity with the predictions, of the teachings of Arihat, 
which had caused the fall of the Assurs.

Gosala

three figures in India were to play a key role in the religious 
reforms that conditioned all subsequent religions. They are 
Makkhali Gos§la (560—484 b.c .), Mahavira (547—467 b.c .), 
and Gautama (550-483 b.c .), whom his disciples called the 
Buddha, the Illumined.2 The characteristic sign of this re
versal of values was the Makkhali Gosala’s attempt to reform 
the Shaiva tradition.

Gosala was one of those non-Aryan wandering ascetics of 
humble origin whom bourgeois society called Ajivika(s) (beg
gars). He was very early preoccupied by the activities of ex
tremist sects such as the Kapalika (Skull-Bearers) and the 
Kalamukha (Black Faces), whose magical practices and an
tisocial attitudes shocked the urban society of their time. He 
sought to reinstate the philosophic and rationalist aspects of 
the ancient pre-Aryan culture, which were in opposition to 
popular ecstatic and mystical Shaivism. We find similar at
tempts to adapt Shaivism to the prejudices of bourgeois society 
with the Vira Shaiva or Lingayat of the Middle Ages and later 
with the reformers of the British era. The Shaiva ascetics 
went about naked, their bodies smeared with ashes, practic
ing orgiastic dances. They refused to be participants in a 
society oriented toward productivity and puritanism. With 
matted hair and haggard eyes, they lived away from villages 
and towns and refused to take an interest in material well
being. In the same epoch, the sect of Cynics, of which Di
ogenes is a typical example, flourished in Greece and is clearly 
related to the Kalamuka(s) of India.

The Bhagavati Sutra, a Jaina work, has preserved for us
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the most important description of the life and work of Gosala, 
his relationship to and his break with Mahavira, and the 
circumstances of his death.

The father of Gosala was a Mankha, a sort of roving bard, 
exhibitor of pious images. Of non-Aryan origin, he was con
sidered to be a Dasyu, an appellation corresponding to the 
term “native” in the period of European colonialism. This, 
in fact, meant that any position other than a servile one was 
prohibited to him in Aryan society. Nevertheless, he was a 
man learned in the philosophic tradition of the ancient cul
ture, particularly in the materialist theories of the Va'ishe- 
shika and the cosmology of the Samkhya, infinitely more evolved 
than the nebulous concepts of the followers of the Veda. (In 
a similar context many centuries later, I myself knew a hum
ble janitor at the French Consulate in Calcutta who was a 
poor Brahman who read the Upanishad(s) while operating 
the elevator for the sahibs, the Europeans, the new Aryan 
lords of India, as arrogant as they were ignorant.)

It was during the course of his father’s peregrinations that 
Gosala was born, like Jesus, in a stable, not far from the 
famous university of Nalanda. After having practiced for sev
eral years the family business of dealing in images, Gosala 
joined a group of Shaiva ascetic-beggars. He soon acquired 
great renown for his asceticism and his learning. According 
to the Bhagavati Sutra, his disciples considered him the twenty- 
fourth prophet (Tirthamkara) of the Ajivika, in the Avasar- 
pini Yuga (the age of secret messengers), and as the reformer 
of the old Shaivism, about which little was known at the time 
for the texts were only reconstituted later. “A great wave of 
spiritual unrest swept through the Ganges Valley in the sixth 
century b . c . The thirty-three great gods of the Aryans and 
the lesser earth spirits of the Aboriginals were too motley a 
company to correspond to the orderly civilization which had 
already emerged . . . and were inadequate to meet the spir
itual needs of the rising class of merchants to the existence 
of which both Buddhist and Jaina texts testify.”3

The wandering Shaiva sages, asocial and marginal, both
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ascetic and lascivious, free from the tyrannies of society, held 
a great fascination for the bourgeois and aristocratic young 
people of the cities (a little like the hippies of modern times). 
Hence, the great bourgeois Mahavira and the prince Gautama 
became disciples of Gosala. (Plutarch reports that Alexander 
said of himself: “If I were not Alexander, I would wish to be 
Diogenes.”)

The figure of Gosala is very important, for in presenting 
a different version of the old culture, until then ignored and 
rejected by Aryan society as the superstitions of despicable 
slaves, he attracted those, such as Mahavira and Gautama, 
who were dissatisfied with Vedic rigidity, and he aroused a 
sudden interest in the antique pre-Aryan philosophy within 
the good society of the period. The role of Gosala can be 
compared to someone such as Aurobindo, who, in the modern 
era, however contested by orthodox Hinduism, provoked con
siderable interest in the philosophic and religious conceptions 
that Europeans until then had regarded as the superstitions 
of backward populations.

Mahavira traveled with Gos&la for six years, and Gautama 
joined them for three or four years. The commentary on the 
Avashyaka Sutra by Jina Dasa, which gives a rather complete 
picture of the life of Mahavira, contains the story of his travels 
in the company of Gosala. Gosala finally argued with his two 
disciples over points of doctrine, and they separated. “After 
their separation, Gosala made his headquarters at Savatthi 
in the workshop of a potter-woman, Halahala, and was sur
rounded by many disciples. At this time he was visited by six 
dishachara (missionaries of the six directions) in consulation 
with whom he codified the Ajivika scriptures.”4 Gosala died 
in 484 b .c .,  a year before the Buddha. Mahavira lived on 
until 467.

During his last years, Gosala observed a vow of silence 
(vdcam pakdyd) and lived in a state of trance. He practiced 
dance and drunkenness. A few moments before his death, 
one of his disciples asked him, “What is the nature of HallS 
[the principle of the world]?,” to which he answered with
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the mysterious phrase, “The form of Halla is as the root of 
the bamboo. Play the vina, Friend.” The vina is a stringed 
instrument made from a long bamboo. Music, the ephemeral 
harmony of sounds that evokes the harmony of the universe, 
comes forth from the bamboo. Its form and sonorous qualities 
are implied in its root, in its genetic formula, which like that 
of all other species is part of the plan devised by the Creator. 
Gosala suggests here a subject for meditation on the tortuous 
route (vakrd) which links the world of appearance to the 
unfathomable origin of creation and thus evokes the funda
mental problem of knowledge.

Halla is a mysterious term used by certain Shaiva sects to 
invoke the Supreme Being during ecstatic dances. It is dif
ficult to avoid a comparison with Allah, the divine name 
adopted by the Muslims, together with the black stone of 
Mecca, which, according to the geography of the Purana(s), 
is a Shiva Linga situated in the ancient sacred site called 
Makhevshvara (Lord of the Crocodile). Vestiges of an im
portant colony of people from the Indus Valley have been 
discovered at Oman, on the Arabian Peninsula.

The teachings of Gosala, which constitute the reformed 
doctrine of the Ajivika(s), were gathered together in a work 
in ancient Dravidian called Navakadir. According to Nilakeshi 
Tirattu, this work was translated into the Tamil language 
(modern Dravidian) under the name Onbadukadir, today lost, 
but of which the Manimekhalai, a Tamil novel from the second 
century, preserves important extracts.

THE DOCTRINE OF GOSALA

We primarily know about the doctrine of Gosala through the 
writings of his Jai'na and Buddhist opponents. These texts 
must therefore be read with some caution. The essential 
element of the teaching of Gosala is the doctrine of Niyati 
(determinism), which envisages a preestablished universal 
order by which the world evolves, at all levels, as do living
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beings, according to a plan contained in its seed. Progress 
and change are strictly determined by the “law of the process 
of development” (parinamd-krama-niyatna ), which forms ruts 
or molds inside which individuals develop.

Gunaratna, the commentator of the Shaddarshana-Samuc- 
chaya (condensed from the six systems) of Haribhadra, cites 
Gosala: “What makes thorns pointed and determines the in
numerable forms of the animals and birds? All this originates 
from their nature (svabhava). Nothing is born of its own will 
or its actions. All beings develop according to the plan (niyati), 
to their nature (svabhava) and chance (sangati).”

Evil and suffering, attributed by others to the actions (karma) 
of living beings, are, according to Gosala, determined by fate. 
“Just as a dropped spool of thread unwinds to its end, so will 
the madman, like the sage, follow his destiny and reach the 
end of suffering (dukhanta).”5 “Human efforts are ineffective” 
(N’atthi purisakare) was the slogan of the Ajivika(s).

The doctrine of Gosala was divided into six parts: gains 
(,labham), losses (alabham), joy (suham), sorrow (duham), life 
(jiviyam), and death (maranam). It included the atomic theory 
of the Vai'sheshika and the cosmology of the Samkhya. We 
will see later with regard to the Vai'sheshika, a summary of 
Gosala’s materialist doctrine according to the Manimehhalai. 
According to this doctrine, the number of souls, of “individual 
consciousnesses” in the world, is infinite.

A theory of cyclical liberation (mandald moksha) refers to 
the destruction of individual beings at the end of each cycle. 
The process of the development of life over 8,400,000 Maha 
Kalpa, the stages of evolution that represent the different 
species in creation, was later on interpreted as a series of 
reincarnations of the individual being.

All the Ajivika(s) used music and dance as ecstatic media 
and knew the secret of the technique of rescuscitating the 
dead by the transfer of their own vital energy, one of the 
Siddhi(s) (powers) obtained through Yoga. This power was 
called paiitta parihara by the disciples of Gosala.
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Mahavira

i t  was in the Age of Doubt (dvapara), with the development 
of agricultural, sedentary, and urban civilizations, that Jain
ism appeared, whose first prophet, Rishabha. belongs to what 
we call prehistory. With him arose the notion of a moral, 
materialistic society with atheistic tendencies, which re
strains individual liberty in the name of the common good 
and of the orderliness of the city, in opposition to Shaiva 
mysticism, which promotes the joy of living in communion 
with the divine work that the natural world represents.

It was Jainism that introduced vegetarianism and nonvio
lence, as well as the theories of transmigration and Karma, 
into the Indian world. Jainism also advocated suicide by fasting.

The doctrine of Karma, linked to that of transmigration, 
attributes differences between beings to their behavior in 
previous lives. Inequalities between living beings, and, in 
particular, between men, are due to an automatic retribution 
after death for actions committed in life. This theory tends 
to replace the responsibility of an impermanent “I,’’the trans
mitter of a genetic code that affects the species, with the 
evolution of a supposedly permanent “I.” This has significant 
consequences, morally speaking, and also eliminates the no
tions of grace, of the whim of the gods, and of their freedom 
of action. It is basically an atheistic theory, contrary to the 
conceptions of the mystical Shaivism and ritualistic Vedism.

Mahavira is considered to be the twenty-fourth and last 
prophet of Jainism. Parshva, the twenty-third prophet, lived 
three centuries earlier and had apparently liberalized the 
ascetic customs of the sect.

Mahavira was, at a young age, outraged by the environment 
he lived in, which was essentially commercial. He became 
the disciple of the wandering monk Gosala, with whom he 
traveled, begging for his food, for over six years. Gosala did 
not practice or recommend the observance of chastity, as it 
was contrary to the principles of Shaivai Yoga. Antisexual 
moralism was introduced later in certain sects, such as the
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Vira-Sha'iva. It was on these grounds and on that of Karma 
that Mahavira parted company with Gosala. “Mahavira was 
almost certainly a twice-born Aryan who had been converted 
from the religious goal of sexual power to that of ethical 
celibacy. His reform of the religion of Parshva was precisely 
to impose the law of celibacy where earlier it had not been 
in effect. He was overall the most antisexual of the religious 
teachers of his time. ”6 Mahavira undertook to reform Jainism, 
which, since that time, has been divided into two sects: the 
Jaina “dressed in space” (digambara), who are always naked, 
and the Jaina “dressed in white” (shvetdmbara), which allows 
them to participate more easily in the social life of urban 
society.

Gautama Buddha

g a u t a m a  belonged to a princely family of the Shakya clan 
of Nepal, who reigned over the rich city of Kapilavastu in 
the northeast of India. At the time, the families of the warlike 
aristocracy were in revolt against the authority of the Brah
mans and the rigid ritualism of the Vedic religion. Immense 
sacrificial ceremonies, such as the sacrifice of the horse (ash- 
vamedha), through which the Brahmans imposed their power, 
ruined the states financially. Gautama was at first attracted 
by the antisocial mysticism of Shaivism. For a time, he was 
also a disciple of Gosala and very close to Mahavira, who was 
three years younger. For several years he practiced with them 
the austere and free life of a wandering monk. He eventually 
left them, however, and soon became their rival. He then 
undertook to reform Brahmanism on the basis of the fun
damental atheistic concepts of the Jaina, in particular the 
prohibition of rites, nonviolence, reincarnation, the doctrine 
of Karma, the negation of castes, the emphasis on moral 
values, and so forth.

His disciples called Gautama the Buddha the Enlightened 
One. His doctrine, under the name of Buddhism, was to have
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a great influence, first in India, then in the Far East, South
east Asia, and Central Asia. Adopted by the aristrocratic and 
warlike class to which Gautama belonged, Buddhism became 
a powerful instrument of colonialism and cultural expansion, 
justifying, under the pretext of religious propaganda, the most 
savage conquests, such as that of Kalinga, by the emperor 
Ashoka. Later, Christianity and Islam, other moralistic re
ligions stemming from Arihat, were to serve in the same way 
as a pretext for a conquering imperialism. Buddhism was to 
play a major role on the Indian scene for more than six 
centuries.

The Religion o f Nature and the Religion 
of the City

d u r i n g  the Dvapara Yuga, the age of doubt and economic 
development, together with sedentary life and urban growth, 
new forms of religion emerged which sought to protect a 
conservative and puritanical social order. But it was not until 
the middle of the Kali Yuga that we witness the realization 
of the prediction of the Purana(s). The teaching of Arihat, 
in the form of Buddhism and Jainism, as well as reformed 
Ajivikism, attacks the old ecstatic, orgiastic, and mystical 
Shaiva tradition and, at the same time, the ritualistic and 
hierarchical structures of Vedic society.

The three heterodox sects that arose in this cultural climate, 
Buddhism, Jainism, and Ajivikism, had much in common. All 
three alike rejected the sacrifical polytheism of the Aryans and 
the monistic theories of the Upanishadic mystics. The super
natural powers were relegated to an inferior or even negligible 
position. The three new religions represent a recognition of 
the rule of natural law in the universe, and the work of their 
founders may be compared with that of their approximate 
contemporaries, the natural philosophers of Ionia.7
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The religious reforms in the middle of the Kali Yuga were 
to bring to the fore the conflict of mysticism and moralism, 
and of the religion of nature and love in contrast to that of 
the city and civic virtues.

In India, as elsewhere, we can, in the course of the Kali 
Yuga, follow the alternation, conflict, and sometimes even 
the complementary nature of the two tendencies. Beginning 
in the Dvapara Yuga, in the limited spheres of what is called 
the intelligentsia of the cities, materialistic tendencies de
veloped which were in conflict with Dionysian Shaivism, the 
religion of nature, hostile to the religion of towns, focused 
on man.

Jainism, an essentially moralistic religion, along with the 
forms of Hinduism derived from it, such as Buddhism and 
Vaishnavism, are still the religions of the city dwellers and 
commercial classes in India today.

The Kali Yuga in the World

a development similar to that in India took place in all the 
territories occupied by the Aryans. The legacy of vanquished 
Pelasgi and Cretans is at the root of the development of the 
Hellenic civilizations. The Indo-Sumerian sources of Hesiod 
and Homer have been proven.8 Dionysian cults similar to 
Shaivism combine with the Aryan religion in Greek and Ro
man antiquity as they do in India.

The middle of the Kali Yuga is everywhere marked by great 
upheavals. Europe witnessed the spread of Celtic barbarians. 
It was the time of the destruction of Athens, Urarthu, and 
Babylon, and the Persian invasion of Egypt. In Italy, Rome 
developed at the expense of the Etruscans. We can observe, 
in different parts of the world, the simultaneous appearance 
of doctrines so similar to each other that they seem all to have 
the same source, which, according to the Indians, would be 
the Jainism of Parshva (817—778), the predecessor of Ma-
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havira. All these religions and philosophical movements are 
moralistic and puritanical in character, demonstrate a belief 
in transmigration, and also oppose polytheism and ecstatic 
practices.

Zoroaster (died 553 b.c.), a little before the occupation of 
the Indus by Cyrus (533 b.c.), had reformed the Persian 
religion (close to Vedic polytheism) and adopted the Jai'na 
theory of transmigration and retribution for actions after death. 
Xenophanes, a Greek from Asia Minor, (c. 540 b.c .), opposed 
polytheism and anthropomorphism. In Greece, the naked 
Gymnopedists, who were Ja'ina missionaries, had a consid
erable influence. Pythagoras taught transmigration and set 
up a brotherhood in the same year that Gautama became a 
monk (530 b.c .). He drew inspiration from the theories of 
the Samkhya, while the School of Cynics is, in all likelihood, 
an echo of the teachings of the Ajivika(s).

In China, the fifth century is the age of the birth of Tao
ism (Lao-tse, 604-531 b.c .) and Confucianism (Confucius, 
551—479 b.c .), whose ideas are very close to some of the 
Indian concepts. The great system of Tao, which tries to 
follow the natural movement of the universe, originally ap
pears to be based on a poetic version of the concepts of the 
Samkhya and of Yoga. The words Yin and Yang correspond 
to Yoni and Linga. Breathing practices and the search for the 
sun and moon in the body recall Ida and Pingala, the lunar 
and solar paths of breath in Yoga. The sexual practices (with
holding the spermatic essence and trying to absorb the fem
inine essence) are identical to those of Yoga. The notion of 
immortality conceived as transmutation, in which “astride a 
white cloud the Sage or Yellow Emperor arrives at the region 
of the gods,” is analogous to that of Shaivism. We again find 
the seven sages, the refusal of asceticism, the practices aiming 
at a long life (Ayurveda, the Indian science of longevity).

Confucius, who was born ten years after Gosala, in 551 
b.c . , and died five years after him, in 479 b.c ., was an 
agnostic who was against Taoism and sought to resolve all 
difficulties in the world through morality. He was, according
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to Max Weber, “a rationalist absolutely free of the meta
physical and of any religious tradition who . . . built up a 
morality based on the nature of man and the needs of society. ” 
His meeting with Lao-tse would have been in 517 b.c . It is 
apparently a Jai'na influence that caused the appearance of 
the notion of transmigration in later Taoism.

With the development of urban, industrial, and capitalist 
societies, the doctrines of the kind attributed to Arihat— 
moralistic, materialistic, and atheistic—filtered through into 
all subsequent religions, including modernized forms of Hin
duism and Shaivism. We find their influence in Zoroastri
anism, Confucianism, Judaism, Christianity, Islam, and even 
Marxism, the last of the religions of the Kali Yuga.

The Shaiva Revival

the period that corresponds to the beginning of the Christian 
era was everywhere a time when the official religions were 
being challenged. In India, Buddhism, which had consider
ably weakened the Vedic tradition, was on the decline, yet 
the authority of the Brahmans was not restored. Mendicant 
ascetics, despised and ignored by the ruling classes, had also 
undergone attacks from Buddhism, and it is only in the age 
of the decline of Buddhism, that is, at the beginning of our 
era, that we see the ancient pre-Aryan culture and its religion, 
Shaivism, reappear gloriously, scarcely affected by centuries 
of clandestine existence. The moment seemed favorable to 
the representatives of the ancient tradition to openly rees
tablish its precepts and react against all the foreign cults, 
including Vedism, and the new religions, Buddhism and 
Jainism.

Lakulisha

it was an Ajivika called Lakulisha, one of those wandering 
monks who maintained the heritage of the ancient knowledge
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in an occult tradition, who judged the moment opportune to 
reveal it, causing a great revolution in society. This corre
sponds to the greatest period in Indian civilization, which 
was to last for more than a millennium. Lakulisha (the name 
means the “Club-bearing Lord”) restored an extraordinary 
impetus to Shaivism, reestablished the pre-Aryan culture, 
and united, under the name of the Pashupata(s) (followers 
of Pashupati, Lord of the Animals), the different sects that 
had survived in semisecrecy for centuries.

According to tradition, Lakulisha probably lived a little 
before and at the beginning of our era. He would be contem
porary with John the Baptist. He is considered by his disciples 
to be the last of the twenty-eight manifestations of Shiva 
mentioned in the Purana. The Kurmd Purana (chap. 53), the 
Vayu Purana (chap. 23), and the Lingo Purana (chap. 24) 
predicted that the Great God (Maheshvara) would appear in 
the form of a wandering monk called Lakulin or Nakulisha, 
and that he would have four disciples named Kushika, Garga, 
Mitra, and Kanrushya, who would reestablish the cult of 
Pashupati and would therefore be called Pashupata(s). La
kulisha would have had a predecessor called Uluka. After 
teaching Maheshvara Yoga, Lakulisha would return to the 
paradise of Rudra (Shiva).

Lakulisha descended from a dynasty of non-Aryan priests 
called Jangama. He belonged to the Kalamukha (Black Face) 
sect. He embarked on a work that conflicted with that of 
Gosala, reestablished the strictest conventions of the ancient 
religion, and violently opposed Vedism, Jainism, and most 
particularly Buddhism. Lakulisha reinstituted sacrifices, in
cluding human sacrifices, and restored respect for the prac
tices of Hatha Yoga and Tantrism and the cosmological theories 
of the ancient Samkhya.

According to M. R. Sakhare (The History and Philosophy 
of Lingayat Religion), the influence of Lakulisha was immense 
and spread like wildfire, first in the north and then in the 
south of India. The Shaiva revival, supported by the Bhara- 
shiva and Vakataka dynasties in central and northern India,
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gradually spread in the south under the impetus of Shaiva 
mystics, the Nayanar, who all belonged to the artisan classes. 
During the first eleven centuries of the Christian era, Shaiv
ism thrived and Buddhism was uprooted. This Shaivai and 
Tantric revival coincides with one of the most important 
periods of Indian civilization on a mystic, philosophical, ar
tistic, and literary plan, which was to last until the Muslim 
invasions of the twelfth century.

In the time of Lakulisha, the Akhada(s) (regiments), which 
were religious military orders, reassumed a great importance. 
The order of the Dashanami Naga, which still exists, is the 
oldest. Their organization had much in common with that of 
Mithraism, which developed at the same time among the 
soldiers of the Roman Empire, and which includes the cult 
of the bull, sacrifices, Dionysian initiations, and communal 
sacred meals.

In the fourth century, Chandra Gupta, an adventurer of 
Scythian origin, who had married a princess of the ancient 
Shaiva tribe of the Lichavi, assassinated the last monarch of 
Pataliputra and ruled from a . d . 319 to 330. It i s  from this 
period on that representations of Lakulisha are to be found 
in India. “These portray him as a naked yogin with a staff 
(lakula) in his left hand and a citron (matu-linga) in his right, 
with his penis erect, and either standing or seated in the 
lotus posture. At about the beginning of the eleventh century, 
the Lakulisha cult seems to have shifted its activities to south
ern India.9 In the north, the Kushana emperors replaced the 
pictures of Hercules on their coins with ones of Shiva, and 
of Heracles with images of Lakulisha.

In a . d . 78 commences the Shaka (Scythian) era, which 
is still in progress in India. The Vikrama era had begun in 
58 b . c .

Mahayand

i n  the second century, the Kushana emperor Kanishaka em
barked on a reform of Buddhism based on the ideas of Tantric
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Shaivism. The canons of this new Buddhism, which is a 
disguised Shaivism and is called Mahayana (Great Vehicle), 
were defined in a great synod held in Kashmir. This synthesis 
of Buddhism and Shaivism was primarily the work of Ash- 
vaghosha, a Hindu converted to Buddhism. Mahayana spread 
mainly in Tibet, where we find numerous practices of the 
Kapalika(s) (skull-bearers) Shaivas, who also used a human 
skull to hold their food.
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Rediscovered Tradition

Texts

MANY OF THE ELEMENTS OF THE ANCIENT PRE-ARYAN
culture that only survived in oral tradition or in Dravidian 
texts, now lost, were recovered, reconstructed, transcribed, 
and translated into various popular languages, but particularly 
into Sanskrit, which had become the universal language of 
the culture. It was then that numerous historical, philo
sophical, and scientific works appeared, mingled with leg
ends, popular beliefs, and myths. Some versions of the Purana(s) 
in the Tamil language are older than the Sanskrit versions.

Using this restored material as a point of departure, Shaiva 
monks and some traditional scholars have been able to re
construct part of what survived of the ancient pre-Aryan 
heritage, rediscovering the bases of a wisdom, a way of living, 
and a path of knowledge originating in a golden age of hu
manity that had been for a long time safeguarded in an occult 
tradition.

This return to ancient knowledge and wisdom, advocated by 
Lakulisha, is considered by followers of Shaivism to be the last 
effort to check the evolution of a humanity racing toward destruc-
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tion. Therefore, it was from the beginning of our era onward 
that the fundamental texts of pre-Aryan philosophical and 
religious tradition were reconstituted and translated into a 
fairly crude Sanskrit, with the aim of establishing a set of 
sacred texts to set up officially against the Veda(s), which 
had themselves been recently transcribed.

The most important of these texts are called the Agama(s) 
(traditions) and Tantra(s) (rules and rites). To these must 
be added the Purana(s) (ancient chronicles), which deal with 
mythology and history, and philosophical and technical works 
about cosmology (Samkhya), Yoga, linguistics (Vyakarana), 
astronomy (Jyotisha), medicine (Ayurveda), mathematics 
(Ganita), and so on—a vast literature, which, despite having 
been transcribed in a relatively recent era, nevertheless has 
sources in distant antiquity. Their rediscovery provoked a 
phenomenal revival of cultural, philosophical, religious, and 
artistic activity.

Almost all of what has come down to us of the religious 
and philosophical thought of India, including the texts and 
commentaries of the Veda(s), Brahma Sutra(s), and Upani- 
shad(s), as well as those of Buddhism and Jainism, was only 
transcribed during the great age of liberalism and civilization 
which characterize the Shaiva revival.

The Hindu religion, as it is practiced today, is tantric in 
character, based almost exclusively on the Agama(s). Vir
tually nothing remains of the Vedic religion. The same applies 
to the Tibetan religion, itself also entirely tantric.1 Hindu 
philosophy is wrongly considered to be of Vedic origin. Through 
contrivances of exegesis, attempts were made to link concepts 
originating from an older and more developed culture to Vedic 
texts.

If we wish to understand Indian thought, we must return 
to its sources, that is, to the great civilization that preceded 
the arrival of the Aryans, which has continued to the present 
time and of which the Shaiva religion, the cosmological theory 
called Samkhya, the practices of Yoga, as well as the bases 
of what we consider to be the Hindu philosophy, are part.
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Although the Agama and the Purana texts that have come 
down to us are relatively late writings, we find their mark in 
all the philosophical and religious conceptions of the Aryans 
from the Atharva Veda onward. The disdain shown toward 
these texts by most of the modern Orientalists, who wanted 
to relate everything back to the Veda(s) (as, moreover, the 
Western world does to the Greeks), has led them to make 
monumental errors in dating and describing the evolution of 
religious and philosophical concepts. Many passages of the 
best-known texts of philosophical and religious brahmanic 
literature written in the Sanskrit language are derived from 
the Agama(s). This is the case with, for example, the Bhagavat 
Gita, of which over half the verses are borrowed from the 
Parameshvara Agama and three of which passages are quo
tations from the Shvetashvatara Upanishad, which is itself 
based on the Agama(s).2

Sakhare also points out that already during the age of Vedic 
domination, five authors, considered to be Shaiva saints, called 
Arrivars, had compiled (in all likelihood in ancient Dravidian 
script) some elements of the pre-Aryan tradition in twenty- 
eight works, of which the subsequent Agama(s) are trans
lations into fairly coarse Sanskrit. The four Brahmans men
tioned in the Chhandogya Upanishad turn to one of these 
Arrivars for teachings.

The Agama(s), taken together, constitute an independent 
literature that has no relation to the Veda(s). The originals, 
in ancient Dravidian, are lost today. Some elements of doc
trine and vocabulary have been inserted into subsequent ver
sions to establish apparent similarities with the Vedic religion. 
In any case, the differences between the Veda(s) and Agama(s) 
were recognized from then on, since the ritual practices of 
the Agama(s) are in conflict with Vedic rites, although, in 
the course of the centuries, a certain amalgamation has been 
achieved.5

In the everyday practice of current Hinduism, the Brah
mans use the Vedic rite or the Tantric rite, established in 
the Agama(s), depending on the circumstances.

[33]



W H I L E  T H E  G O D S  P L A Y

There are twenty-eight Shaiva Agama(s) and numerous 
secondary Agama(s) (Upagama). Thus, the Kamikdgama is 
followed by three Upagama(s) called Uttara, Bhairavottara, 
and Narashimha. The Yogagama is supplemented by five Upa- 
gama(s), called Vinashirottard, Tdraka, Samkhya, Shanti, and 
Atmayoga.

The Agama(s) (traditions) and the Tantra(s) (rules and 
rites) are part of a single system. In general, the texts that 
give preeminence to the cult of Shiva are called Agama(s)
(Kamikdgama, Sukskmagatna, etc.), and those dealing with the 
cult of the goddess, Shaktism, are called Tantra(s) (Shakti 
Tantra, Mahdnirvana Tantra, etc.). Those who venerate the 
conscious principle of the world in a masculine form are 
Shaivas. Those who venerate the divine power in a feminine 
form are Shakta(s).4

The Tantra(s) are classed in four groups: Shaiva, Pashu
pata, Saumya, and Laguda, corresponding to four Shaiva sects 
called Shaiva, Pashupata, Kapalika, and Kalamukha.

Already the Mahahhdrata, which recounts the struggles that 
brought the Aryan invaders into conflict with the native pop
ulations of the second millennium, but which was only writ
ten down in its present form at the time of the Shaiva revival, 
lists the great philosophical and religious traditions of India 
in the age of its compilation. These are the SSmkhya, Yoga, 
Pancharatra, Veda, and P§shupata. We can see that the Vedic 
tradition does not occupy a predominant position: the other 
traditions are connected with Shaivism. This enumeration 
does not include sects considered to be atheistic, such as the 
Materialism of ChSrvSka and Jainism. The numerous sects 
stemming from Shaivism are, in principle, included among 
the Pashupata.

Few texts in ancient Dravidian languages still exist. The 
most important are the works of a sort of club of Tamil poets 
called the Sangam. These texts are neither philosophical nor 
religious but contain allusions to Shaiva mythology. The lit
erature of the Sangam is divided into two periods: Puram 
(ancient) and Aham (more recent). In the Puram, we find
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references to the destruction of the three cities, the blue neck 
of Shiva, his third eye, and the crescent of the moon adorning 
the god’s brow.

Later, four of the Nayanar (Shaiva saints) of the Middle 
Ages—Tirumular (c. 400-600), Sambandar, Appar (c. 650), 
and Sundarar (c. 800)—left works in the Tamil language, 
which are accepted as authoritative, on Shaivism, its prin
ciples and practices. The most important is the Tirumandiratn 
of Tirumular, which is the foundation on which the philo
sophical system called Shaiva-Siddhanta developed.5

The antiquity of the reconstructed texts of the Purana(s), 
Tantra(s), and Agama(s) has been disputed by the advocates 
of the Aryan origins of the civilization. However, the recent 
discoveries of Sumerian or Cretan parallels confirm their au
thenticity. Recent works have even made possible the iden
tification of plans of Sumerian temples with those, described 
in the Agama(s), which serve as a basis for the construction 
of Shaiva temples.6 A careful study of the texts of the Pu- 
rana(s) reveals important elements. From it we discover that 
at the time certain events occurred, the sages who meditated 
by the Ganges, at sunrise, saw the daystar substituted for 
Sirius in the constellation of the Hunter (Mrigavacha) about 
5500 b .c ., or Orion in the constellation of the Antelope (Mriga) 
(c. 4500), and then the Twins (between 4500 and 3400), or 
Aldebran (Rohini) in the constellation of the Bull (c. 4000). 
In other cases, it was the Pleiades (Krittika) (c. 2500)7— 
following the precession of the equinoxes, a cycle of 26,000 
years. These observations give us a clue that enables us to 
date the development of the great protohistoric civilization of 
India.

Hindu Decadence

t he  Shaiva euphoria provoked by Lakulisha was to last for 
almost a millennium; then its expansion was crushed. India 
was once again in a period of conflict caused by invasions, 
first by the Huns, then of Islamized Arabs.
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The Aryan Brahmans, who for centuries had represented 
the dominant intellectual class, tried gradually to take over, 
to their advantage, the philosophical and scientific concep
tions inherited from Shaivism, while at the same time con
flicting with them on religious grounds. With skillful exegesis, 
they tried to connect its ideas to a would-be Vedic tradition. 
As a consequence, from the sixth century onward, we see 
famous Brahmans present a modified version of the Samkhya, 
the Vaisheshika, and other philosophical systems inherited 
from Shaivism. Continuing the Jaino-Buddhist moralistic and 
antiritualistic line, they were to create a philosophical and 
religious movement with monistic tendencies, which claimed 
to be connected to the original Vedism, but was profoundly 
influenced by Buddhism and Islam. Shankaracharya, Ra
manuja, and Madhava were to reinterpret the ancient texts. 
It is to them that we owe the great commentaries on the 
Veda(s), Brahmana(s) and Upanishad(s). However, they fought 
among themselves. Madhava, the latest of this line of new 
philosophers, said of Sankaracharya that he was “a deceitful 
demon who had perverted the teaching of the Brahma Sutra 
to lead souls astray.”

In parallel with what happened in the West with Mith- 
raism or the teaching of Simon the Magician, the disciple of 
John the Baptist and the rival of Jesus, the Aryan scholars 
tried to obliterate the traces of the teaching of Lakulisha and 
to minimize the significance of the recovered texts. In this, 
they have been followed by modern Indologists, whether In
dian or foreign.

The majority of Agama and Tantra texts have still not been 
published, and only fragments have been translated. This 
vast amount of knowledge, which reflects the oldest traditions 
of India, remains systematically ignored. It is often through 
the writings of his opponents that we have some elementary 
knowledge about the teachings of Lakulisha.

From the age of Shankaracharya onward, a new religion, 
called Vaishnavism, developed in India, modeled principally
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on Jainism and linked to the cult of Vishnu. This devotional, 
sentimental, and puritanical religion suited an age troubled 
by the collapsing values brought about by Islamic invasions. 
“In many parts of India the Vaisnavas replaced the Jains in 
popularity and influence and in the process absorbed many 
Jain beliefs and practices, including hostility to the excesses 
of Tantric Shaivism.”8 What is today accepted to be the basic 
essentials of the philosophical, religious and moral ideas of 
India, in particular the Vedanta, and the theory of Karma 
and reincarnation, therefore stems from a philosophical trend 
that, in the West, corresponds to the period following the 
fall of the Roman Empire and is situated between the eighth 
and twelfth centuries, inspired by Jainism, Buddhism, then 
Islamic and Christian influences. This new Hinduism has 
only a very theoretical link with the Vedism to which it claims 
to be related. Vaishnavism was subsequently, in the British 
period, profoundly influenced by Christianity, Protestant
ism in particular. New reformist movements attempting to 
present Hinduism in a form suited to Western prejudices, 
such as the Brahmosamaj of Raja Ram Mohan Roy and De- 
vendranath Tagore (father of the poet), the Aryasamaj of 
Dayananda Saravati, as well as doctrines expounded by Vi- 
vekananda, Aurobindo, Tilak, and others, by claiming to re
turn to the purity of a mythical Vedism, has merely succeeded 
in carrying on the negativist concepts of Jaino-Buddhism, 
whose popular form was from then on linked to Vaishnavism. 
which had become the religion of the merchant class and of 
the new political power, Gandhi in particular. It is these 
ideas that so-called gurus teach today in the name of Hindu
ism, in ashrams where the tradition of Arihat is perpetuated.

The most obvious example of Jain influence on later Vaisnava 
attitudes is found in the philosophy of M. K. Gandhi. Although 
some of Gandhiji’s ideas were inspired in part by European 
precedents, others—such as his faith in Ahimsa, asceticism, 
cleanliness and vegetarianism—owe more to his Gujarati Vais
nava background. From quite early times, Gujarat has been
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a center of Jain influence, and all these beliefs derive their 
original impetus more from Jainism than Hinduism.9

In India, as elsewhere, we can see social and economic 
preoccupations and puritanism take the place, in official re
ligion, of the pursuit of communication with celestial powers 
through rites and mystical experience. A morality of toil, 
abstinence, productiveness, and civic conformity tends to be
come a substitute for a morality of love, ecstasy, happiness, 
and freedom.

A predominance of moralistic ideas marks the decline of a 
humanity given over to materialism and leads to dispair, iso
lation, poverty, and drugs, for those who do not have the 
strength to stand up against it. Throughout the history of 
the Kali Yuga, we witness this conflict between mystical, 
erotic, intense, creative, orgiastic, ecological Dionysianism, 
protector of nature and the animals, and urban, exploitative, 
restrictive, puritanical moralism. The great ages of artistic 
creativity and mystical exaltation are related to the predom
inance of Shaiva or Dionysian tendencies. Economic progress, 
social order, detrimental power of states and tyrants are Vaish- 
nava-Apollonian in character.

The West

a t  the same time that Lakulisha caused the Shaiva revival, 
we see similar movements born in many other parts of the 
globe. In the West, Mithraism developed, and in the Middle 
East, Simon the Magician and Isha (Jesus) appeared, whose 
unconventional and liberating message approached that of 
Shaivism. Jesus opposed the mercenary mentality and the 
caste of Pharisee priests, and chased the merchants from the 
temple. He despised material possessions. He rejected puri
tanism and defended the prostitute and the adulteress. He 
never condemned physical love and was probably not unaware 
of its Platonic form (see Mark 15:51). He surrounded himself
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with the common people. He evoked, in the Last Supper, the 
rites of sacrifice and the consumption of the victim. His trans
figuration and the transubstantiation of the Virgin are Shaiva 
concepts. He was born in a cowshed, like Gosala, near the 
ox, the sacred animal, and the ass, the impure animal. We 
know little of his teaching, which, soon after his disappear
ance, was distorted by the anti-Christ, Paul of Tarsus, who 
was to misrepresent his message, creating the exact opposite 
of it, and to give birth to a puritanical and tyrannical state 
religion, conflicting with the Gnostics of earliest times, in 
order to gradually seize political power. The Dionysian her
itage was for a long time maintained in esoteric Christian 
sects as well as in Judaism and Islam in the occult traditions 
of Kabbala and Sufism, but has gradually deteriorated until 
it is no more than an intellectual game.

India Today

v i e w e d  from the outside, at the top of the social and cultural 
hierarchy of present-day India, we find the Aryan Brahmans, 
some of them great scholars, but many of them civil servants 
or political figures, and some artists. Then come the princely 
families and warriors serving in the army and in various 
occupations, except for craft and commerce. Real power be
longs to the powerful caste of merchants, manufacturers, and 
shopkeepers, which constitutes the middle class of modern 
India. Two intermediate classes, foreign in origin, consider 
themselves to be superior to the rest of the population: these 
are the Muslims on the one hand and Europeans and Chris
tians on the other. The pre-Aryans, who constitute the vast 
majority of the population, are considered by these various 
invaders as “natives” (in the colonialist sense of the word), 
good as a rule for manual, craft, or industrial work and for 
farm labor. In reality, they form a parallel civilization, albeit 
unofficial, in which the dynasties of priests, princes, and 
merchants are maintained. Princes often falsified their ge-
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nealogy in order to claim Aryan origins, but they do not marry 
outside their clan. Guilds of architects, sculptors, painters, 
and musicians are part of the artisan castes. It is from among 
these allegedly inferior groups that most of the initiates to 
the monastic orders, who hand down the occult tradition of 
the ancient knowledge, are recruited. Sometimes they absorb 
members of other origins.

This world of ascetics, the Sadhu, the Sannyasi, actually 
plays a major but secret role in contemporary Hinduism, 
where—although more often than not, caste Hindus feign 
ignorance of it—the tradition of Shaivism and Tantrism oc
cupies a much more important place than the Vedic tradition 
in the religious practices of Indians of all castes.
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The Ways of Knowledge

Approaches (Darshana)

DURING THE AGE OF THE SHAIVA REVIVAL, WHICH COR-
responds to the beginning of the Christian era, the age in 
which the historical and religious texts of Shaivism were 
published, we see the reappearance of philosophical, cos
mological, and scientific concepts, the legacy, long kept a 
secret, of the learning of the ancient world.

Apart from technical treatises, astronomy, mathematics, 
medicine, architecture, and so forth, philosophical and cos
mological thought is grouped into six major systems called 
the Points of View or Approaches (Darshana[sj).

It is thanks to the contrasts and contradictions resulting 
from a diversity of approaches that we can evaluate and crit
icize the value of the information given by the senses. The 
main approaches by which we can attempt to understand the 
nature of the world are arranged in pairs, each pair consisting 
of an experimental method and a method of intellectual ra
tionalization. The first two methods concern the imperma
nent world (kshara), that is, the visible world: these are 
Vai'sheshika (study of the specific), or scientific observation, 
and its counterpart, reasoning, or Nyaya (logic). Then comes
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Samkhya (cosmology) and Yoga (introspection), whose object 
is the study of the permanent aspects (akshara) of the world, 
the universal laws that govern the cosmic world and the world 
of life. Samkhya concerns the macrocosm, nature, and the 
universe, and Yoga the microcosm, the internal world of the 
living being.

These two methods are strictly coordinated and interde
pendent. They are the instruments of higher knowledge by 
which man is distinguished from other living beings. Yoga is 
the exploration of ourselves, this special body, this abode, in 
which our consciousness resides. Yoga seeks to analyze the 
structures of our interior universe, to study and develop the 
powers latent in it, and eventually to go beyond the barriers 
of the senses, the limitations of relative time and space that 
imprison us. The Samkhya enables us to transpose the ele
ments of Yoga to the universal plane and to establish corre
spondences between the macrocosm and the microcosm, 
between Universal Man (purusha) and individual man (jiva).

The last two Darshana(s) are called Mimansa (profound 
intuition). Their object is the hierarchy of creation, the re
lationships between the different levels of beings, between 
men, spirits, and gods. Every religious approach, whether 
ritual or mystic, is part of Mimansa. Two sorts of Mimansa 
are distinguished: the first, called Purva Mimansa (prelimi
nary intuition), is, in a certain way, experimental. It concerns 
the efficacy of rites and the technical means, including in
vocation and prayer, which allow us to establish a contact 
with the celestial world and to influence it. We can judge 
their effectiveness according to the results obtained.

The second Mimansa is called Uttara Mimansa (higher 
intuition). It includes cosmogony, theology, the study of the 
celestial hierarchies, and the description of the invisible world 
of spirits and gods. Included in the Mimansa are the intuition 
of mystics, the supranormal perception of mediums, and all 
the relations between man and what is, to him, the super
natural.

By coordination of the basic ideas of the different ap-
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proaches, or Darshana(s), observations of the visible world 
linked with the extrasensory perceptions gained through Yoga, 
it has been possible to establish a general theory regarding 
the world and man, as well as the history of the universe and 
its destiny. The importance of the Darshana(s) rests in their 
contrasts. It is because of their divergences, contrasts, and 
incompatibilities that we have some idea of the nature of the 
world. The transcendent or divine reality of the world is 
defined as ‘‘that in which opposites coexist.”

The pre-Aryan theory of the Darshana(s), whose concepts 
we can see showing through in all stages of Indian civilization, 
was not pieced together again in the Sanskrit language until 
after the decline of Buddhism and Vedism, at the time of the 
Shaiva revival. We have a first summary of it in Dravidian 
language (ancient Tamil) in the Manimekhalai, a novel of the 
fourth century which expounds both the materialistic and 
atheistic theory, Lokayata, attributed to the mythical sage, 
Brihaspati, and his commentator, Charvaka, as well as the 
philosophical theories of Jainism and Buddhism. In this text 
Buddhism is considered to be derived from Jainism.

For the Manimekhalai (book 27) “the six systems of phi
losophy are Lokayata (materialism) taught by Brihaspati; Bud
dha or Buddhism originating from Jainism (Jina); Samkhya 
(cosmology) codified by Kapila; Nyaya (logic) taught by Ak- 
shapadii (alias Gautama—not the Gautama who founded Bud
dhism); Vaisheshika (physics) codified by Kanada; and Mimansa 
(metaphysics) taught by Jaimini. These people all lived before 
the writing of Sanskrit.
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Vaisheshika and Nyaya

Science and Logic

THE CONCEPTS OF VAISHESHIKA AND NYAYA WERE
handed down by monastic sects, in particular the Pashupata 
and the Kalamukha, who have sometimes given them a re
ligious flavor. The materialistic theory of Vaisheshika was 
considered as a sort of religion. Superstition of scientific real
ity and the near deification of science is not just a present- 
day phenomenon.

According to Gunaratna, the author of a commentary on 
the Shaddarshana Samucchaya (the six systems of philosophy) 
of Haribhadra, Vaisheshika and Nyaya are part of the phi
losophy of Shaivism. Bhasarvajna, the author of the Nyaya 
Sara, also wrote the Gana-Kdrihd, a work that explains the 
doctrine of the sect of Pahupata. The followers of Nyaya 
revere eighteen incarnations of Shiva, the last being Laku- 
lisha.

Philosophers of the medieval period, such as Shankara- 
charya, acknowledge the Shaiva origin of the Darshana(s). 
When he discusses the doctrine called Ishvara-Kartri-Vada, 
“the power of action of the divine principle,” which sees the
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divine person (Ishvara) as the operative cause of the world, 
Shankaracharya attributes the teachings of Vai'sheshika and 
Nyaya to the Maheshvara(s), the sectarians of Shiva.

The Experimental Method (Vai'sheshika)

vai's h e s h i k a  is the study of the impermanent (kshara), the 
visible or apparent world (vyaktd). The word Vai'sheshika means 
“study of particulars,” that is, the observation of the percep
tible world. With the aid of the methods of logic (Nyaya), 
the Vai'sheshika constitutes what can be called the scientific 
approach, which uses reasoning, deduction, hypothesis, and 
experimentation to analyze the information provided by the 
senses, whose perceptions are limited to the visible or im
permanent world, also called the “world of movement” (jagat) 
since it is formed only of energy through which it manifests 
itself in the form of gravitation and pulsations.

Using observation as a starting point, by analyzing the data 
provided by our senses and noting the points common to 
various forms of observation, we can deduce some general 
principles. The scientific method calls for the development 
of the means of observation, the instruments that increase 
the power of the senses. Telescopes, microscopes, and radars 
today allow us to push our observations even further. Yet 
these remain limited by the very nature of the senses. We 
do not observe reality in itself but reality in relation to the 
limits nature imposes on us.

However, the development of psychic powers, which are 
part of physical man but are not usually developed, allow the 
addition of important elements of observation. These powers, 
developed by the techniques of Yoga, such as perception be
yond the limits of dimension and of relative time, can even
tually be used. They belong to the physical world and are in 
no way occult.

It is impossible to prove the existence of a deity by obser-
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vation of the visible world. For this reason, all true science 
can be nothing but atheistic. All belief is, by its very nature, 
the opposite of science. One believes or one knows. The 
scholar who mixes his religious or moral ideas with his sci
entific work betrays both science and religion.

Related to Vai'sheshika is the very important school of athe
istic and materialistic philosophers called Lokayata, whose 
best-known advocate was Charvaka, almost a millennium be
fore our era. For Charvaka, science can acknowledge no evi
dence other than Pratyaksha (that which is before the eyes). 
As regards the materialism of Charvaka, only matter is eter
nal; thought and conscience appear as fermentations of mat
ter. There are no gods, nor is there fife after death. Materialist 
theory (bhuta-vadi) was part of the doctrine of the Ajivika(s), 
as taught by Makkhali Gosala, the master of Mahavira and 
Buddha. A summary of it is found in the Manimehhalai.

Mixing yeast, sugar, and other substances results in fermen
tation, in the same way consciousness and the feelings are 
born of combinations of elements. When they disintegrate, 
consciousness disappears, as resonance disappears when the 
drum is dismantled. The Tattva(s) (constituents of the world) 
are the same as those of the Lokayata(s) (materialists), for 
whom the only means of proof is Pratyaksha (visual evidence). 
What exists in the present and we enjoy in life is the only 
reality. There is no other life in which we can reap rewards 
for our actions. The Onbadukadir, the ancient Tamil work 
which summarizes the teachings of Gosala, deals with five 
subjects, which are life and the four elements, earth, water, 
fire, and air, which are made up of indivisible atoms. When 
they gather, these are perceptible; when they separate, they 
are invisible. It is agglomerates of these atoms that form a 
mountain, a tree, a living body. When they disaggregate, the 
atoms that make them up disperse. That which perceives these 
phenomena is called life . . . atoms are permanent, have no 
beginning, and are indestructible. They take on various ap
pearances, depending on the circumstances. No new type of 
atom appears or is transformed into something else. Atoms are
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indivisible and do not evolve. They combine into conglomer
ations, to separate in the end, each keeping its own identity. 
They can assemble in such density that they become hard as 
diamonds, or take the light form of bamboo. When they spread 
over the earth, like moonlight, they take the form of different 
elements according to their relative density. They are there
fore called by different names. They form the seed of the shoot 
which develops. They form the solid earth, the fluid water, 
the fire that burns, or the moving air. An atom can be seen 
only by those who possess the higher eye of knowledge. Others 
cannot see it. When combined to form the elements (bkutd), 
they can be seen. In the same way, a single hair cannot be 
distinguished in the shadow of twilight, but a lock of hair is 
easily seen.

The combinations of atoms can be black, dark blue, green, 
red, gold, or white. These are the six forms that the combi
nations of atoms take, in order of superiority. Only combi
nations of pure white atoms can break up and attain freedom 
(vidu =  mukti). This represents the path of destiny. Those 
who wish to achieve the end of suffering must reach this stage 
. . . such is the teaching of Markali (Gosala). [Manimekhalai, 
book 27]

The theory of Vai'sheshika was explained in Sanskrit before 
Lakulisha, by Uluka, nicknamed Kanada (the atom eater). 
The texts of the Sutra(s) of Kanada which have come down 
to us were reworked in order to introduce certain conceptions 
of Brahmanism.

In the theory expounded by Kanada, the principle of the 
universe is the energy called Adrishta (the invisible). The 
world is formed of nine substances, which are space, time, 
consciousness (or the soul), thought (manas), and the prin
ciples of the five elements, of which four (earth, water, air, 
and fire) are made up of atoms.

The two great moralistic and atheistic religions, Jainism 
and the original Buddhism, have been very influenced by 
Vai'sheshika, the materialism of Gosala and Charvaka, and 
the philosophers of this school.
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Logic (Nyaya)

t h e  intellectual method that corresponds to Vai'sheshika is 
logic (Nyaya), by which, with the aid of analogies and de
ductions, the observed information can be coordinated in or
der to arrive at definite conclusions.

Nyaya analyzes forms of reasoning and means of proof. 
According to the theory expounded by Gautama, the author 
of the main treatise on Nyaya, the elements of logical rea
soning include a proposition (pratijna), the investigation of a 
cause (hetu), an example (udaharana), a relationship (upan- 
ay a), and precedents (nigama).

The means of proof (pramana) envisaged by Nyaya are:

Pratvaksha, direct evidence
Anumana, deductive inference
Upamana, similarity, analogy

Shabda, the word, the authority of predecessors

Science only makes progress through the accumulation of 
knowledge over the course of generations.

The Samkhya accepts as means of proof only Pratyaksha, 
Anumana, and Shabda, but adds Anubhava, experience. The 
Mimansa also accepts Anupalabdhi, the absence of proof to 
the contrary, and Arthapatti, assumption. Gautama explains 
the forms of reasoning by means of illustrations that are well 
known, such as the real effects of an unreal cause, for ex
ample, the case of the snake and the rope: reacting to the 
sight of a snake, I break my leg (real effect); but the snake 
was only a rope (nonexistent cause). According to the Mani- 
mekhalai: “The means of proof (pramana) are ten in number, 
but there also exist eight “semblances of proof’ (pramana 
abhasd), of which one must beware. The six basic means of 
proof are as follows.
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1. Kate hi,1 direct experience (Skt. pratyaksha, in front of the eyes), 
is of five kinds, depending on the pleasant or painful experi
ences of the five sensory organs. When these come into contact 
with the vital energies (uyir; Skt. prana) that serve as a means 
of communication (vdyil), they are conveyed to the mental fac
ulties (mams), which, in a constant state of activity, become 
clearly aware of them, without any omissions, or any error or 
doubt concerning the place, form, type, quality, or effects.

2. Karudal, inference (Skt. Anumana). Inference allows knowl
edge of that which is not directly perceived, but which can be 
deduced from what is visible. It has three forms:
a. Podu (Skt. sam&nya), deduction. When two things are by 

their nature dependent on each other, the reality of one is 
deduced from the perception of the other, as in the situation 
where we conclude that there is an elephant in the forest 
when we hear a sound that resembles trumpeting.

b. Eccham (Skt. sheshavat) is the relationship of effect to cause. 
We deduce from seeing streams pouring into rivers that it 
has rained.

c. Mudal (Skt. purvavat) is the relationship of cause to effect. 
At the sight of clouds, we predict rain.

3. Upama is the comparison between things with similar qualities: 
for example, fast as the wind.

4. Agama, teachings of the ancients. It is on such a basis that we 
assume that hell and heaven exist.

5. Arthapatti, indirect indication. When we speak of a village 
situated on the Ganges, we mean it is situated on the banks 
of the Ganges. Saying that a fat man does not eat in the daytime 
implies that he eats at night.

6. Iyalbu, common sense (Skt. svabhava). When an elephant her
der says, “Pass me the staff,” he means the stick that is used 
to direct the animal.

7. Aitiham, tradition. There is a spirit that lives in the tree.
8. Abhava, nonexistence. The assertion that something does not
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exist in one spot does not imply that it does not exist elsewhere. 
Nonexistence has three forms: one thing in another (pragab 
hava) (there exists no metal in a cotton cloth); by destructioa 
(pradhvansabhava); and absolute (atyantabhava), never having 
existed.

9. Mitchi, implication (Skt. Parishesha). If one says that Rama 
has won the battle, this implies that Ravana, his opponent, 
has lost it.

10. Ullaneri, probability (Skt. Sambhava). If a piece of iron moves, 
we deduce from this the presence of a magnet (Manimekhalai, 
book 27).

The semblances of proof (pramana abhasa) are eight in num
ber:

1. Suttunarvu, direct experience. Being aware of the existences of 
things through the experience of the senses, which, however, 
may be deceptive.

2. Tiryak kodak false appearances. We take mother-of-pearl to be 
silver.

3. Aiyam, uncertainty. We are not sure if what we see in the 
semidarkness is a man or a tree trunk.

4. Teradu telidal, the arbitrary assertion. We decide that the tree 
trunk is a man.

5. Kandu naramai, evaluative error: not realizing that the ap
proaching animal is a tiger.

6. II-valakku, hare’s horns. The two elements are real but the 
combination represented by the words is not.

7. Unardadai unardal, pretending to demonstrate something ob
vious, for example, that fire disperses fog.

8. Ninaippu, faith. You only know that a couple is your father and 
mother by their assertions or those of others (Manimekhalai).
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Aphorisms o f the Nyaya

i n  his account of Vai'sheshika, Kanada gives a number of 
aphorisms of the Nyaya that are famous:

1. The blind man and the sparrow (andhachataka). A blind man 
cannot catch a sparrow. A fool cannot achieve what an en
lightened man has difficulty in establishing.

2. “The blind leading the blind” (andha parampard) refers to the 
disposition of people to follow someone who will lead them to 
disaster. This is often the case with political leaders.

3. Finding the polar star (arundhati darsham). To see the polar 
star, you first look for a very bright star which is close to it. 
In the same way, one uses an approximation as a starting point 
in order to arrive at a more subtle truth.

4. The ashoka grove (ashokd vanika). The demon Ravana held Sita 
prisoner in a garden full of ashokas. You cannot assume from 
this that he had a preference for these trees. In the same way, 
when a man is faced with various possibilities in which he has 
equal interest, you cannot assume that his choice corresponds 
to a preference.

5. The stone and the clod of earth (ashma loshta). A clod of earth 
is hard compared with cotton but soft compared with a stone. 
An individual always appears important to his inferiors and 
insignificant to his superiors.

6. The flowering of buds on a tree (kadamba korakd). When you 
see buds flowering in one tree, you know that they will also 
have opened to others of the same species. What happens here 
also happens elsewhere.

7. The crow and the coconut (kdkdtdliya). Just when the crow is 
flying under a tree, it is killed by a coconut. There are possible 
but improbable coincidences.

8. Looking for the crow's tooth (hakadantagaveshana): wasting time 
looking for impossible things.

[53]



W H I L E  T H E  G O D S  P L A Y

9. The crow’s eye (kakakshigolaka). This aphorism is based on the 
belief that the crow has only one eye, which it transfers from 
one side to the other. This is used in reference to a word 
which, in a document, has two possible interpretations.

10. The motion of the water wheel (kupayantraghatiha). The con
tainers fill on one side and empty on the other. The same applies 
to the trials and tribulations of life.

11. The customs post and the dawn (ghattkuti prabhatii). You take 
an indirect route at night in order to avoid the customs post, 
and at dawn find yourself right in front of it. You always come 
face to face with the thing you are trying to avoid.

12. The worm and the letter (ghunakshara). A worm can by chance 
draw the shape of a letter on the page of a book. In court, 
misleading evidence exists.

13. The staff and the bread (dandapupa). When a loaf of bread is 
tied to a staff and someone says that the staff has been eaten 
by rats, it is obvious that the bread has been too. When someone 
has close ties with another, what is said of one applies, in all 
probability, to the other.

14. The lamp on the threshold (dehlidipa). The lamp lights up the 
interior and the exterior. One object can serve two purposes 
at once.

15. The king and the barber’s son (nripanapitraputra). The king 
asks his barber to bring him the most handsome boy in the 
kingdom. After looking around, the barber brings his own son, 
who is particularly ugly. Everyone overestimates the value of 
what is his.

16. Washing the mud off (pankdprakshalana). It is better to avoid 
mud than to dive in and wash yourself afterward. It is better 
not to compromise yourself, even if you think you will be able 
to justify yourself afterward.

17. Grinding flour (pisktapeshana): Making an effort to achieve 
something that has already been done.

18. The grain and the seed (bijd.nk.ura). The grain produces the

[54]



S H A J V A  P H I L O S O P H Y

seed, and the seed the grain. Two things are the mutual cause 
of each other.

19. Iron and the magnet (lohachumbaka). One thing attracts an
other.

20. Fire and smoke (vahnidhuma). There is no smoke without fire, 
nor effect without cause.

21. The worm and the poison (vishakrimi). The worm bred in poison 
does not feel its effects. People born in a criminal environment 
feel at home there.

22. The poison tree (vislwvriksha). You cannot destroy a tree you 
have planted which bears poisonous fruits. When you put for
ward a harmful idea, you cannot then stop it from spreading.

23. One wave follows another (vichitaranga). In the end, you are 
always replaced by someone else. The same applies to social 
movements.

24. An old maid’s wish (iruMhakumarivakya). The old woman, whom 
the god Indra had told to make a wish, asked for a husband, 
children, wealth, corn, cattle, and gold. He who asks for too 
much receives nothing.

25. The branch and the moon (shakhachandra). The ambitious 
person thinks he can catch the moon by climbing up a tree 
near it.

26. The lion’s look (simhavaloka). The lion chases a prey in front 
of him, but looks back in case there are any others behind him. 
This applies to those who, while throwing themselves into an 
undertaking, worry about what they are leaving behind.

27. The needle and the kettle (suchikatah). It is easier to make a 
needle than a kettle. When you have several things to do, it 
is better to start with the easiest one.

28. The rice and the saucepan (sthaltpulaka). When one grain is 
cooked, so are the others. You can judge the whole by looking 
at a specimen. (This is the principle behind opinion polls.)

29. Sinking a pillar (sthunanikhand). By dint of repeated blows, the
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pillar becomes stable. The same applies to the spreading of an 
ideology, even if it is false.

30. The master and the servant (svamibhritya). The master feeds 
the servant, the servant feeds the master. This refers to the 
interdependence of persons and things.

N O T E

1. T h e  Manimekhalai has only partia lly  been transla ted . I am  striving to 
ind icate  th e  S an sk rit equ ivalen ts o f ce rta in  term s by using  information 
given by S. K rishnasw am i A iyangar in  h is incom plete E nglish trans
lation  o f th e  tex t.
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The Samkhya: The Study 
of the Macrocosm

The Quest for Constants (Akshara)

the  wo rd  s a m k h y A me ans  “ t h e  s c i e n c e  of  t h e  Nu
merable,” since the potentials of human knowledge and the 
mechanisms of thought, like the forms of matter, are linked 
to what can be expressed in mathematical terms. All the 
structures of the material or psychic universe are considered 
to be determined by harmonies, patterns created from nu
merical relationships that exist between energetic elements. 
The science of the measurable therefore refers to aspects of 
knowledge that can be expressed in mathematical or geo
metric terms. It is, moreover, a generally accepted definition 
of knowledge.1

We find the mark of the S&mkhya in all the aspects of later 
Hindu thought that deal with works of a philosophical or 
ritual character, such as the Upanishad(s) and the Tantra(s), 
or with scientific and metaphysical investigations such as 
linguistics, astronomy, physics, mathematics, and physiol
ogy.2

We do not have the original texts of the ancient Samkhya, 
which were not in the Sanskrit language, but we are ac
quainted with its Dravidian terminology thanks, in particular,
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to the Manimekhalai, which is written in the Tamil language. 
The first texts seem to date from approximately the same 
period as the Manimekhalai.

The Texts o f the Samkhya

t h e  teachings of Kapila, the dark-skinned sage who was the 
first to teach the Samkhya in the Aryan world, were collected 
by his spiritual heir, the magus Asuri, in the form of a set 
of 256 aphorisms called Samkhya Pravachana Sutra, which 
was then summarized into 22 aphorisms under the name 
Tattva-Samasa.

The practice of expressing knowledge in the form of very 
concise verses, which can be passed on even by individuals 
who do not understand their meaning, is one of the funda
mental methods of the oral tradition. Proverbs are often ves
tiges of this traditional form of teaching.

It would have been on the basis of the aphorisms of Asuri 
that, much later, the philosopher Panchashikha wrote a great 
number of works including 60,000 verses, concerning the 
nature of matter (prakriti), the nature of the self, the faculties 
of perception and action, and supra normal powers. The work 
of Panchashikha is mentioned in the Chinese Tripitaka (the 
Buddhist canon). The Shashti Tantrd, of which fragments 
remain, was probably part of the work of Panchashikha. It 
was Panchashikha’s disciple Uluka, humorously nicknamed 
Kanada (the atom-eater), who was the author of the Vai- 
sheshika Sutra and who taught Ishvara-Krishna. Toward the 
third century of our era, this latter summarized the theory 
of Samkhya in seventy aphorisms called Samkhya-Karikd. 
Commentaries on this text were made by various authors. A 
Chinese translation has given us the commentary of Varsha- 
gana. Vasubandhu, a Buddhist, wrote another commentary, 
called Samkhya-Karikd Bhashyd.

Gaudpada, who taught Shankaracharya, also wrote, in about 
a.d . 700, a commentary on the aphorisms of Ishvara-Krishna.
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based on the commentary of Varshagana. Later, the Arab 
scholar al-Birunl, who lived in India from 1017 to 1030, 
claimed to have translated a text of Samkhya, probably that 
of Gaudpada, into Arabic.

Concepts o f the Samkhya

a c c o r d i n g  to the concepts of the Samkhya, the universe is 
made up of two fundamental elements, consciousness and 
energy, which are complementary and interdependent. Mat
ter is merely organized energy. There is no material element 
that exists without being inhabited by consciousness. No 
element of consciousness exists without an energy-giving sup
port.

Space represents pre-matter, the substratum in which en
ergy can be manifested in the form of vibratory waves and 
magnetic forces which give birth to the elements, to the 
appearance of matter.

Time is born of consciousness, since measurement only 
exists through the perception of duration.

Consciousness is present everywhere from the moment that, 
from an initial point (the bindu or boundary point) an im
mense mass of energy appears, which gives birth to the uni
verse. The formation and development of the visible world is 
related to the principle of Time, which is omnipresent and 
is expressed in the form of rhythms. These determine not 
only the structures of matter but also the cycles of the history 
of the world, and the life and death of stars, galaxies, and 
also life forms, whether they be vegetable or animal species, 
which includes men or beings of a more subtle form, which 
we call spirits or gods. The SSmkhya envisages 84,000 degrees 
of the manifestation of consciousness in matter, starting with 
infinitesimal particles, then atoms, then simple organisms and 
bacteria, and ending at the higher life forms, animals, men, 
spirits, and gods.

This idea, largely misunderstood, has been interpreted by
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Buddhists as a reference to 84,000 reincarnations of the in
dividual soul.

For the Samkhya, the laws that govern the formation of 
atoms, cells, matter, and life are not the result of a stroke of 
luck, but are the implementation of a preexisting plan. The 
universe develops in accordance with a code contained in its 
seed, as a plant develops from its seed. These laws are based 
on archetypes, formulae which are the same whether they 
concern the whole universe or its individual elements or parts.3 
The galaxies, which are the cells of the body of the universe, 
behave like the cells that form the living being, independent 
and yet cooperating with the whole, even when there does 
not appear to us to be any communication between them. 
The laws which govern perception, intelligence, and thought 
cannot be separated from those which rule over the formation 
of matter.

What we perceive as objects is simply made up of galaxies 
of atoms, centers of energy separated by enormous spaces. 
The appearance of objects is merely the result of the limits 
of our perceptions. The living being, seen as a center of 
autonomous perception, is a witness whose whole role it is 
to give a visible reality to the divine dream that is creation. 
This appearance is illusory since it is formed from combi
nations of atoms that are nothing but centers of energy lacking 
substance. An infinitesimal being would see the human body 
as we see the solar systems and galaxies, which are the atoms 
of the Purusha, the complete organism that the universe is.

A coherent universe can only develop in accordance with 
a plan, a system, which comes before it. In the conception of 
the Samkhya, thought precedes matter, the subtle precedes the 
concrete, possibility precedes reality, and the laws which gov
ern the universe precede their manifestations or applications. 
The laws of gravitation precede the birth of the atoms and 
constellations whose formation results from these laws. This 
is true for all aspects of the world. The laws that govern the 
mechanisms of perception, life, thought, and communication,
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including the principle of language, precede the formation of 
the organs that make them possible in the living being. This 
applies to all the physical or sensory functions, individual and 
collective, as well as to the social laws that govern vegetable, 
animal, or human groups. The only true science is the search 
for understanding of these laws, which constitute the per
manent aspect (akshara) of the world. Life, perception, and 
thought are born of the same archetypes as matter, and are 
strictly coordinated and interdependent aspects of the devel
opment of the visible world. The slow development of the 
states of matter, then of life, in infinitely diversified forms, 
as well as that of perception, sensation, and the mechanisms 
of thought, depend on increasingly complex combinations of 
simple energetic forms, whose “signature” we find at all lev
els. We speak of physical laws, heaviness, density, gravita
tion, and compounds of elements, all of which science tries 
to understand, but we sometimes forget that all aspects of 
life, the structure of individual or collective beings, human 
or animal, all also obey these laws.

There is no fundamental difference, with precise limits, 
between what we consider to be inert matter and living cells. 
It is simply a matter of an additional dimension which we 
call life, but which is only apparent under certain conditions 
related to duration and to certain potentials of perception. 
An element of intelligence and perception is present, in a 
form that may be more or less latent, in every atom, every 
cell, every molecule, every astral system, every organism. It 
is this element of intelligence that guides the logic of their 
affinities, behavior, and inclinations, and allows them to play 
a consistent role.

In its conception of the world and its origins, what char
acterizes the cosmology of the Samkhya is that it does not 
separate matter from consciousness and perception. The con
scious principle, which characterizes the planning of the world 
and the potential of perception, necessarily precedes the ap
pearance of the energetic material from which the corre-
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sponding matter and mechanisms of perception and thought 
will be made. The plan precedes the formation of the world 
and is an integral part of it.

Thought and consciousness do not issue from matter as 
the materialist theory of the Lokayata maintains. According 
to the SSmkhya, it is matter which is born of a thought, an 
organic plan. This is implied in the notion of creation and of 
a creative principle. A thought, a consciousness, is at the 
origin of the laws that govern the universe and remains pres
ent everywhere in all aspects of its manifestation.

In the phenomenal world, there is nothing absolutely con
scious or absolutely unconscious. Consciousness and uncon
sciousness are always intermingled. Some things, however, 
appear to be more conscious and some more unconscious than 
others. This is due to the fact that Cit, which is never absent 
in anything, yet manifests itself in various ways and degrees. 
The degree of this manifestation is determined by the nature 
and development of the mind and body in which it is en
shrined. [Woodroffe, The Serpent Power, p. 30]

The principle of perception precedes the formation of what 
is perceived. The principle of the senses precedes the dif
ferentiation of the elements that are perceived. The percep
tion, consciousness, and thought of living beings reflect the 
first aspect of universal being. They are mirrors in which the 
creator contemplates his work. An unperceived universe does 
not exist, any more than a perception without an object does. 
The world only exists to the extent that it is perceived. As
pects of the world perceived by senses other than our own, 
or according to other norms of time or dimension, appear 
completely different, and reflect other facets of the game of 
creation. The entity that thinks the world needs this mirror 
to give a visible reality to his dream. Different kinds of beings 
play this role at different levels. For this reason, multiple 
forms of plants, animals, men, spirits, and gods exist.

If we want to try to understand the structures of the uni
verse, we must first establish the potentials and limits of the
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instrument of understanding, that is, man himself. This is 
why the counterpart of the Samkhya is the method of Yoga, 
which is the study of the inner man, his nature, potentials, 
latent powers, and limitations. This is how the pair Samkhya- 
Yoga is formed to allow the study of the macrocosm and the 
microcosm of the individual being and the universal being, 
in relation to one another. An understanding of the conclu
sions of the Samkhya concerning the nature of man and his 
place in the universe is indispensable to explain how the 
methods of Yoga have contributed to this end.

Nature and Perception

a b s o l u t e  being is the only reality. It is external to existence, 
to the worlds it invents. It is neutral, nonactive, without 
substance, duration, or place, and is beyond the perceptible 
or conceivable. Although indescribable, it is called Parama- 
Shiva (beyond the creative principle); although without di
mension, Para-Brahman (the beyond-infinity); although im
personal, Paramatman (the beyond-self).

It escapes human understanding, is not identifiable. It is 
not part of the Tattva(s), the definable. It is outside what 
has been created. It cannot be represented by any symbol, 
verbal or visual. “Absolute being is beyond Prakriti (nature), 
substance, and creation; is without form, color, name, evo
lution, or effect; does not suffer deterioration; is indestruc
tible and unchanging. All that can be said of it is that it is 
and that the universe rests on it” (Vishnu Pur&na, 1.2, 10—
13).

When within this unknowable being, the “desire to create” 
(sishriksha) is born, like a kind of dream, this represents the 
first form of dynamic tendency, of potential energy. From the 
uncreated comes the “possibility” (avahasha), the conditions 
that will permit the development of creation. This possibility 
is the principle of space (dkasha). Space is not an absolute. 
It is merely the specific condition in which the world we
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know can develop. Space is neither eternal nor limitless. It 
is the receptacle in which the plan or model of the universe 
will be able to develop. This plan is called Universal Man, 
Purusha. “Prakriti, nature, only works because it has as a 
support or basis the pure Intelligence present everywhere in 
the form of the plan represented by Universal Man, Purusha"
(Shashti Tantra, cited by Gaudpada in his commentary of the 
Sdmkhya-Kariha, p. 16). Therefore, the first stage of creation 
is not the appearance of matter or energy, but the appearance, 
or creation, of space.

The principle that will permit the visible universe to evolve 
in the spatial receptable emanates from the “desire to create” 
(sishriksha). Desire is a directed force, the principle of Energy 
(shakti).

Time and everything that will be established in the uni
verse are forms of energy. The various forms of time are 
simply the relative measurement of dynamic tendencies (vritti), 
the vibratory or gravitational movements that constitute mat
ter, the perceptible substance of the universe. It is from the 
sudden explosion of an incredible mass of energy that all the 
elements, including the corresponding forms of perception 
and life, are gradually released. The world is only created 
from forms of energy coordinated in Space-Time. Matter is 
merely appearance. All the energetic relationships that we 
perceive in the forms of matter, electricity, radioactivity, mag
netism, or gravitation constitute the substance of things. The 
principle of Energy (shakti) is called the Nature (Prakriti) of 
the world, or Pradhana, “the basic element.” We could rep
resent the pair Purusha-Prakriti (form and substance) by 
saying that the Universal Man, Purusha, is the plan, the 
model of the world, and Nature, Prakriti, constitutes its 
material, its substance.4

In this way, we will symbolically take as the principle of 
the world, as the original cause, Universal Man, Purusha, 
the symbol of the plan, and Energy (Shakti) or Nature (Prak
riti) as the material of its realization.
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The Three Tendencies o f Prakriti, 
the Nature of Nature

t h r e e  fundamental tendencies are the basis of the energetic 
relationships that form the substance of the world. These 
tendencies can be found in all aspects of the universe. They 
constitute the nature (svabhava) of Nature (Prakriti).5

The first of these tendencies is called Tamas, expansion 
(centrifugal force); it is responsible for the birth and destruc
tion of the worlds, and the life and death of universes like 
those of the atoms or conglomerates that make up galaxies 
and living beings. Tamas is also the principle of unmeasured 
unidirectional time (maha-kala).

The second tendency, called Sattva, is attraction. This is 
the centripetal force that causes particles and stars to be 
attracted to each other rather than repelled. It is this tendency 
which, by allowing condensation, is the principle of the for
mation of stars, the source of light.

From these two conflicting tendencies the current that 
causes both vibratory movement and gravitation is born. It 
forms the magnetic field that links together the particles and 
stars and gives birth to the formation of atomic and stellar 
systems. This third tendency, called Rajas, is the basis of 
the formation of matter but also governs the activities of the 
subtle energies such as perception and thought. Symbolically, 
these three tendencies are personified, cosmogonically speak
ing, by three divine personages: Shiva represents Tamas, 
creative and destructive expansion; Vishnu represents Sattva, 
coagulation or attraction, and Brahma represents Rajas, ac
tivity, movement, gravitation, and orbiting. Therefore, from 
the point of view of matter, Brahma is the initial point of the 
visible world and is called the Creator, even though he is only 
the fifth principle in the order of manifestation.6 Nothing 
exists, nothing can exist in the universe that is not governed 
by these three tendencies, by the three characteristics or 
“qualities” (g«wa[s]) of Nature, or Energy. We will come
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across them everywhere, at all levels, material or subtle, 
intellectual or sensory, spiritual or social, in the animate and 
the inanimate worlds. It is gravitation that gives rise to the 
measurement of relative time and space. In cosmogonic myth, 
the sun is the center of the cosmic cell of the world we live 
in. It is its attraction that keeps the planets in orbit. Sattva- 
Vishnu is therefore identified with the sun, light, illumina
tion, knowledge, and order, everything that allows man to 
make progress in the world, to develop and to improve himself, 
but also everything that links people together: society, con
ventions, virtues, and so forth.

Tamas-Shiva is the opposite force. It is the source, the 
primary impulse, the explosion that gives birth to the world, 
but it is also the force that tends to disintegrate or disperse 
the atomic or cosmic cells into endless obscurity. Shiva there
fore represents darkness, the black hole that precedes and 
engulfs light and the diffuse night where it dissipates. Shiva 
is at the same time the source of life and the power of time, 
of death. He is liberation, detachment, everything that dis
tances us from the organized world, society, conventional 
order, duration, possessions, and acquired virtues. He is the 
god of pleasure, the enemy of all human conventions.

Rajas-Brahma is the power of organization, the force of 
gravitation, the result of conflicting forces. It is the equilib
rium of these forces that controls both atoms and astral sys
tems, all the molecules and cells of matter and the life of all 
individual and collective organisms. This is why Brahma is 
called the modeler, the craftsman of creation. In the human 
being, he represents activity, power, organization, and social 
order.

In living beings Shiva appears in everything masculine, 
and Vishnu in the feminine, while Brahma is neuter.

0
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The Definables (Tattva): The Twenty-jive 
Constituents o f the World

from the different combinations of the three tendencies, the 
“primordial elements” or “distinct and identifiable principles” 
are formed, called Tattva(s) (from tad, that) in the Samkhya, 
to show that they can be designated as “something.” The 
slightly pretentious word quiddity has sometimes been used.

The number of Tattva(s) in the Samkhya is twenty-five, 
but the addition of subdivisions of some of the basic constit
uents results in thirty-six or even sixty-six Tattva(s) being 
envisaged. The universe is made up of these constituents or 
“identifiable ontological elements,” which originate from one 
another in a given order, a given hierarchy, in the same way 
that the geometric diagrams, Yantra(s), which symbolize them 
variously combine lines, curves, proportions, and numbers.

The Plan (Purusha)

purusha . or Universal Man, the plan, the model, is the first 
of the Tattva(s). It (or he) is a sort of complex equation, a 
set of formulae, intentions, and archetypes out of which the 
universe will be formed. Purusha will only achieve its fullness 
when, materialized in energetic substance, it has filled the 
void of space and the universe reaches its limits. It is preex
istent, abstract, but “it is present in all aspects of the non- 
perceptible (avyaktii) or perceptible (vyaktd) universe” (Vishnu 
Purand 1.2.14).

Originally the Hebrew concept of Adam, the first man, 
seems to be derived from the notion of Purusha, the Universal 
Man. In fact Adam, like Purusha, simply means “man” and 
not one man in particular. The vast body of this primordial 
Adam stretched from earth to sky.
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The World-Substance ( Prakriti)

t h e  second of the Tattva(s) is the energetic principle from 
which thought, perception, matter, and life stem. This prin
ciple is called Prakriti, Nature. “It is also given other names: 
the fundamental element (pradhana), boundless Being 
(Brahma), Potentiality (avyaktd), the principle of Multiplicity 
(.bahudhatma), the Power of Illusion (m&ya)” (Gaudpada, Com
mentary on the Samkhya Kdrika, 22).

Nothing exists that is not made from the energetic material 
which Prakriti represents. But the universe is not eternal: 
all that we perceive is, in the final analysis, only composed 
of unstable and immaterial combinations of elements that 
continually transform themselves and will one day cease to 
exist. This is why Prakriti is also called Maya, the Power of 
Illusion. The reason for the existence of Prakriti is to put 
Purusha, the plan, the set of laws that will enable the pri
mordial energy to be manifested in the multiple aspects of 
creation, into a concrete form. The universe therefore orig
inated from two complementary and contrary fundamental 
entities, which are not derived from each other. On the one 
hand is the plan (Purusha) and on the other the material 
(Prakriti). According to Gaudpada: “Purusha, Universal Man, 
the transcendent consciousness (vijnana) (which represents 
the plan of the world), is inactive, immobile, external to the 
visible world. Primordial Nature (Mula Prakriti) does not 
stem from Purusha, it is autonomous.” The formation of the 
revealed world starts with seven principles derived from Prak
riti, which are Mahat, the universal omnipresent intelligence; 
Ahamkara, the principle of individuality; and the five Tan- 
matra(s), the modes of the interaction of matter, the origin 
of the senses and the elements. Materialism attributes the 
conception of the world to Prakriti alone by ignoring the 
ordering principle, the omnipresent universal intelligence, 
Purusha.

©
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Cosmic Intelligence (Mahat)

The set of archetypes (which are to be found in all forms of 
existence) is used and regulated by Cosmic Intelligence, the 
“Great Principle” (Mahat), a manifest form of Purusha, also 
called the object of Knowledge (khyati), the Idea (mati), or the 
Intelligence (buddhi). It manifests itself in living beings in the 
power of knowledge (jnand) or consciousness (prajna). It is also 
given the name Magic Power (asuri). [Gaudpada, Commentary 
on the Sdmkhyd-Kdrika, 22]

Mahat is given the name “magic power” because the universe 
is only an appearance stemming from the Power of Illusion 
(;maya). Like a magician, Maya makes a world appear which 
has no permanent reality. Mahat, Cosmic Intelligence, rep
resents the presence of the plan, of consciousness, in all 
aspects of what has been created, consciousness (cit) is pres
ent in matter at all levels. The unmasking of an aspect of 
Mahat, the intelligent organization of the world, is called 
Revelation.

The Principle of Individuality (Ahamkard)

“f r o m  Mahat comes the notion of identity, individuality, the 
Self (ahamkard), which makes differentiation and multiplicity 
possible” (Gaudpada, Commentary on the Sdmkhya-Kdrika, 
3). All development implies multiplicity, but this can only 
exist if the different entities each have a separate identity. 
For this reason, the first of the principles that stem from 
Mahat, universal Intelligence, is the principle of identity, 
the notion of self (ahamkard).

The interplay of the three tendencies of Nature allows for 
the formation of energetic cells, atoms in which the notion 
of individuality, autonomy, and “self” will blossom.

The awareness of being autonomous is the characteristic
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of atoms, as well as solar systems, or individual beings, men, 
or gods. Every cell in the world, whether infinitesimal or 
gigantic, gathers around a “self.” This self is inhabited by 
consciousness (ci't), which is part of the omnipresent universal 
consciousness (mahat). It is this element of consciousness, 
apparently individualized, which allows the cells to detect 
each other, to communicate, to collaborate and organize 
themselves.

The notion-of-self (aham) is universal and primordial. It is 
found in all forms of matter and life. “Depending on the 
situation, it is called the principle of identity or sense of self 
(ahamkara), the subtle origin of elements (bhutadi), the sense 
of difference (va'ikrita), the radiance (taijas), vanity, or pride 
(iabhimana)” (Gaudpada, Commentary on the Samkhya-Karika, 
22).

Each atom or group of elements is therefore going to see 
itself as an autonomous and independent center. This is the 
self of living beings. It is via this notion of individuality and 
autonomy that the world substance differentiates itself, man
ifests itself in innumerable entities, each having its own per
sonality, which will become atoms, different elementary 
chemical substances, but also conglomerates, whether solar 
systems, galaxies, chemical bodies, or living beings. Each 
conglomeration forms around its notion of identity, of its self. 
An atom of hydrogen forms around its notion of being an atom 
of hydrogen and defends its identity. It possesses a “self’ just 
as does a man, who himself is also only an assemblage of 
various molecules. We all say “I” without really knowing to 
which part of ourselves this “I” corresponds. Yet the self is 
a fiction.7 In living beings, it is seen as a knot temporarily 
formed by the different constituents of the transmigratory or 
subtle body. The self is the nucleus of every object conceived 
of and shaped by the creative thought. Like the nodes of the 
lunar orbit that causes eclipses, the self is a precise but 
abstract and insubstantial place where magnetic lines inter
sect.
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The Modes of Interaction o f Matter (Tanmdtrd)

a l l  the structures of the world are founded on the five modes 
of interaction (tawwatra[s]) between particles {ami) or atoms 
(paramanu). These modes of interaction, of varying intensity, 
are electrical (vidyut-shakti) or magnetic (mohakd) in nature. 
They give birth to the different elements and also to the 
organs that permit their perception. “The five modes of in
teraction stem from the principle of differentiation, that is, 
the principle of individuality (ahamkard)’’ (ibid.).

It is from these modes of interaction, experienced in living 
beings through corresponding five forms of perceptions, that 
the perceptible elements (bhuta) are born.

Space or ether (akasha) is the field of the vibratory principle, 
also called the Word (shabda). The gaseous state (vdyu) is 
governed by the principle of touch (sparshd). The principle of 
smell {gandha) determines the solid state (pnthivi). The prin
ciple of sight (rupa) is the reason for existence of the igneous 
state (tejas) of light. The principle of taste (rasa) determines 
the liquid state (apa). Not only do these modes of interaction 
(tanmatrd[s]) give birth to the perceptible elements, but their 
repercussions on the individual self, the Sattva Ahamkara, is 
the cause of the organs (indriya[s]) of the senses. [Ibid.]

The Principles of the Senses (Mahabhuta)

t h e  Mahabhuta(s) are the different modes of interaction that 
determine the different states of matter called elements 
(;bhuta[s]). They are only truly differentiated with respect to 
the centers of perception within the given limits of relative 
time and space. The differences, obvious to us, among the 
vibratory, igneous, gaseous, liquid, and solid states of matter 
are merely the varying behaviors of the atoms that comprise 
them, and are not transformations of these atoms. It is only
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differences of perception linked to the duration of the time 
span that make conglomerations of atoms appear to be in a 
vibratory, gaseous, liquid, igneous, or solid state.8

The atoms of matter are therefore organized according to 
variable degrees of concentration corresponding to the dif
ferent forms of relationships, modes of interaction, or com
munication. The elements appear on the physical plane 
according to an organized hierarchy. First the substratum 
appears, which permits the manifestation of vibratory (span- 
dana) or magnetic (dkarshana) forms, and which is called ether 
and has space as one of its properties. Everything that we 
perceive can, in the final analysis, be reduced to a vibration 
of ether, but in order to gain an intelligible idea of it, we 
liken it to the invisible vibration of air which we call sound. 
It is from “primordial sound” (nada), the inaudible vibration 
(andhata nada), that the other visible states of matter origi
nate, although they too are only formed from different or
ganizations of energetic elements and are not different in 
nature. It is from this aspect of the nature of the world that 
the symbolic image of creation by the Word is born.

From the vibratory or magnetic state the atoms of the var
ious elements are formed, which first appear in a diffuse, 
extensible form, a gaseous form that fills the universe, the 
simplest image of which, for us, is air. Molecules in a gaseous 
state communicate by contact, by a magnetic sensation of 
proximity, which, for us, corresponds to the sense of touch 
and keeps them at an equal distance from each other. Without 
this ability to communicate, they could not organize them
selves. Touch is therefore the form of perception, the sense, 
related to the gaseous state. It is in this state that the gaseous 
clouds give birth to the stars.

With the concentrations of atoms caused by gravitation, 
visibility and heat, the igneous state, appear. It is then that 
the suns and the constellations are formed. Light waves are 
only characterized as such with respect to our organ of vision. 
Essentially, they are no different from other waves (which 
we today call infrared, radio, gamma rays, etc.), not normally
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perceived by man but perceived by other species. It is through 
light and similar waves that constellations communicate with 
each other, just as living beings detect each other by sight.

The liquid state depends on temperature, therefore on the 
igneous state. It is at the level of the melting or liquid state 
that the principle of life appears. It is especially perceived by 
man in the element water, which plays a fundamental role 
in the structures of living beings. It is associated with the 
sense of taste and the phenomenon of assimilation. Life orig
inates from water. The characteristics of life are the con
sumption of energy and its transformation, which is expressed 
in man by the functions of feeding and reproduction, from 
which comes the importance of the sense of taste. Nonliving 
cells gather and combine. Living cells devour one another 
and reproduce themselves. It is in this sense that the sun is 
a living being, like all the stars, in a liquid state of con
sumption, production, and dispersion of energy.

Finally, the solid state appears, called earth, perceived by 
all the senses, to which the sense of smell is added. The 
sense of smell is related to the phenomenon of attraction and 
repulsion. The earth is seen as a womb, the starting point 
from which will develop all the forms of life in the world of 
which we are a part. It is called the mother. But it is also 
the prelude to death, for when all elements are reduced to 
the solid state, the universe becomes a desert without light 
or life.

The Powers of Perception and Action ( Indriya)

f r o m  the  point of view  o f  the h um an  being,

the universe appears to be formed from only sixteen Tattva(s), 
sixteen indentifiable aspects stemming from the principle of 
individuality. These are the five modes of interaction (tan- 
matra[s]), the five forms of perception, and the five forms of 
action that correspond to them. To these fifteen constituents
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is added a sixteenth, which coordinates them, the mental 
(■manas, seat of consciousness and thought). [Ibid. ]

All living species possess senses and organs of perception 
and action that are developed to different degrees. Their 
relative predominance varies according to the species. As far 
as man is concerned, both types of senses are five in number. 
The number five is an essential characteristic of the struc
tures that constitute the state of life. This is why man pos
sesses five organs of perception of matter, which therefore 
appears to him to be formed from five elements which he 
perceives and which, from a certain point of view, he creates. 
(The importance of the factor five is not unexpected, since 
the living being is born from the association of a ternary 
masculine principle and a binary feminine principle.)

Particular species, subtle or living, can have another vision 
of the world, possess other organs that refer to a more or less 
extensive perception of the vibratory spectrum. In fact, all 
the senses are potentially present from the beginnings of 
existence, but are developed to a lesser or greater degree. In 
man, the five organs of perception and the five organs of action 
are as follows: for sound, the organ of speech (the vibratory 
element of ether) whose receptor is the ear and whose organ 
of action is the mouth; for touch (corresponding to air), the 
receptive organ is the skin, and the organ of action is the 
hand; for sight (the igneous element), related to directional 
movement, the receptive organ is the eye, the organ of action 
is the foot; for taste (related to the aqueous element and to 
the phenomenon of assimilation and reproduction), the re
ceptive organ is the tongue and the organ of action is the 
genitals; for the sense of smell (related to the solid element 
and to the phenomenon of repulsion), the receptive organ is 
the nose and the organ of action is the anus.

In man, the sense organs work in association with the treble 
internal organ (the mental-intellect-ego). Perception can be
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instantaneous or gradual. The same applies to the perception 
of the invisible (distant, past, or future). The impulses of the 
senses (vritti) only function with a view to the realization of 
man’s reason for existence (Purushartha) (such as being a 
witness, etc.). They are an expression of the universal plan 
(Purusha) but are not directly controlled by it. [Samkhya- 
Karika, 30-31]

The Living Being

a ll  beings issuing from Prakriti, Primordial Nature, display 
comparable characteristics and are organized on the basis of 
a definite number of archetypes, fundamental mathematical 
graphs (mndra[s]), or geometric patterns (yantra[s]), according 
to which all the structures of the universe are formed. How
ever, all beings are not necessarily in similar conditions of 
materiality, or relative time or space. “The gods, spirits, men, 
and animals were originally born of the same formulae, of 
which they are different applications” (Commentary on the 
Samkhya-Kdrikd, 40). “The thirteen constituents which are 
the basis of the development of all beings are the same” 
(Commentary on the Samkhyd-Karika, 44-45)— whether we 
are speaking of a cell, a bacterium, or a complex being, a 
plant, animal, or man.

Animals perceive the elements, the stars, the harmony and 
beauty of the natural world, and possibly sense the presence 
of subtle forces that govern it. Animals anticipate earth
quakes, the approach of death, and disasters. Man, like an
imals, perceives a particular aspect of the external world and 
has an intuition of the existence of the subtle world. Genet
ically, he inherits the senses, faculties, and modes of indi
vidual and social conduct necessary for his survival and his 
continuation as a species. But this set of abilities and knowl
edge is limited to the external aspect of things.

The role of living beings in creation is one of witnesses. 
It is their perceptions that give a visible reality to the divine
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dream. They form the audience for the divine play (lila) of 
creation.

The principle of consciousness, of perception, is therefore 
the center around which living beings are constituted. How
ever, the potentials of perception and knowledge operate within 
narrow limits corresponding, in each case, to a specific vision 
of the world. For this reason, the senses are instruments of 
perception, but also barriers that restrict its range. Beings 
living in conditions of different duration and dimension inev
itably have different images of the world, which allow them 
to testify to another of the many facets of the divine game. 
Man’s role as witness is more extensive than that of other 
living beings. It is man who possesses the potential to per
ceive, to try to figure out, the inner nature, the plan, of 
creation. He is an intermediary being between an animal and 
a god.

N O T E S

1. N u m b er now appears to  be th e  only en tity  in  physics th a t is sufficiently 
stab le to  really  be taken  seriously by science. B ernard  d 'E spagnat, La 
Recherche du riel, p. 12.

2. T h e  re la tionsh ip  betw een  th e  num erical factors o f frequencies in  m us
ical in tervals and  th e  psychophysiological effect o f m usic is a funda
m en tal e lem en t o f th e  theory o f th e  raga(s), o r m usical modes. I t  is on 
th is  basis th a t  I have a ttem pted  to  estab lish  a general theory  o f aesthetics 
and of th e  expression of m usic in  my Simantique musicale.

3. T h e  conception  of th e  ea rth  as a w hole system , an organism  in  itself, 
has only recen tly  appeared  in  th e  field o f scientific research  . . . (Jon
a th an  Schell). For th e  m athem atic ian  F reem an D yson o f P rinceton, 
"Som ew here th e  un iverse knew  th a t m an was going to  come. I t was 
program m ed to lead to  a com plex and in te lligen t m olecular being” (Dis
turbing the Universe).

4. In  te rm s o f m odern in d u stry , we could call these tw o aspects software 
and hardw are . W e can  sell th e  p lans o f a m achine to ja p a n , th is is the 
softw are, w hile  th e  m achine itse lf  is th e  hardw are . As fa r as th e  universe 
is concerned , w e can  e ith e r consider th e  softw are as a po in t of departu re , 
th e  plan  prior to  m a tte r , to  th e  reality  o f th e  object, o r the  realization 
o f th e  plan  in  th e  substance of w hich  th e  world is made.
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5. In  C h in ese  transla tions o f th e  tex ts  o f  th e  Sam khya, Svabhava and 
P rak riti a re  rep resen ted  by th e  sam e ch arac te r. W e also find th is  am 
biguity in  W este rn  vocabulary.

6. W e find a sim ple illu stra tion  o f th e  th ree  princip les in  a ca r battery: 
th e  positive term inal (T am as) an d  th e  negative te rm in al (Sattva) c rea te  
th e  m agnetic o r energetic  field (R ajas), w h ich  provides pow er for th e  
headlights and m akes th e  s ta rte r-m oto r work.

7. T h e  hum an  body is made up  o f an im m ense n u m b er o f cells, each 
having an in dependen t self. E ach cell, each organ o f th e  body, has its 
ow n iden tity , w h ich  m eans th a t a tran sp lan ted  organ can  be in teg ra ted  
in to  an o th er collective self, a d iffe ren t individuality .

8. O ne o f th e  problem s w ith  th e  re tu rn  of spacecraft is th a t th e  gaseous 
a tm osphere o f E a rth , w hen  p en e tra ted  a t a ce rta in  speed, behaves like 
a liquid  o r even a solid.
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The Exploration of Mans 
Inner Universe

The Being o f Flesh and the Being of Knowledge

MAN HAS A DOUBLE NATURE, A DOUBLE ROLE IN CRE-
ation; he is at once actor and spectator. Like other animals, 
he is the representative of a species whose harmony and 
beauty make up part of the spectacle, the theatrical diversion 
{ l i la )  of the creator. He transmits and develops the charac
teristics of his species through the genetic formulae contained 
in what the Samkhya calls his Sexual Body (L in g a -S h a r ird ) 
or Transmigrant (or Transmittable) Body. On the other hand, 
he is inhabited by a consciousness and is the bearer of a 
heritage of knowledge that enables him to play his role of 
witness at the different stages of his evolution, to become 
aware of the various aspects of the world spectacle, and to 
discover little by little their secret nature. He thus accu
mulates a knowledge that he formulates and transmits from 
individual to individual by means of the symbols of language, 
thereby giving an overall role to his species.

Himself impermanent, man transmits his physical and mental 
characteristics through the genetic chain and, in parallel with 
this, the basis of his understanding of the cosmic world and 
its laws through the initiatic chain. There is an evolution on
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the one hand of his physical being and on the other of his 
cultural being.

The evolution of the physical being, the growth of the 
human species, like the progress of knowledge, does not occur 
in a single day. The development of the human animal takes 
place in the course of a long evolution, which follows a route 
parallel to the progress of knowledge.

There exists a concordance between the physical being and 
the intellectual and moral being. To be able to receive and 
transmit the heritage of knowledge, the individual must be 
qualified (adhikari), that is, possessed of a physical harmony, 
and the moral virtues and capacities that form part of his 
genetic heritage, his transmittable Sexual Body. This is why 
man’s destiny is determined by two factors, his membership 
in a physical line, which makes a good receptacle (pdtrd) of 
him, and an initiatic line, which makes use of this receptacle.

Within man's destiny, it is the progress and transmission 
of knowledge that predominate and determine his destiny.

The Sexual Body (Lingd-Sharira) 
or Transmittable Body

the  permanent transmittable element, the code that defines 
the possibilities of development of each individual, each link, 
is contained in the seed that transmits it. It is part of the 
plan, considered as a male principle, realized in the female 
matrix. Similarly, the universe is considered as issuing from 
the Linga, the divine phallus fecundating Prakriti, the world 
substance. This is why the Samkhya calls the living being’s 
set of transmittable characteristics the Sexual Body.

The principle of life is symbolized by a column encircled 
by a serpent. The column, or phallus, is the image of Purusha 
(the male principle), that is, the plan or program; whereas 
the spiral, or serpent, represents Prakriti, substance, the 
feminine principle.

The moral, intellectual, and spiritual characteristics of the
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human being are profoundly linked to his physical being and 
cannot be separated from it.

The Linga-Sharira, the Sexual Body (as the plan or model of 
a species) preexists the physical development of its carrier. It 
emigrates and evolves. But it can only function when it be
comes incarnate, although it remains independent of the body.
It is characterized by a Dharma, a goal to be accomplished, 
which continues when it leaves one body to take on another. 
[Satnkhya Kdrikd, 40]

The Linga-Sharira cannot subsist without a material support, 
without a physical body which lodges it, without a series of 
impermanent carriers, just as a picture cannot exist without 
a support, a shadow without a pillar. [Ibid., 41]

The Sexual Body is formed essentially of innate elements, but 
can, to a certain degree, acquire new ones. (This is why 
species can evolve. The development of the innate elements 
is achieved by the age of sixteen in the male. After this, one 
can only add acquired elements to them.) The capacities, 
tendencies, and intelligence of the living being are thus innate 
but can be modified by knowledge and virtue (dharma), that 
is, by the conformity or nonconformity to the role given to the 
species. Furthermore, the habitat of the sexual body, the phys
ical and mental substance of the living being which develops 
starting from the food it receives as an embryo, is perishable. 
[Ibid., 39, 43]

The individual depends for his development upon the ter
rain which nourishes the seed, which materializes the plan, 
that is to say, upon the maternal breast, then upon the fruits 
of the earth. The earth continues the role of the mother. The 
earth is identified with the female principle. It is the nour
ishing mother of living beings.

It is fundamental Nature, Pradhana, present in the feminine 
aspect of all things, which determines the manner in which
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the data of the genetic code, the Linga-Sharira, unfold, more 
or less favorably, in the physical body. [Gaudpada, Commen
tary on the Samkhya Kdrika, 40]

To accomplish the goal which is assigned to it in the creation 
. . .  the Sexual or Transmigrant Body, incarnated by the power 
of Nature (Pradhana), behaves like an actor who plays one 
role after another. [ Samkhya-Karika, 42]

The Nature of the Transmigrant Body

The Transmigrant Body is formed of thirteen components: the 
mental (manas), which discusses and invents; the intelligence 
(ibuddhi), which enregisters, chooses, and decides; and the 
notion of the “I" (ahamkard), to which are added the five modes 
of perception manifested in the five senses and the five prin
ciples of the elements or states of matter. [Gaudpada, Com
mentary on the Samkhya-Kdrika, 39]

This group of faculties forms “the internal organ” (antah- 
karana). “Discussion (sanchaya), decision (nishchayd), memory 
(smarana) and pride igarva) or the sense of the “I”, are the 
activities of the internal organ” (ibid., 40).

Intelligence, the organ which registers, selects, and retains 
the data of perception, is called Buddhi. Memory is a part of 
Buddhi.

The Mental (manas) is the organ that discusses, combines, 
and utilizes the data accumulated by Buddhi. It is the organ 
of thought, cogitation, and the formation of ideas.

Buddhi and Manas are physical organs. They form part of 
the body, and their structures are transmittable through the 
genetic code, although their contents, memory in particular, 
are, with rare exceptions, destroyed with the death of the 
physical body.

Consciousness (cit) also makes up part of the internal or
gan, but the Samkhya considers that consciousness, the prin
ciple of all perception, remains an integral part of Mahat,
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the omnipresent universal consciousness found in every atom, 
every cellular organization, every astral system, every living 
organism. Although present in the Transmigrant Body, it is 
not a part of it. It can be compared to the space enclosed in 
an urn, which is never really distinct from the space which 
surrounds it and into which it dissolves when the urn is 
broken.1

Normally, we have no control over the functioning of the 
different organs of the enormous machine that constitutes 
our body. We can at the very most remedy the poor func
tioning of some of its wheels, oil a joint or two, aid the healing 
function of an injured organ, and practice physical and mental 
exercises to prevent the machinery from becoming rusty. The 
organized cells that form our body, acting in a totally inde
pendent manner, each play their role with a remarkable in
telligence and autonomy over which we have no power and 
of which we have no consciousness. In fact, our conscious
ness, as an entire being, only concerns our social role.

Our internal organ can be compared to the driver of an 
automobile who is completely outside of the functioning of 
the motor’s organ, constructed according to a preestablished 
plan, but which he must treat with care, nourish with fuel, 
and drive in the traffic among the dangers of terrestrial life. 
This “I” drives several cars, just as the Linga-Sharira guides 
one body after another and perfects the art of driving in the 
course of its transmigrations. The used cars are sent to the 
demolition site to become parts for other machines. The driver 
in due course also dies. This marks the end of a line, a species. 
The elements that compose the Linga-Sharira then return to 
the general store, since, for the Samkhya, the “I” is but a 
temporary knot that forms between the various materials which 
constitute the internal organ. It dissolves at the time of death. 
Nevertheless, certain acquired elements have been able, ac
cidentally, to impress the genetic memory and can be trans
mitted with it. This gives rise to the experience of d e ja  vu, 

impressions of previous lives, and the like.
For the person who has no descendents, who breaks the
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lineage of his ancestors, the “I” disappears at death, although 
it may sometimes attach itself for a time to certain subtle 
elements, producing phantoms.

At the end of a lineage, when the genetic plan is not transmitted, 
each subtle element returns to the general stock: the intellect to 
the universal intellect, the consciousness to the universal con
sciousness to be reused, just as the matter of the body returns to 
be used again in other bodies.

It is in regard to the nature of what eventually survives 
and the duration and density of the group of faculties which 
constitute the human person that, in India as elsewhere, the 
profound divergences between religions and theological and 
philosophical systems appear.

N O T E

1. T h e  triad  of th e  Sam khya— consciousness, in te rn a l o rgan , physical 
body— corresponds to th e  gnostic triad  spiritus-anima-corpus, w h ich  th e  
C ouncil o f C onstan tinople  (869) reduced  to  th e  C ath o lic  dualism  of 
soul and  body.
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The Being of Knowledge

Universal Law (Sanatana Dharmd) 
and the Heritage of Knowledge

CERTAIN FORMS OF KNOWLEDGE, ALONG WITH THE SE- 
cret of the rites and practices that connect man to the dif
ferent levels of the natural and supranatural world, make up 
part of his role in creation. This role varies for the different 
ages of each of the species, thus presenting different mirrors 
in which universal consciousness contemplates its work. In 
order for humanity as a whole to play its role, an intellectual 
heritage must be transmitted in parallel with the genetic 
heritage, even if its transmission can only be made through 
a few individuals under a veiled and secret form in what is 
called the occult tradition. However threatened this knowl
edge, together with the principle of language which is its 
vehicle, may be, it can never completely disappear.

The name Sanatana Dharma, the “Eternal Law” or “Per
petual Tradition,” is given to the group of fundamental no
tions that permit the Being of Knowledge to play, from its 
inception to its end, its role. Shaivism attributes the teaching 
of these basic elements of knowledge to the Rishi(s), the Seers 
of the first ages.
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According to the teachings of Shaivism, one can decline to 
postulate the hypothesis of a god, either personal or imper
sonal, unique or multiple, but one can never believe that the 
universe is the result of chance, that it is not subject in all 
its aspects to certain laws. It is in reference to this notion of 
a law which goes back to the origin of things, and in fact 
precedes it, that one speaks of the “primordial tradition.” 
The expression “primordial tradition,” however, has the dis
advantage of placing the accent on the transmission of a cer
tain knowledge rather than on its contents.1

The Hebraic notion of Torah (Law) seems originally to 
come from the notion of Dharma (the universal law that 
governs matter and life) but has degenerated so that it no 
longer applies to anything but a more or less arbitrary human 
“rule of conduct. ” The potentiality and the limits of all knowl
edge, of all science, of all knowledge accessible to man at the 
various stages of his development is included in the plan of 
the species. The mechanisms of thought, its relations with 
perception, are, like the development of the physical body, 
determined by the Chakra(s), the geometric patterns or models 
which are found in the vital centers and which nothing can 
modify. These patterns serve to differentiate the physical and 
mental capacities of individuals and determine their role in 
the various stages of their evolution as well as their access 
to knowlege.

Each species, each lineage, is realized, and progresses, 
through the chain of physical paternity, according to the 
information of the Linga-Sharira, the genetic code. The de
velopment of the Knowledge Body is made in a parallel way, 
that of the spiritual paternity, through the accumulation and 
transmission of knowledge. This is the initiatic way, which 
leads to the discovery of the subtle nature of the world and 
which enables man to realize his spiritual destiny. AH evo
lution, whether it concerns the intellectual or the genetic 
heritage, is subject to cycles that give the rhythm of their 
progress and decline. At certain epochs we can observe a 
remarkable development of knowledge followed by periods of
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obscurity during which true knowledge is only transmitted 
in a secret form by initiates who once again unveil it in 
favorable periods, giving birth to periods of creativity, to the 
liberation of mankind, to the great periods of art, love, beauty, 
the harmony of beings and things again taking a predominant 
place.

The Seers (Rishi )

c e r t a i n  aspects of the nature of the physical or metaphysical 
world are revealed to men at determined moments in the 
maturation of the human species. These “revelations” are the 
work of the Seers, the Rishi(s), who are the intermediaries, 
the mediums gifted with the perception of the higher levels 
of creation. Some of them are subtle beings; others are in
carnate beings. Vision and speech are of a transcendent order 
while the body remains destructible. Shaivism does not, like 
Vaishnavism, envision physical incarnations of the divinity, 
but only mental incarnations of a prophetic nature in the 
persons of the Seers. At the beginning of each cycle of hu
manity, the god Skanda inspires in the Seers the knowledge 
necessary for the reestablishment of a tradition of knowledge 
that enables the new mankind to play its role.

Seers can reappear during the course of the cycles to ensure 
the maintenance of the tradition and the discovery by man, 
at the opportune moment, of the secrets of the nature of the 
world.

Great discoveries are always inspired, programmed. This 
is why they generally take place simultaneously in several 
regions of the world. For, in the Seers, it is perception that 
is inspired. Its formulation can be inadequate. In any case, 
the relationship of the vision to the words that express it is 
only valid for a particular moment.

©
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The Sacred Books

as  we have seen, writing is an urban phenomenon, charac
teristic of the Kali Yuga. To freeze the teachings of "prophets” 
in books regarded as sacred is to paralyze the spirit of research; it 
fixes so-called established truths and tends to create blind faith 
instead of the search for knowledge. The nature of knowledge 
is to evolve. Like other aspects of the human being, it knows 
periods of progress and decline. The teaching of the Rishi(s) 
is a living thing that enables the species to realize its role at 
various stages of its evolution. It can only be transmitted by 
initiation through qualified individuals. The fixation in Writ
ings of the visions and perceptions of Seers, which represent 
the forms of knowledge necessary at a certain moment of the 
evolution of the species, whether it be a matter of cosmolog
ical, scientific, religious, or moral ideas, presents grave risks. 
The sacred book valid for all time and all people is a fiction.

The new Samkhya sometimes replaces the word Agama 
(tradition) by the word Veda (from the root vid, knowledge) 
to represent permanent information (akshara), the plan that 
is at the basis of all aspects of creation, the object of all 
research, all science, all metaphysics, all true knowledge. 
Taken in this sense, the word Veda has nothing to do with 
the religious texts known by this name. The notion of Veda 
represents the belief in a universal law, the object of knowl
edge. This implies the acceptance of the idea that there exists 
a divine order of the world of which it is possible to have a 
fragmentary glimpse, an “approach” (upanishad), even though 
this order remains on the whole unknowable. No one can 
pretend to possess the “truth” in any domain. A dogmatic 
teaching can be neither scientifically nor philosophically nor 
morally justifiable.

The advent of writing has allowed for the substitution of 
conceptions of religious or social reformers, in the guise of 
inspired prophets, for the teachings of the Seers. This has 
given birth to the religions of the book that characterize the 
Kali Yuga.
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The superstition of the written word is an obstacle to the 
development of knowledge in the domain of scientific or re
ligious information. The religions of the book have been one 
of the most effective instruments of man’s decadence during 
the course of the Kali Yuga and have been used by urban 
oligarchies, both religious and secular, as instruments of dom
ination.

To take texts, whether called Veda, Bible, or Koran, as an 
expression of reality or of divine will is puerile and dangerous. 
This is part of the antireligion which lowers the concept of 
the divine to the human scale.

NOTE

1. I discussed this question with Rend Gudnon in the course of translating 
certain sections of his works into Hindi. He fully recognized this dif
ficulty. Cf. Alain Danidlou, Rene Guenon et la tradition kindoue, Dossier 
H, 1984.

[88]



6

Yoga

Yoga: Study o f the Microcosm

IN PARALLEL WITH THE SAMKHYA, WHICH SEEKS TO
understand the laws governing the universe, the secrets of 
Universal Man, Yoga attempts to explore the human being, 
the microcosm, and to discover, within this particular uni
verse which forms each living being, the applications of these 
same laws.

Man cannot understand the world without understanding him
self, and he can only know himself in relation to universal struc
tures, to his role, to his raison d'itre, to his place in the play of 
creation. For this reason, Samkhya and Yoga are interdepen
dent and interconnected. Yoga represents the experimental 
method that will, first, help to establish and, second, confirm 
or invalidate the theories of the Samkhya. For, in the measure 
that it allows us to go beyond the limits of the senses, Yoga 
gives us an increased perception of the structures of the 
universe. The techniques of Yoga are a heritage of pre-Aryan 
Shaivism. Its teaching is attributed to the god Shiva, the Great 
Yogi. Representations of Shiva-Pashupati, the Lord of Ani
mals, in yogic posture, have been found at Mohenjo-Daro 
and the other cities of the Indus Valley. “The techniques of
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Yoga, which are an essential element of the ancient Shaivism, 
were totally unknown in Vedic literature” (M. R. Sakhare, 
History and Philosophy of Lingyat Religion, p. 175). They grad
ually penetrated into the Aryan world, just as today they have 
penetrated into the Western world.

Method

y o g A is a method of introspection that permits the exploration 
of the subtle centers, dwelling places of those inner faculties 
which receive, enregister, and analyze the perceptions of the 
senses, but which are not limited by the barriers of the senses. 
The part of the human being that can be called physical 
includes, besides the body, certain faculties such as thought 
and memory which are of a material nature and which func
tion within the relative and oriented temporal scale of a given 
time span. By contrast, the higher human faculties, such as 
intelligence and conscience, together with the information 
that constitutes the codes governing the evolution of the spe
cies and forms part of the plan coming forth from Purusha, 
are not limited by space and time. They are as though im
prisoned in the body.

The physical sense organs are the openings, the doors through 
which the Internal Organ perceives exterior objects (but which, 
at the same time, by confining them, limit the possibilities of 
perception). Consciousness and the other inner faculties are 
like spectators gazing through these doors. [ Sdmkhya-Karika, 
35]

With the aid of yogic methods we can reach, then control, 
the faculties that constitute our Transmittable Body or Sexual 
Body—this permanent aspect of ourselves, whose nature and 
functioning are not tied to the duration of our life, and are 
not limited by the barriers of relative space and time. Starting 
from there, we can develop powers called Siddhi(s) (accom-
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plishments), which enable us to “see” beyond our limits what 
the barriers of the senses normally mask. Being born of Prak- 
riti, “the physical organs [exist only within time and] function 
only in the present. The subtle organs (the principles of 
consciousness and of perception) are not limited by time and 
can equally perceive past, present, and future” (ibid., 33). 
They can also perceive, beyond dimension, the infinitely small 
or the infinitely large. Only the limits of our senses and the 
rhythms that determine for us the dimension of relative space 
and time prevent us from contemplating the interiors of atoms 
or the exteriors of celestial spheres, from seeing objects far 
away from us in space and time, or from entering into contact 
with the subtle forces of nature.

Freed from the barriers of the senses and the limitations 
of space and time, our Internal Organ can have a prodigiously 
amplified perception of reality, of the macroscopic and mi
croscopic structures of the world, see the invisible, hear the 
inaudible, perceive what dimension or distance hides from 
us, transport us into the past and the future.

The methods of Yoga will also enable us to become aware 
of what is inconscient in us, and to reach the mechanisms 
that constitute our faculties, and not only their applied forms; 
to perceive matter’s own modes of communication (the tan- 
matra[s]), and not only their limited aspects, which give birth 
to the Bhuta(s), the elements perceived by our senses. Through 
the methods of Yoga, we can go beyond the normal possibilities 
of the living being, emerge from his limitations, and thus 
obtain the powers of knowledge and joy that belong in prin
ciple to levels of being above the human state.

The methods of Yoga have permitted the development of 
knowledge concerning the structures of the world and the 
nature of the living being which seem otherwise inexplicable 
in a world destitute of modern means of investigation.

The word Yoga means “link.” The English word yoke or 
the French joug have the same root. The word religion is most 
probably its translation. All the relations that the individual 
being has with the different levels of existence, with the
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forces that govern the world, with the spirits and the gods, 
are included in the investigations of Yoga. Yogic techniques 
enable man to develop himself and to explore his latent pos
sibilities and to obtain thereby a less confused picture of the 
extrasensible, extratemporal, extraspatial world. By cultivat
ing his possibilities of extrasensory perception, man can go 
beyond the limits of time, space, and materiality. He then 
comes into contact with other forms of beings and can explain, 
rationalize, and instigate these contacts. It is through lack of 
rational data and experience that we meet in most religions 
such absurd theories concerning the nature of spirits, angels, 
divinities, demons, phantoms, or even of God himself.

The Structure of Living Beings

th e  living being is formed of galaxies of cells that are all 
bearers of a message, of a function that is assigned to them. 
A living body is analogous to an ordered society in which each 
individual fulfills a distinct function independently but in 
coordination with the others. These activities are grouped, 
according to the Samkhya, around the five vital functions 
called prana(s) (breaths): “The organs of the body are con
stituted in view of the functioning of these five activities” 
(Samkhya-Kdrika, 29). The first stage of Yoga consists in per
ceiving and controlling these functions.

The Five Vital Energies (Prana)

t h e  first and most characteristic of the vital functions is a 
power of combustion, of animation. Life only exists by de
vouring, by consuming matter and life, and transforming it 
into energy. This function is fulfilled in man by respiration 
(prana) but also by digestion (prana in another sense). This 
power of combustion is in relation with the element Fire.

The second function is the power of rejection, or elimi-
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nation (apana), the expulsion of wastes, particularly evident 
for us in the fecal functions, but which also takes place in 
each cell. This function is related to the element Earth and 
to the sense of smell.

The third function is distribution (samanti), that is, assim
ilation or nutrition, which impartially distributes the energy 
produced by food to all the organs. This function is related 
to the element Water, the sense of taste, and the circulation 
of the blood.

The fourth function is reaction, the vigor (udana) or force 
that enables each organ to act by itself, to possess an inde
pendent activity. This function is related to the element of 
movement, Air, and to the sense of touch.

Finally, Vyana (present everywhere) is the activity of ver
ification, planning, attribution, and specialization, which dis
tributes and separates the functions of the different organs, 
causing the body to function as a society whose different cells 
have distinct attributes, even though they are basically sim
ilar. Vyana is related to the element Ether, the sense of 
hearing and speech.

These five activities are to be found in every organism, 
whether individual or collective. We find them again at the 
basis of every social organization: alimentation, elimination, 
distribution, force, and specialization, or, in other words, 
attribution of functions.

Vyana, planning, is the last of the vital functions to dis
appear at the time of death. It is what enables certain spe
cialized processes, like the growth of nails or hair, to continue. 
The first sense to disappear at the moment of death is sight, 
then the sense of smell vanishes, then taste, then touch. 
Hearing is the last sense to disappear. People who are ap
parently dead can hear. Vyana, the central activity, subsists 
long after apparent death. This explains the possibility of the 
reutilization or transfer of organs, as well as the resurrection 
of a corpse by a transfer of psychic energy. Illnesses of the 
body, like the disorders of a society, come from the fact that 
certain cells quit their role and infringe on that of another
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group. Normally, the vital energies function independently 
of the will, of the “I.” But the methods of Yoga can enable 
them to be controlled.

Man, as a finished object, as the end product of an evo
lutionary sequence, thus possesses external organs adapted 
to each function. But this does not prevent each of his com
ponents, each cell, each organ, from possessing, in a more 
or less effective manner, the same possibilities of absorbtion, 
rejection, communication, action, and so on.

Magic Powers (Siddhi)

th e  exploration and control of his inner universe, by making 
use of the faculties that are not limited by the barriers of the 
senses and by mastering physical functions, vital rhythms, 
and mental mechanisms, enables the adept of Yoga to develop 
powers that are normally latent in man. These powers are 
called Siddhi(s), accomplishments or “godly powers” (aish- 
varya).

These are the powers of Yoga that have made possible the 
observations on which the cosmological theories of the Samkhya 
are based. The Siddha(s), or persons who know how to de
velop the Siddhi(s), have been able to “see” the functioning 
of atoms, or view the exterior of galaxies, better than the 
most sophisticated observational equipment allows.

It is not necessary to cross the oceans with a chronometer 
to know the time differences between India and the Mayan 
cities as the geographer Aryabhata precisely shows us; it is 
sufficient to be in the two places at the same time, somewhat 
as the radio allows us to do today.

The possibilities of Yoga and the texts that describe it 
cannot be understood without taking into account the fact 
that the exploration of the secrets of the world and the de
velopment of supranatural powers that permit this exploration 
are its first objective.
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The Yogi who has perfected the Siddhi(s) thus acquires powers 
“which belong to the gods” (aishvarya) and which are essen
tially the power of vision (drikshakti) or power of knowledge 
(jnand-shakti), that is to say, omniscience, as well as the powers 
of action (hriya-shakti), which are nine in number:

Anima (atomization), enabling the perception of the infi
nitely small, the structures of atoms
Mahima (immensity), enabling one to see the exterior, the 
structures of the galaxies
GarimS (gravity), permitting one to assume an enormous 
weight
Laghima (lightness), permitting levitation
Pr&pti (obtainment), permitting one to obtain an object 
wherever it might be
Prakamya (at will), enabling one to transport oneself to any 
location
Ishitva (dominion), the power of control over the natural 
world, enabling one to arrest wind, provoke rain or storms, 
etc.
Vashitva (holding in one’s power), permitting one to have 
power over any being; hypnotism is an elementary form 
of it
Yatrakamavasayitva (transformation at will), allowing the 
adept to take on any form, that of a god, a giant, a blade of 
grass [Commentary on the Samkhyd-Kdrika, 23]

The Yogi can enter into other bodies and bring corpses 
back to life by taking possession of the Vyana, the vital activity 
which regulates the vital functions and subsists for a certain 
time after apparent death.

Among the additional powers acquired by the Siddha 
(adept) are those of incantation and enchantment. “The Yogi 
acquires the power of destroying or injuring his enemies through
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the aid of imitative magic, as, for example, by making images 
of an enemy and practicing magical rites and enchantments 
on them” (L. Chakravarty, Indian Historical Quarterly 6:114). 
The Yogi can, with a single glance, reduce all those who 
oppose him to ashes. He also acquires the power of acting 
with the speed of thought (manojavitva) and the power of 
acting without physical organs (vikarana-dharmitva). Among 
the attributes of divine beings obtained by means of the Sid- 
dhi(s) are also the absence of fear, the absence of aging, and 
the absence of death.

The Yogi enjoys during his terrestrial existence all the 
voluptuous delights that others promise after death in a hy
pothetical paradise.

The Yogi does not pass his time in some vague meditation. 
He is constantly occupied by an intensive work which is the 
exploration, in ever-increasing depth, of this image of the 
Universal Being that is his own body. He explores all the 
nooks and crannies in which reside the mechanisms that 
regulate his physical and mental activities. He investigates 
and gradually enlarges the narrow and secret passages that 
will enable his higher faculties to escape from their corporeal 
prison. He must force certain passages, but he must be careful 
not to damage this marvelous dwelling place which is his body 
and which he must maintain with care and love. All asceti
cisms, all brutality toward himself, is forbidden. The Yogi, 
through his own power, controls the effects of time and pro
longs his existence indefinitely. He acquires a perpetual ad
olescence, preserves this adolescent body, which he will one 
day transmute, if he succeeds in his enterprise, into a celestial 
body. He remains mortal, for the gods themselves are mortal, 
even though attaining prodigious longevity (sometimes con
fused with immortality). It is through the efficacy of his 
powers that he arrives at a suprahuman knowledge of the 
nature and structure of the world.

©
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Reincarnation

th e  theory of reincarnation, which promulgates the conti
nuity of the “I ,” seeks to replace the stages of evolution of a 
lineage by the adventures of an individual being wandering 
from species to species.

It is a strange pride, exploited by religious sects, which 
persuades man to desire the permanence of the individual 
instead of the continuity of the species, and to imagine a sort 
of post-mortem eternity of human individualities while en
visioning nothing of the sort for the other species.

Apart from the very particular cases of possession or of the 
occupation of an apparently resuscitated corpse, the migration 
of the Linga-Sharira is envisioned only as a phenomenon of 
hereditary transmission and not as reincarnation, which would 
be a vagabondage of the individuality through the most diverse 
bodies. The theory of reincarnation, such as it appears in 
later Hinduism, was a part neither of the old Shaivism nor 
of Vedism. It derives from Jainism, which transmitted it to 
Buddhism and then into modern Hinduism.

Belief in the survival of the human individuality in infernal 
or celestial worlds, like the theory of reincarnation, is tied 
to the doctrine of Karma, which assumes the permanence of 
an “I” which the Samkhya, by contrast, considers ephemeral, 
and an automatic retribution of actions committed in the 
course of terrestrial life.

Prasada, divine Grace, is an essential element of the Shaiva 
doctrine. The destiny of living beings depends essentially 
upon the Creator’s imagination and not upon their Karma, 
or automatic retribution of their actions, good or bad, which 
would limit the absolute power of the Sovereign Principle 
(Maheshvara). Shaivism does not accept the theory of Karma 
because it limits the omnipotence of the divine Being, his right to 
injustice. All that exists in the universe depends upon the 
whim, the grace, of Shiva. This is why Shaivism orients 
people toward devotion, Bhakti, and not toward moralism. 
One does not barter with the gods.
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Transubstantiation

s h a i v a  Yoga is directed toward making use of the powers 
acquired at the far reaches of knowledge: the mastery of 
natural forces, magical action. It is through the force of his 
will, his power of knowledge, the power that he acquires, 
that the adept of Yoga can launch himself toward the conquest 
of the celestial worlds, surpassing the limitations of the hu
man state and elevating himself to the level of the subtle 
powers that direct the world.

It is by a transubstantiation, which is the ultimate object 
of the practices of Hatha Yoga, that the realized Yogi (the 
hero, Vira) succeeds in elevating himself, body and soul, to 
a higher level of the hierarchy of creation. At this point he 
ceases to be a man, having transposed the harmonies, the 
characteristic patterns that constitute his physical nature, 
into another state of matter. What he seeks is to leave the 
animal state (pashu), to liberate himself from the snare (pasha) 
of the material body, which imprisons the plan or group of 
faculties that constitute his Transmigrant Body or Sexual 
Body containing all the elements of his physical and mental 
personality. By virtue of the Siddhi(s) or powers acquired by 
Yoga, he comes to realize an ascension in the hierarchy of 
beings, which culminates in a transubstantiation that trans
forms the entire body into a celestial body without passing 
through death. The living being is thus transferred to a higher, 
more subtle level of existence, free from the constraints of 
materiality. Christian mythology, in speaking of the As
sumption of the Virgin, alludes to this same phenomenon of 
transubstantiation.

It is thanks to a particular technique that the body made of 
corruptible matter (ashuddha-maya) is made to correspond to 
incorruptible matter (shuddha-mdycl) and transubstantiation takes 
place . . . the human body becomes liberated from the re
quirements of the animal economy when the transfer from 
corruptible Maya to incorruptible M&y& occurs. It is then no
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longer subject to death . . .  it is transfigured into a body of 
glory and power called Jnana-tanu or spiritual body. The living 
liberated man (jivan-mukta) leaves the domain of matter and 
with his body disappears suddenly into light. [V. V. Ramanan 
Shastri, Cultural Heritage of India, pp. 307-308]

Transubstantiation, by which the living being can trans
mute himself into a being of a more subtle essence without 
passing through death, is a completely different phenomenon 
from a post-mortem transmigration. The entire structure of 
the living being, in which resides the notion of “I ,” the per
sona of individual being, can be transmuted into another form 
of substance and subsist in proximity to (samipyd) the divine 
beings, in what we imagine as paradise. On the other hand, 
when death takes place, the group of elements that consitute 
the human person disperses and the “I” ceases to exist. There 
exists no immortal soul independent of the body and the 
Internal Organ. It is omnipresent consciousness (cit) that is 
immortal, but although it inhabits the Internal Organ just 
as it does all the cells of the body, it is not a part of it. 
Confusion between consciousness (cit) and the notion of the 
“I” (ahamkara) has given birth to the belief in the immortality 
of the “soul.” The word soul, from anima (that which ani
mates), is furthermore connected with the notion of prana, 
of breath, regarded as the principle of life.

Liberation (Moksha)

w h e n  a created being, at whatever stage he finds himself, 
that of man or of god, reaches the highest level of awareness 
and perceives the nature of the world, he identifies himself 
with the plan, with Purusha, and goes beyond the stage of 
Prakriti or nature. He leaves what is created and makes his 
way back to the Bindu, the initial point. This is what is called 
the final passage or liberation (moksha), also called the “in
stantaneous or total end of the world” (atyantikd pralaya) from
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the point of view of the individuality. In all events, the in
dividual sooner or later ceases to exist and is dissolved into 
the various entities from which he was formed and which 
themselves will cease to exist when the universe is reabsorbed 
and returns to nonbeing.

Immortality

i m m o r t a l i t y  does not exist. Everything that has a begin
ning must one day have an end. When the universe is reab
sorbed, when space and time no longer exist, when there is 
no longer either matter or harmony or plan or consciousness 
or thought, no form of survival, of existence, is possible or 
conceivable at any level.

All the same, within the hierarchy of creation there exist 
forms of consciousness, of matter, of organized complexes 
whose duration appears immense (or infinitesimal) with re
spect to our perception of time. Some of these forms of being 
are what we call the immortals.

Formed at levels of more subtle combinations than those 
perceived by our senses, spirits and gods still are within the 
domain of the multiplicity, the domain of Prakriti. Thus, the 
gods are mortal even if their life might seem of very long 
duration measured against the norms of time that human 
beings perceive.

When the divine dream becomes extinguished, when desire 
is obliterated, space and time, which are only the determining 
elements of what is “measurable” in the world, will be reab
sorbed and cease to exist.

Yoga and Tantrism

y o g i c  method makes use o f  the vital energies as sources of 
energy, particularly the combination represented by respi
ratory energy (prana), but also sexual energy, connected with 
the very principle of life. Starting from the center where the
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Transmigrant Body’s models are manufactured, that is to say, 
the sexual center, by means of particular exercises and prac
tices, the methods of Yoga can lead to the control and utili
zation of sexual energy.

When the adept seeks to attain knowledge by means of the 
Siddhi(s) or powers, he makes use of the practices known as 
the “left hand,” centered around the genital functions. He 
transforms his procreative force into creative force. For this 
reason, the development and mastery of the sexual power 
plays a central role in the practices of Hatha Yoga. All the 
forms of shamanism are based on these techniques.

Shaiva Hatha Yoga is therefore tied to the magic rites of 
Tantrism, to the Yogi’s grasping of the subtle plan according 
to which both his physical body and his mental image of 
Purusha— Universal Being—develop. The body in its en
tirety becomes the instrument for the realization of the higher 
powers of knowledge and for going beyond the limitations of 
the apparent world. It is in exploring the most secret regions 
of the body, developing the powers hidden in them, that the 
Hatha Yogi succeeds in transgressing natural laws and, by a 
transubstantiation of the entire body, elevates himself in the 
hierarchy of beings. Having then acquired the status of the 
subtle beings, he integrates himself into the company of spir
its and gods.

He becomes equal to the gods, a god himself; but before 
realizing this ultimate stage, the disciplines that he must 
follow isolate him from other mortals. He becomes, with 
respect to human society, a strange being, disturbing, mar
ginal, who has no place in materialist society. He leads a life 
both ascetic and lustful, for the sources of his power are in 
the Sexual Body. He is respected but feared.

Aryanized Yoga

t h e  religions of the Kali Yuga have endeavored to recapture 
the amazing methods of Yoga by adapting the teachings and 
practices to the modes of thinking of the urban cultures. The
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result is that there exists a Taoist Yoga, a Buddhist Yoga, a 
Zen Yoga. The Raja Yoga of Patanjali is an intellectual path, 
while modern Shiva Yoga finds itself reduced to a devotional 
path based on the veneration of images and the hypnotic 
repetition of formulae or Mantra(s). The adepts of these new 
conceptions of a “civilized Yoga” have little in common with 
the marginal society of magician-sages practicing the ancient 
Hatha Yoga. “The entire yogic process is seen as a preparation 
for the pure mentalism of the Vedanta” (Thomas McEvilley, 
An Archeology of Yoga, 1, p. 58).

The goal is no longer knowledge or the exploration of the 
secret of the nature of the world and the conquest of heaven, 
but a negative conception of liberation that is nothing more 
than the destruction of the Transmigrant Body. The influ
ence of Christian dualism, which separates body from soul 
(readily identified with the “I”), will find expression in the 
spiritualist conception of Vedanta and of an aseptic Yoga.

In modern times, Svami Vivekananda, the founder of the 
Ramakrishna Order at the end of the nineteenth century, 
was particularly active in the propagation of a theory of Yoga 
and of Vedanta adapted to the concepts and prejudices of 
Anglo-Saxon puritanism. He was followed in this path by 
Aurobindo and other recent commentators on Hinduism writ
ing mostly in English. These new forms of Yoga extol negative 
methods such as abstinence, nonviolence, vegetarianism, 
chastity, and nonpossession. Certain essential practices of 
Hatha Yoga are eliminated. The “six acts” are replaced by 
mental attitudes. Symbolic elements are substituted for the 
material rituals of Tantrism. The attitude of the new Raja 
Yoga is alien to the general conception of the world and the 
hierarchy of creation. Words such as spirituality, transcenden
tal meditation, and liberation remain vague and often devoid 
of meaning, for the principle which dreams the world is 
beyond creation; it is in any event unknowable, unattainable.

The intermediate powers, on the other hand, are multiple, 
very diverse, and very defined. The world of the gods is part 
of creation; it is not in essence different from the world of
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men; it is only at another level of reality. It is through the 
Siddhi(s) that it is possible to contact, to communicate with, 
the individualities of the celestial world, then to become as
similated to them. The Siddhi(s) also make it possible to 
control the nature of the invisible forces with which certain 
practices permit contact.
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1

The Two Mimansa

THE THIRD METHOD OF INQUIRY ENTAILS THE INVES-
tigation of contacts with the world by the subtle powers who 
represent the various levels of consciousness within the hi
erarchy of creation, and whom we call spirits or gods. It 
involves on the one hand experiment and intuition, the ele
mentary approach (purva), and on the other hand theory and 
theology, the higher approach (uttard).

Purva Mimansa, primary intuition, tries to establish, by 
means of symbols, rites, sacrifices, and magical practices, 
contacts with the powers which inhabit the subtle worlds but 
which cannot be identified by any other means. We are able 
to create, with the assistance of the symbols, images, and 
rites, meeting points which allow contact between the dif
ferent levels of existence and which help us to better un
derstand through direct experience the structural similarities 
between the various types of beings. If the rites and magical 
practices are functioning and are giving tangible results, this 
means they have found an echo in a world that is invisible 
to us. Prayer is part of this approach: when we beseech the 
gods, spirits, or saints to help us overcome our problems, it 
is as if we are sending out a radar signal toward the invisible 
in the hope of picking up an echo.
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In order to establish communication between the different 
types of being, the rites that are dubbed Tantric use the 
similarities between the archetypes at the base of our Sexual 
Body, our genetic code, and the analogous ones that give rise 
not only to the subtle beings but also to the other forms of 
life (plants and animals).

We call gods or spirits all those beings that cannot be 
directly perceived by us, but whose existence and presence 
we can sense. They are of various types: they are not immortal 
and differ from us less in their form than in their substance, 
dimensions, and length of life.

Our efforts to communicate with subtle beings, the spirits 
or the living creatures of other worlds, presupposes that their 
concepts of time match ours (and there is no evidence of this) 
or that they are temporarily to be found at the meeting points 
between the different worlds. This is why attempts to estab
lish contact are usually unsuccessful. Interaction between 
beings of different dimensions and time are only possible in 
certain specific cases. We cannot communicate with extra
terrestrials, fairies, or genies unless they are, however tem
porarily it may be, in conditions of time and space similar to 
our own. Otherwise, communication can only be by means 
of that part of our subtle faculties which is not the prisoner 
of relative space and time.

Beings for whom, according to the theory of cycles, a hu
man day corresponds to a second or to several centuries, can 
never be perceived by us: this is the cause of the problems 
of communication between different worlds, for the value 
that we attach to a given length of time is relative to our 
physical body. It is determined by the vital rhythms of each 
species.

One of the characteristics of what we consider to be sight
ings of celestial beings or extraterrestrials is the speed with 
which they disappear in relation to what is normal for our 
vision of time. Their presence in our world, which may last 
a day for them, takes only a few seconds for'us.

The animist intuition and experience of the mystics are
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part of the experimental forms of Mimansa. The problem is 
to discern with which types of beings, with which types of 
invisible forces, we are establishing contact and with whom 
we are eventually entering into agreement. A misunderstand
ing as to their nature or a mistake in the rites might make 
them harmful. Those who try to make contact with the spirits 
by making tables turn are taking part in a form of ritual 
experience similar to those of religious or magical rites.

The second, “higher” Mimansa (Uttara Mimansa) at
tempts to define the nature of the subtle beings that we 
contact through rites, and whose very existence we sense 
through mystic intuition. Such an intellectual approach, which 
tries to rationalize and to explain the features of mystical and 
ritual experience, might be termed theological or metaphys
ical. The Uttara Mimansa analyzes the echoes of the invisible 
so that it can establish a kind of hierarchy for the forces 
which control the subtle world.

The Gods

the Absolute, “that indefinable thing which is only Being” 
(sattamatrd), is outside the world and hence unknowable. It 
can only be conceived of in negative terms. This is why it 
can only be said that it is impersonal, formless, inactive, 
unreachable, inconceivable, without dimension or limit.

The ancient languages never used the world god to refer 
to this timeless, immaterial, and unmoving principle; instead, 
they had neutral terminology such as logos, Para-Brahman 
(the immenseness of the beyond), or Parama-Shiva (the tran
scendent aspect of Shiva).

It is out of the question for living beings, whether men or 
gods, to reach the Absolute Being by means of rites or prayer. 
It is quite outside the sphere of religion or mysticism. At the 
time of the realization of the plan, conglomerations, centers 
of individualized consciousness imbued with a sense of self,
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are formed in energetic substance; they will be witnesses 
observing the apparent structures of the world at different 
levels. From the point of view of the Conceiving Being, a god, 
observer of the play of galaxies, is of no more importance 
than the observer of the beauties of the Earth.

All aspects of creation are based on patterns, formulae, 
and archetypes which are always the same and which are to 
be found in all aspects of the world; in combination with each 
other they form different models and varieties of things. There 
is no fundamental difference between gods, spirits, men, 
animals, and insects. They can be compared to spectators 
seated in the different circles of a theater.

The word dieu (Lat. deus, Gk. theos, Skt. deva) derives from 
the Indo-European root div, which means “radiant/radiating,” 
an ephithet of the sun. The gods are thus considered to be 
active principles. The word deva refers to the forms of subtle 
and active consciousness present at the different levels of 
creation and thus part of the multiplicity. It is never used to 
indicate a principle beyond measurement and outside the 
apparent world. Even before the primordial explosion of en
ergy from which matter resulted, the principle of conscious
ness known as the Sovereign Principle (Ishvara) or Supreme 
Sovereign (Maheshvara) emerged.

On the threshold between the nonexistent and the exis
tent, Maheshvara, the principle of consciousness, is double- 
natured. One side is compact, without component parts (nish- 
kala) and indivisible; the other is composite (sakala) and pre
sents various aspects; it is the composite aspect that is called 
Universal Man (Purusha), the plan or model of the universe. 
In the form of Mahat, universal intelligence, Purusha pre
sides over the development of the world. The various aspects 
of Mahat, called gods or spirits, take part in the organization 
of the world and rule over the different degrees of the for
mation of matter and the different types of beings.

The gods are the personification of the forces that rule the 
universe and control its development, for creation is a living 
thing which evolves according to a plan contained in its seed.
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Creation does not take place in an instant, but is rather a 
long process of growth and decline.

Each sidereal organism, each type of molecule of matter, each 
living species forms an entity, a unit corresponding to a pattern 
evolving through the passage of time. There exists a conscious
ness, a thinking being that presides over the achievement and 
development of each species, somewhat as each human “I” 
presides over the countless cells that make up his body.

It is with these aggregate consciousnesses that we make 
contact when we try to communicate with the supernatural 
world. These are the ministers who accept the prayers and 
feed on the sacrificial incense that we direct to the gods. In 
the hierarchy of creation, there are parallels and connections 
between the various levels of existence corresponding to the 
combinations of analogous archetypes. This is why the con
flicts between the subtle powers that are the spirits and gods 
are reflected in the wars of mankind and in the upheavals of 
matter that give rise to cataclysms. They often occur together 
and can easily be described in terms of one another. Storms, 
earthquakes, and volcanic eruptions go hand in hand with 
epidemics, invasions, wars, and massacres. They both reflect 
and express the conflicts that take place in the parallel world 
of the heavenly powers.

These subtle beings that humans worship as gods are 
countless. According to the Lingjd Purana (1.4.443—444): “There 
are two hundred and eighty million gods and subtle beings 
who move about in flying chariots. During the Manvantara, 
the cycles of humanity, their number increases to three bil
lion, nine hundred and twenty million.” Religious, mystical 
and magical experience enables us to make contact with them.

Aspects o f Maheshvara

f r o m  the point of view of religious experience, the universal 
consciousness (mahat), which is the manifest and divisible 
(sakala) aspect of Maheshvara, is present in all aspects of the
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world. The divine may be reached through the worship of 
any form of creation, whether it be an object, a symbol, an 
animal, a tree, a human, or a spirit. This is reflected in the 
Purana by the thousand names of Shiva (Shiva-sahasrd-nama).

Shiva, Tamas

t h e  three tendencies (g«wa[s]) of Primordial Nature (prod- 
hand), endowed with consciousness, are to be found in all 
levels of the hierarchy of beings. Shiva in the aspect of Tamas, 
the expansive force which causes the birth of the world, is 
symbolized at the level of the gods by the Nata Raja, the 
cosmic dancer who, in the postures and rhythms of his dance, 
creates the harmonies, modules, plans, and patterns accord
ing to which all structures of matter and life are organized.

In his androgynous aspect (ardhanarishvara), he is the life 
principle, the origin of the species. As Bhairava (the Terri
ble), he is the death principle: the image of the impermanence 
of transitory beings, on which the existence of species rests 
in a perpetually transforming universe. Shiva is also depicted 
as Kala, the time principle, who measures the duration of 
worlds and beings. The Pashupata consider Bhairava, the 
destructive and terrifying aspect, to be the basis of the other 
aspects. It is to ward off this aspect that he is called Shiva 
(the Kindly) or Shambhu (the Peacemaker).

Sattvd, the Goddess, and Vishnu

t h e  plan becomes reality only when it is realized in matter. 
Shiva is merely an abstraction until he is united with the 
energetic principle, Shakti, the substance of the world. With
out the “I” which is his energy and the source of his power 
of creation, Shiva is but a form without life, as inanimate as 
a corpse (shavd).
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The creation of the world can thus be seen in terms of two 
aspects, one masculine, the establisher of laws, and the other 
feminine, the concretizer of those laws.

In the Shaiva pantheon, each aspect of the plan corresponds 
to a realization represented by a goddess.

The opposition between male and female appears at every 
stage of manifestation. All atoms, elements, forms, sub
stances, and beings are an expression of it. These two prin
ciples are forever united and inseparable, and can only exist 
through one another, yet they are at the same time utterly 
opposed, completely contradictory and irreconcilable.

Sattva, the second of the Guna(s), the qualities or tenden
cies of Praknti, is the principle of attraction and condensa
tion, the negative pole. Sattva corresponds to the feminine 
principle, as represented by the goddess in her various forms, 
including a masculine aspect called Vishnu. In the form of 
Mohini, the Enchantress, Vishnu transforms himself into a 
woman in order to seduce Shiva. The goddess and Vishnu 
are protective divinities.

The goddess is called Parvati, the Lady of the Mountain, 
for mountain peaks, which manifest terrestrial currents of 
energy, are the negative pole that attracts the celestial cur
rents apparent in lightning.

The goddess is also known as Sati (Faithfulness), for she 
is inseparable from the god. She is Kali, the Power of Time, 
for she is the incarnation of its destructive power.

She is Sarasvati (Daughter of the Waters), goddess of the 
sciences and arts. In this aspect, she appears in the form of 
the ten Maha-Vidhya(s), the higher levels of knowledge. She 
is Lakshmi the billionaire, goddess of wealth and material 
goods, protector of the family, the home, and the family hearth.

The Shakta(s), who worship the feminine principle, believe 
that the aspects of the divine that can be reached through 
rites are part of the realized plan and not part of the abstract 
one. It is therefore the goddess and not the god who is the 
object of worship.
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Rajas, Prajdpati-Brahma

i n  the aspect of Rajas, the principle of gravitation, of activity, 
and of the motion that results from the other two tendencies, 
Shiva is called Prajapati, Lord of the Creatures. He is also 
called Brahma, Lord of Spaces. He represents equilibrium, 
wisdom, and justice. It is to him that the gods appeal to settle 
their conflicts.

As the creator of the world, he is known as Vishva-Karma, 
architect of the universe.

Many of Prajapati’s aspects, such as the incarnations of 
the tortoise, the wild boar, and the lion man, were, in later 
times, attributed to Vishnu. In the Taittiriya Brahmana, it is 
Prajapati who takes the form of the boar Emusa in order to 
raise the earth out of the primordial ocean. Likewise, it is 
Prajapati who takes the shape of a fish at the time of the 
deluge.1

In trying to define the nature of the divine, in wishing to 
reach back to what appears to us to be the first cause of the 
world, we can stop at any one of the stages of creation. This 
fact will affect all our religious, moral, social, philosophic, 
and scientific concepts.

Symbols of the Gods

a l l  aspects of creation correspond to basic formulae that can 
be portrayed by means of geometric or mathematical figures. 
The formulae of the major gods are portrayed by Yantra(s), 
flat geometric figures, or by Mandala(s), designs in space 
which are used as guides in the building of sanctuaries.

These basic formulae are to be found at all levels of the 
creational hierarchy. In the field of sound we can trace them 
in the combinations of sound relationships in music (rag«[s]) 
or in language (mantra[s]), which, like the Yantra(s), evoke 
the various aspects of divinity. These relationships are also
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to be found in the patterns that establish the nature of beings. 
They are the key to the nature of animals and plants and 
their connections with particular divinities.

Each god is associated with an animal called his “vehicle,” 
which is worshiped as his symbol. In the hierarchy of living 
beings, Shiva is the bull among animals, and the pipal, or 
sacred fig, among trees. His image among men is that of the 
Guru or master, the source of knowledge; among the sages 
he is Yogeshvara (the master of Yoga).

Many spirits exist among the lower divinities: the Yaksha 
who watch over the equilibrium of nature reside in springs, 
grottoes, and trees. They are often hostile to men, who seek 
to woo them with gifts.

The Cult of the Linga

the Linga, or phallus, is the principal symbol of divinity as 
worshiped by the Shaivas. Maheshvara, the Great God, is 
the personification of Purusha, the universal man of the 
Samkhya. From him springs forth the abstract models, the 
archetypes which gradually become incarnate in matter orig
inate with them. The semen, or code, incarnating in the egg, 
finds its substance in the female body. This is the aspect 
presented by the symbol of a phallus imprisoned in a vulva. 
When the plan (Purusha) enters matter (Prakriti), the world 
appears. When consciousness (cit) enters substance (sat), de
light (anatida) appears. The world is nothing other than volup
tuous delight. Its splendor, its beauty, and its diversity make 
the most wonderful of spectacles. It is as illusory, ephemeral, 
and unreal as pleasure. Yet it is the only reality. It is out of 
voluptuous pleasure that all living creatures are born. The 
phallic cult is a reminder that each of us is but an ephemeral 
being of little importance, and that our only role is to better 
the chain that we represent for a moment in the evolution 
of the species, and to pass it on. The cult of the phallus is
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therefore connected to a recognition of the species’s perma
nence in relation to the individual’s impermanence; of the 
principle that establishes the laws out of which we have 
emerged (and not of their accidental or temporary implemen
tation) of the principle of life, and not of the living beings; 
of the abstract and not of the concrete. This concept finds 
its application on all planes, whether ethical, ritual, cos
mological, or societal. To renounce the cult of the phallus, 
in order to worship a person, whether human or divine, is 
idolatry and an outrage against the creative principle.

The Assimilated Gods

m a n y  of the ancient divinities from the Shaiva pantheon have 
been absorbed into Brahminism (which identified Shiva with 
the Vedic Rudra). Mayon (the Black God) of Dravidian tra
dition was somewhat belatedly considered to be an incarnation 
of Vishnu with the name of Krishna (the Black One). Ac
cording to the Vayu Purarui, Krishna is a hero who was ini
tiated into the Pashupata Yoga by the Rishi Upamanyu. In 
the Mahdbhdrata, we can see that Krishna worships Shiva 
and the Linga.

Rama himself is also a pre-Aryan hero. It was he who 
installed and worshiped the Linga of Rameshvara (god of 
Rama) in the extreme south of India.2

Skanda (the spurt of semen), the son of Shiva, was bom 
of the god’s semen or Soma, the elixir of immortality, which 
fell into the sacrificial fire and from there into the Ganges.

The ancient Dravidian Murugan, Skanda is the god of 
beauty and perpetual youth. He is called Kumara, the ado
lescent. Begotten by Shiva alone with no female counterpart, 
he is hostile to marriage. As head of the celestial cohorts, he 
has no other spouse than his army (Sena). His cult excludes 
women. It is he who teaches the sages the bases of knowledge. 
He rides a peacock.

He is also called Shanmukhan (the six-faced), correspond-
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ing to the Sumerian Sanmugan, who possessed the same char
acteristics (adolescent god, head of the armies, riding a bird).

Ganesha, the elephant-headed god, is the son of the goddess 
alone. He represents the seemingly impossible unity between 
large (elephant) and small (man), between macrocosm and 
microcosm. Because he is the god of wisdom, he is invoked 
before anything is undertaken.

Monotheism

THE theologies of the various religions are distinguished by 
their more or less approximative methods of analyzing and 
representing the subtle world and of explaining our percep
tions of the supernatural. All religions, even those that we 
term primitive, try to classify and personalize cosmic prin
ciples and their relationships with the various levels of cre
ation. The depiction of the gods in anthropomorphic or 
theriomorphic form is the result of an attempt at classification 
of animist intuition; this is done by establishing parallels and 
correspondences between the various hierarchic levels in the 
visible and invisible worlds.

All religions were originally, and in practice still are, pol
ytheistic; they involve the invocation, through magical rites 
and prayers, of multiple and specialized entities, whatever 
the generic name that may be given to them: saints, angels, 
or spirits.

The ethnological study of religion leads inevitably to the 
realization that the gods in all religions (or their substitutes: 
virgins, angels, demons, prophets) have developed from anal
ogous concepts and represent universal principles born of 
perception of the fundamental structures of the world. This 
is one of the aspects of knowledge that the simplification of 
monotheism tends to obliterate.

The principle of self (aham), which developed from Mahat 
(the universal consciousness), is the basis of multiplicity. It 
is the opposite of unity. It is nonsensical to imagine the
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existence of a conscious entity being able to act before 
“I-ness” came into being. There cannot be an entity who says 
“I” and issues commands, and yet is not part of a multiplicity.

Monotheism is but the divinization of the stage of I-ness, 
the Aham in the hierarchy of creation. Monotheism presup
poses the existence of a personal god who rules the world as 
he pleases and who is in fact merely the depiction of the 
divine according to the human model.

By personalizing the word (logos), by reducing the tran
scendent hierarchies to a humanlike individual, the so-called 
monotheistic religions have simplified and falsified all con
cepts of the cosmos, of the nature of the world, and of the 
divine; they have also permanently severed theology from sci
ence and from mystical experience. Perception of the super
natural appears in many, very diverse forms. The experience 
of mystics, visionaries, spiritualists, and occultists is in com
plete contradiction to monist simplification. “The number one 
is at the heart of error,” say the Tantra(s) (Eka ShabddtmiM 
Maya). The religions that claim to be monotheistic are in fact 
always prophetic religions. The abstract god is merely an 
excuse for the deification of the prophet, whose revelations 
are presented as the words of God.

Monotheism reduces the celestial hierarchies to a single 
figure with whom prophets and pontiffs claim to communi
cate; this figure places upon them the responsibility of en
forcing so-called moral and social laws of human invention, 
just as if man were the center of the universe and the reason 
for its existence.

Monotheistic religions are, moreover, mutually exclusive, 
each one receiving contradictory instructions from its god. 
There is, therefore, in each case, an elected god, which 
Hinduism calls an Ishta-devata. A type of dualism comes into 
being when the creative principle is personalized and sepa
rated from what is created. This leads to contempt for the 
divine work, which man can then exploit as he pleases, re
ferring to the instructions revealed to him by a fictitious 
personality, and which in fact are merely the projection of
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his ambitions, his wish for power, and the subjection of na
ture to his depredations. “A monistic god paves the way for 
subsequent productivity and introduces totalitarianism” (Michel 
Maffesoli, L'Ombre de Dionysos, p. 53).

It is this reduction of the subtle active forces to a single 
divine being which has allowed the monotheistic religions to 
become instruments of obscuratism and oppression, culmi
nating in the ridiculous behavior of the religious sects char
acteristic of modern times, from the Inquisition to Khomeinism. 
The fiction that is monotheism will allow any tyranny.

The shaman and the medium are quite right to believe that 
they can receive information from the intermediary powers, 
whereas the high priest who claims to embody the will of a 
universal principle outside creation can only be a madman, 
a liar, or a charlatan.

A denial of a single god by no means includes a denial of 
the supernatural. Monotheism itself is in fact close to athe
ism; it prepares the way for materialism by replacing with an 
abstraction the reality of the celestial powers who are the
gods.

Curiously, it is thanks to the concepts expressed in the 
Samkhya (which tends to be thought of as atheistic since it 
does not recognize the possibility of a single active god) that 
one can observe among the Hindus the feeling that the in
visible is omnipresent, the respect for the mystery and un
expectedness of the work of the creator, and the principle of 
tolerance, which is in fact simply respect for multiple paths in the 
search for the divine.

NOTES

1. See J. Muir, Journal of the Royal Asiatic Society 5.
2. See M. R. Sakhare, History and Philosophy of Lingayat Religion, pp. 

147-150.
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The Doctrine of the 
Pdshupatd

The Teaching o f Lakulisha

LAKULISHA IS CONSIDERED TO BE THE LAST REPRESEN-
tative of primordial tradition. He is the last of the visionaries/ 
seers (the Rishifsl) who brought to mankind yet again a mes
sage of wisdom that might bring about a delay in the destruc
tion inherent in the ending of the Kali Yuga. It is not necessarily 
the only such message, for, at the same moment in the cycle, 
other voices in other places arose in an attempt to curb man
kind’s madness. Their teaching went astray, just like La- 
kulisha’s did in India. What survives is, however, sufficient, 
if we have the courage to reverse the tendencies of the modern 
world and to renounce the absurdities of religious, moral, 
and social ideologies which conceal reality from us, to allow 
part of humanity to survive a little longer and permit a few 
to pass through the apocalypse and be part of the birth of a 
new world.

The teachings of Lakulisha expose the principles of the 
Darshana (the paths of knowledge) in a simple and popular 
form full of imagery, and suggest patterns of behavior suitable 
for the final stages of the Kali Yuga.
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Texts

the texts concerning the doctrine of the Pashupata(s), as 
portrayed by Lakulisha, are assembled in a series of essays 
entitled the Lakulagamd Samayd (Summary of the Tradition 
or Lakulisha). The adherents of this philosophy are known 
as Lakula(s), Pashupata(s), or K&l&mukha(s) (Black Faces). 
Lakulisha takes up the ritual and moral traditions of ancient 
Shaivism in their entirety and takes into account the mater
ialistic philosophy of the Vai'sheshika and the logic of the 
Nyaya.1

No available Pashupata ritual or philosophical texts date 
from before Lakulisha’s time. There are, however, several 
later works written by the Pashupata(s) which summarize 
the ancient texts. Most important among them are the fol
lowing:

The Pashupata Sutra and the commentary on it by Kaundinva. 
called the Panchartha-Bhashya
The Gana Kdrikd of Haradatta and its commentary, the Ratna- 
tika by Bhasarvajna

The Ishvard-Kartri-Vada (the creative power of the divine beings) 
by Bonteya Muni, who preached Lakulisha’s doctrines in Andhra 
during the eleventh century
The Skaddarshana Samucchaya (a summary of the six philosophic 
approaches) by Rajashekhara (1350)
The Skaddarshana Samucchaya by Haribhadra with a commentary 
by a Jai'na author named Gunaratna (c. 1375)

The chapter on the “NSkulisha-Pashupata Darshana” in 
the Sarvd Darshana-Samgraha (History of the Philosophic Sys
tems) of SSyana-Madhava (fourteenth century), is one of the 
best expositions of the doctrine.

&
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Pashupati: Lord o f the Animals

in  ancient Shaivism, the creative principle was worshiped in 
the form of Pashupati, Lord of the Animals. Pati, the herder, 
is the creator and sovereign of the world. Pashu, the livestock, 
comprises all the beings of creation: gods, spirits, animals, 
men. Pasha, the snare, is the visible world: material, illusory, 
in which all living beings are imprisoned.

The cult of Pashupati is the aspect of Mimansa that con
cerns earthly life and the relationships between humans and 
the supernatural and natural worlds. It enables man to carry 
out his role harmoniously among the other species.

Pati: The Herder

acco rd in g  to the Pashupata doctrine, Pati, the master of 
the herd, is everywhere. He is not restricted in time or space.

The power of action or energy (shakti) is part of the material 
world of Nature (prakriti). The herder resides in Nature un
der the form of consciousness. Nature is unable to act sepa
rately from this consciousness. Nothing in the world happens
by chance or hazard.

Man is created in the image of the divine being, but the 
divine being is not hemmed in within the five formulae (man- 
tra[s]), which are at the base of the Tanmatra(s), the five types 
of interaction in matter, the source of the five elements. The 
word mantra is used here to mean the formulae, in the math
ematical sense of the word, which are at the base of all forms 
of creation. In Yoga, mantra corresponds to a sound formula 
which is the verbal expression of an archetype that represents 
a state of being, ultimately a divinity, and allows that being 
to be summoned. [Mrigendra-Agama 3.7.5]

&
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Pashu: The Animal

pashu , the herd animal, includes the subtle beings that we 
call gods, genies, or demons, as well as the animal species 
including man. The mission of some of these beings is to 
direct the development of each of the species. It is with the 
genies closest to us that we are able to enter into contact by 
means of animist perception and rites.

The different levels of creation appear to be quite separate 
and independent of each other, yet they form an indivisible 
whole.

Each living being perceives a particular aspect of creation. 
It is evidence of one of the many aspects of the divine plan, 
one of the mirrors in which the creator views his work. The 
field (kshetra) of each is limited; this is why the animal (pashu) 
(that is to say, the living being \jiva]) is also known as Kshe- 
trajna (he who knows the field, that aspect of the world which 
he is destined to perceive). He represents one fraction of the 
universal consciousness, residing in a corporeal prison.

Pasha: The Snare

the snare, Pasha, is the apparent world. Consciousness 
(ichaitanyd) is the principle of perception, boundless within 
Pati, the Master, but restricted in the living beings, the beasts 
(pashu), caught in the snare (pasha).

The snare is formed of four materials:

• An individual’s innate tendencies (pravritti)
• The limits imposed by the divine plan (Isha-jala)
• The effects of behavior (Karma)
• The illusory nature (maya) of the world [Mrigendra-Agama 

5.13]
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There are three components (kala) of the snare. These are 
the limits of the power of the mind (vijnana-kala), the des- 
tructibility of living beings (pralaya-kald), and the multiplicity 
of the levels of the created world (sakala-kala). [Mngendra- 
Agamd 3.7.8]

It is the snare that isolates the individual from the universal 
consciousness and is therefore the origin of human individ
uality. Once the obstacles created by the snare are removed, 
the individual consciousness becomes part of, and lost within, 
the universal consciousness.

The Creative Power of the Sovereign Being 
( Ishvard- Kartri- Xada)

the  philosophical doctrine of the Pashupata(s) as taught by 
Lakulisha is called Ishvara-Kartri-Vada (the creative power 
of the sovereign being). It was quoted in the ninth century 
by Shankaracharya in his commentary on the Brahma-Sutra(s) 
(3 .2 .3 7 ) .

An analysis of it is to be found in one of the main Pashupata 
texts, the Gana-Kariha of Haradatta, and its commentary by 
Kaundinya called Pancharthd-Bhashya (commentary of the five 
subjects). Ramanuja attributed this philosophy to the tradi
tion of the Kalamukha(s), the sect of “Black Faces” to which 
Lakulisha belonged.

This doctrine is divided into five parts, known as Kdrana 
(cause), Karya (work/task), Kala (divisibility), Vidhi (method), 
Yoga (union), and Dukhanta (the end of suffering).

The Cause (Kdrand)

kAr a n 'A (the cause) is the word used for the Sovereign Prin
ciple (Ishvara) which creates, upholds, and destroys the uni
verse. Shiva (the Benevolent) and Pali (the Master) are the
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words designating this causal principle from which the world 
has resulted. In its destructive aspect, it is called Bhairava 
(the Terrible).

One of the most distinctive features of the Pashupata doctrine 
as propounded by Kaundinya and the Ratnatikd is the belief 
in God’s absolute independence, (svatantrata). This . . . means 
that God acts without regard for human actions (karmSdini- 
rapeksha). This doctrine is connected to Gosala's determin
ism (Niyati). [Lorenzen, The Kdpalikas and Kdlamukhas, pp. 
1 9 0 -1 9 1 ]

The creative principle (kartri) is independent of all cosmic 
or moral law (dhartna). It cannot be influenced by the actions 
(karma) of the beings it creates. The reward for merit is a 
gift from the gods; it is not automatic.

The Work (Karya)

karya (the work) represents the world, matter, and life. 
Karya, the substance of creation, has three components called 
Vidya (knowledge), Kala (divisibility, multiplicity), and Pashu 
(the animal, the living being). Vidya, in the form of con
sciousness (Cit, corresponding to the Mahat of Samkhya), is 
present throughout the work in as much as it is a product of 
the Creator and inseparable from him. The principles of 
matter and of life are themselves also in one sense eternal.

Divisibility (Kala)

there are two aspects to the Sovereign Principle. One is 
manifest and composite (sakala); the other is transcendent 
and indivisible (nishkala). In his composite form, the divine 
being is immanent, present in all things, and therefore has 
many facets or aspects.
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In his indivisible form, he is shapeless, unknowable, and 
beyond thought and words. In these two aspects the Sovereign 
Principle has limitless powers of knowledge (jndnd-shakti) and 
action (kriya-shakti).

The qualities of sovereignty (patitva), of existence (sattva), 
of being the beginning of all things (adyatra) and not being 
born of something else (ajatvd) belong to the composite aspect, 
corresponding to the Samkhya s Purusha. This is the aspect 
which is at the base of the “constituent elements of the 
apparent world” (the Tattva[s]) envisaged by the Samkhya.

Method (Vidhi)

t h e  other aspects of Lakulisha’s doctrine concern not the 
nature of the world, but rather the nature of man and the 
rules of his behavior. Method is divided into four sections 
called Pada(s) (feet). They are Kriya (things needing to be 
done, meritorious acts), Charya (observances), Yoga (union), 
and Jnana (knowledge).

Meritorious Deeds (Kriya)

th e  Padma Samhita (3.1.6) says that Kriya(s) (obligations, 
meritorious deeds) are mainly the construction of sanctuaries 
and the creation of images. An important part of the Agama(s) 
concerns the selection of the sites, plans, architecture, sculp
ture, and installation of images within a sanctuary.

The Temple

th e  temple is a Mandala, a geometric configuration designed 
according to the archetypes and patterns that are the basis 
of the structures of the universal and of the human being. 

Sacred architecture, based as it is on the symbolism of
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numbers, the geometric diagrams of the Yantra(s), and its 
orientation in relation to the constellations of the zodiac and 
other astrological features, plays an essential part in com
munication between the various states of being, between men 
and gods. The real presence of the divine being can be in
voked, through the power of the Mantra(s) (magical formu
lae), within the image at the center of the sanctuary.

The Kali Yuga is the age of the worship of idols. Contact 
between man and the supranatural is most easily achieved 
through the architecture of the temple and the images of the 
gods based on magical diagrams. The god Shiva taught man
kind music, dance, sculpture, architecture, and the ability 
to work with bronze and iron at the dawn of the Kali Yuga. 
In all civilizations, the origins of sacred architecture and the 
concept of the Great Work can be traced to protohistoric 
Shaivism, beginning with the megalithic monuments to be 
found wherever Dravidian influence extended. The “idola
trous” Shaivas have long been criticized for the building of 
temples and the worship of images. The cult of images was 
unknown to the nomadic and warrior peoples who survived 
the Treta Yuga and who did their best to destroy sanctuaries 
and idols until at last they adopted them themselves. The 
iconoclastic Hebrews overthrew the Golden Calf and laid the 
temples of Baal to ruin. (There is a striking parallel between 
the biblical Baal and Bala (the adolescent), another name of 
Skanda (head of the army of the gods, the son and double of 
Shiva), who is worshiped in the form of a bull.) Later, the 
Islamic Arabs destroyed temples in India and the Christians 
broke up the images of the Roman gods before Ailing their 
churches with statues of the Virgin and the saints.

There is no mention in the Vedic texts of the building of 
temples or the worship of idols. Vedic sacriflces were (and 
still are) carried out under temporary shelters, the Man- 
dapa(s) being built for the occasion and subsequently de
stroyed. The building of temples and worship of images are 
by contrast a fundamental part of Shaivism.

The Freemasons and guilds in the West are the remnants
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of the ancient associations of temple builders and can provide 
us with an idea of the moral and social values of an artisanal 
tradition.

Following the destruction of the cities of the Indus by the 
Aryans, sacred architecture disappeared from India. Only 
small sanctuaries, a few stones surrounding a Linga, are to 
be found in the mountains and other isolated places. It was 
the Buddhists, much later, who again took up the construc
tion of stupa(s) (mounds covering relics) derived from the 
ancient dolmens.

It was only with the Shaiva renewal that the construction 
of temples began again, using the traditions whose secrets 
the artisanal associations had preserved. Pashupata temples 
were built almost everywhere in India, including Kapisha 
(Afghani Nuristan), during the time of Harsha (606-647); 
the work had, however, begun in the time of the Gupta(s). 
The Chinese pilgrim Hsiian Tsang makes mention of them.

An extraordinary number of temples were built in the areas 
where the influence of Lakulisha was strongest; from Raj- 
putana to Orissa, and in the south of India. Among them 
were the temples of Ellora, Elephanta, Bhuvaneshvar, Kha- 
juraho, and, in the south, Badami, Aihole, Chidambaram, 
Conjeevaram, Madura, etc. They are among the most beau
tiful monuments in the world, evidence of a period of religious 
exaltation that calls to mind the later golden age of cathedrals 
in the West, which was influenced in all likelihood by the 
Indian architects who fled the Muslim invasions (see Alain 
Danielou, Le Temple hindou).

Union (Yoga)

in  the texts of Shaivism, Yoga is defined as “the establishment 
of a relationship between the individual being and the uni
versal being through the gateway (dvara) of the consciousness 
(chitta).” According to the Ratnatika, “Yoga is the means that 
permits the identification of the living being (jiva) with the
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total being or Sovereign Principle (Ishvara).”2 This relation
ship is established in the first place by the repetition of Man
trap), verbal formulae which evoke the archetypes that 
constitute the nature of certain aspects of the divine being. 
This initial preparation is followed by mental concentration 
(Dhyana) and other observances of Yoga that lead to mastery 
of the various faculties and energies that make up the human 
person.

The End o f Suffering (Dukhanta)

the  sixth subject with which the doctrine of Lakulisha is 
concerned is known as Dukhanta (the end of suffering). This 
involves the destiny of beings after life. According to Kauw- 
<fiya, there are two varieties of Dukhanta: the personal (sdtntakd) 
and the impersonal (anatmaka). In the personal form achieved 
by the Siddhi(s), the human being can pass beyond the animal 
condition and, becoming a subtle being, can unite with Shiva 
(Rudrd sayujyd). In the impersonal form, the self ceases to 
exist and the various components of the living being return 
to the universal principles from which they came.

N O T E S

1. See M . R. Sakhare, The History and Philosophy of Lingayat Religion, pp. 
212-214 .

2. Chittadvaremi Aimeshvard sambandhaheturyogah.
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Communities and 
Monastic Orders

The Monastic Orders

THE MEMBERS OF THE SHAIVA SECTS ARE REFERRED to
in the Veda(s) by the name Vratya (the Excluded), meaning 
people living on the fringes of society, practicing ecstatic 
dances and sexual rites with prostitutes, sacrificing animals 
and eating the flesh of their victims, drinking intoxicating 
beverages, and worshiping serpents and trees. They earned 
their living as roving minstrels, specializing in song, sex, and 
dance.

The Rig Veda (X.136) describes one of these non-Aryan 
ascetic-magicians, whom it calls Ajivika(s) (beggars), “with 
long hair (keshin), clothed in space (vata-rasand), driven mad 
by austerities and the practice of silence, body smeared with 
yellowish dust, possessing magical powers and drinking poison 
(a drug) in the company of Rudra (Shiva).” It was, however, 
these Vratya(s), the Excluded, considered outcasts, who little 
by little introduced Tantric rites and the practices of Yoga 
into Aryan society, including Ur Yoga or Union by Force, by 
which the Vira (hero), through his power, conquered the
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heavens, and also Ulta SadhanS (the inverse method), which 
utilizes for man’s spiritual progress the very elements that 
are normally the cause of his fall.

The priests, described in the Atharva Veda as practicing 
magic rites, were probably the Kapalika(s) (Skull-Bearers). 
They are also mentioned in the Maitri Upanishad. These as
cetics, who perpetuated the religious practices of the pre- 
Aryan world and had been able to maintain the ancient tra
ditions with a remarkable continuity for more than two thou
sand years despite persecutions, invasions, and religious and 
social changes, came out again at the time of the Shaiva 
revival. We still meet them today, covered with ashes, in 
forest hermitages or pilgrimage places. They live completely 
outside of official Hinduism.

These ascetics are divided into several sects, among which 
the Agama(s) mention principally the Pashupata(s), Kapalika(s), 
Kalamukha(s), Soma-siddhanta(s), and Lakula(s).

The Shaddarshana Samucchaya (Summary of the Six Philo
sophic Systems), a Jaina text, considers that the most im
portant sects are the Shai'va(s) (worshipers of Shiva), the 
Pashupata(s) (who worship Pashupati), the Kapalika(s) (Skull- 
Bearers), and the Kalamukha(s) (Black Faces). All rub them
selves with ashes, wear a sacred thread, and knot their hair 
on top of their heads. They are differentiated from one an
other by their rules of life (achara).

The Baul(s), the wandering mystic minstrels of Bengal, 
are considered to be inheritors of the ancient Vratya.1

The different groups of ascetics can be recognized by ex
terior signs.

The Shaiva(s) attach Linga(s) to their arms; the Rudra(s) (who 
worship the destructive aspect of Shiva) draw a trident on 
their foreheads; the Ugra(s), who worship Durga, the terrible 
aspect of the goddess, draw a Damaru (drum) on their arms; 
the Bhatta(s), or bards, draw Linga(s) on their foreheads, both 
arms, heart, and navel. [Ananda Giri, Shankarii Vijaya]
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The KSlSmukha(s) mark their foreheads with a black line. 
It is the Kapalika(s) who practice the difficult discipline of 
the Great Vow (Mahavrata). The Kalamukha(s) are also skull- 
bearers, but do not practice the Great Vow.

The Black Faces (Kalamukha)

th e  Kalamukha(s) are the adepts of the sect of the Pashupata(s) 
to which Lakulisha belonged. Their practices are less extreme 
than those of the Kapalika(s). They are divided into two orders 
according to whether a divinity is worshiped under a mas
culine or a feminine aspect. These orders are called the Order 
of the Lion (Simha Parishad) and the Order of the Goddess 
(Shakti Parishad). Additional orders consider the divinity as 
androgynous. These are the Ganapatya(s), who venerate Ga- 
napati, the elephant-headed god, (son of the Goddess and the 
Saumya(s), from Soma, the seed). They have Skanda (the jet 
of sperm), son of Shiva, as their divinity.

The Kalamukha(s) most important obligation is the con
struction of sanctuaries and the installation of idols. They 
practice the rites of Linga worship and always wear a Linga 
about their person. The priests are called jangama (moving 
linga[s]). Some Kalamukha(s) live in community in monas
teries. The Order of the Lion, reorganized by Lakulisha, 
recommends a tranquil life like that of the forest-ascetics, 
dedicated to the profound study of the Agama(s).

There are numerous girl servants of the gods, Deva-dasi(s), 
in their sanctuaries, and during the months of the year when 
they wander, they are often accompanied by a concubine. 
Khajuraho was one of the centers of the Kalamukha(s) where 
many Deva-dasi(s) resided.

The festivals of the Kalamukha(s) include the receiving of 
the sacred thread, the passages of the sun from one zodiacal 
sign (Samkranti) to another. The month during which the 
moon is in the fourteenth lunar house (the constellation called
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Citra (March-April) is for them an important month. On 
the religious and ritual plane they observe no caste distinction.

The Skull-Bearers (Kapalika)

the  founder of the KSpSlika(s) was a mythological sage called 
Adinatha. In the doctrine of the Kapalika(s) the various gods 
are aspects of Shiva, the supreme ruler of the “multiple” 
(:sakala), which implies that he appears in various forms. 
These forms are divided into creative aspects (Samsri-Kartri) 
and destructive aspects (Samhara-Kartri). The ultimate as
pect (Paramatman) is the destructive aspect called Bhairava 
(The Terrible). It is with this aspect that the Kapalika(s) 
seek, in a sort of mystic communion, to identify themselves. 
The Shakta likewise worship the goddess in her destructive 
form, Kali.

In their attempts at such identification, the Kapalika(s) try 
to make themselves resemble the image of Bhairava. This is 
why, according to the Tiruvorriyer Puranam (written in Tamil):

The Kapalika(s) must wear distinctive signs (mudra[s]) which
evoke the image of the god and which are as follows:

• Three lines of ashes are drawn on the forehead.
• The head is shaved except for a lock of hair at the top of 

the head, attached with a string of bones.
• Large rings are worn in the ears.

• A necklace of bones is worn.
• A black sacred thread made of braided hair is worn.

• He must rub his body with ashes.
• He must have a Rudraksha seed tied to his wrist by a string 

and carry a strip of cloth to attach his knee in some of the 
Yoga postures.
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The Agama-Pramanya, quoted in the Shri-Bhashya of Ra
manuja, adds the following distinctive ornaments:

• A pendent (ruchaka)
• A jewel on the forehead (shikhamani)
• As accessories (upa-mudra), a human skull (kapala), a club 

(kkatvanga), and a wand (laguda) or a trident (trishula)

The Kapalika(s) use a human skull as a receptacle for their 
food. They eat meat and drink wine, particularly palm wine 
(toddy). They utilize wine in their rites. They practice all 
the prohibited forms of sexual relations.

The Kapalika(s) are considered experts in alchemy (dha- 
tuvada); they practice the transmutation of metals and prepare 
an elixir for long life (rasayana). This implies a serious re
sponsibility. Even in our days, whoever has acquired the 
power to make gold incurs a curse if anyone is suffering from 
hunger within a radius of a half-kosha (1,800 meters) from 
the place he inhabits.

The goal of the Kapalika(s) is not to obtain a hypothetical 
liberation after death; they seek, rather, by means of Siddhi(s) 
or magical powers, to transgress the limits of the material 
body which imprisons the true being to attain a consubstan- 
tiality with the celestial beings by practicing rites of com
munion or else directly through the favor of a god obtained 
by austerities and sacrifices.

The keystone of the Kapalika faith was bhakti, a personal 
devotion to a personal god. This god was usually identified as 
Shiva in his terrific Bhairava incarnation. The rituals were 
propitiatory and imitative. The aim was an identification or 
mystical communion of the worshiper and his god. . . . On 
the mundane plane, the devotee gained suprahuman magical 
powers (stddfei[s]) while on the eschatological plane, he at
tained final liberation (mukti) from transmigratory existence 
and dwelt in a heaven of perpetual sexual bliss. . . . He be
comes homologous with the god and participates in or receives
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the gift of divine attributes. [Lorenzen, The Kdpalikas and
Kalamukhas, p. 83]

Urban society is always opposed to the practices of the 
Kapalika(s). The Lalitavistara describes them as madmen who 
smear their bodies with ashes, wear red garments (kasaya), 
shave their heads, and carry a trident (tridanda), a pot, a 
skull, and a club (khatvanga).

Ramanuja, in his commentary on the Brahma Sutra (II.2.35), 
calls them the “enemies of the Veda(s)” (Vedaviruddha) and 
describes them as rubbing themselves with ashes from the 
funerary fires and eating ash, using a skull as a receptacle 
for their food, armed with a club, using palm wine in their 
rites, carrying a Rudraksha (eye of Shiva) rosary made of the 
seeds of a sacred plant, and also wearing one wrapped around 
their bun of hair. It was in opposition to these practices that 
the adepts of Vedic religion in the epoch of Buddha and 
Mahavira decided to give up eating meat and drinking alcohol.

According to the doctrine of the Kapalika(s), as presented 
by Bodholbana-Nityananda and quoted in the Shankara Vijayd 
of Ananda Giri, Bhai'rava has eight major aspects: Chanda 
(violent), Krodha (wrathful), Unmatta (demented), Kapalin 
(skull-bearing), Bhishana (terrible), and Samhara (destruc
tive). It identifies these aspects with the Brahmanic gods 
Vishnu, Brahma, Surya, Rudra, Indra, Chandra, and Yama. 
The eighth, Samhara, is Bhai'rava.

Practices (Charya)

among the practices recommended by Lakulisha are found:

1. Yogic exercises for the purpose of acquiring magic powers
2. The six purifications (Shat-Karma) of Hatha Yoga
3. Sexual practices, considering erotic delight as an experience of 

the divine state
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4. Initiatic or other rites of the Kalamukha(s) and the Kapalika(s)

5. Participation in rites of sacrifices and the eating of the victim's 
flesh at the sacred banquets

6. The use, during the course of congregations of a mystic char
acter, of an intoxicating beverage made from Indian hemp, which 
encourages states of trance

The observances recommended for ascetics are seven in
number. They must:

1. Live naked and smear their bodies with ashes three times per 
day, preferably using ashes from funerary fires

2. Sleep on a bed of ashes
3. Shout a particular mantra: Aha, Aha
4. Sing aloud the praises of the god
5. Dance together, either according to the art of dance or in other 

manners

6. Curve the tip of the tongue backward and bellow like a bull, 
the sacred animal which is Shiva’s vehicle (this bellowing is 
called hudukkara)

7. Prostrate before holy places and circumambulate them while 
invoking Shiva

They must avoid practicing these observances in the presence
of noninitiates.2

The Five M s

t h e  living being is an image of the universal being. All the 
body’s organs, therefore, have correspondences within the 
divine being. One can approach divinity through any of the 
vital functions. In Tantric practice, the less intellectual ones 
are considered as the most direct. Thus, the alimentary func-
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tions, the creators of energy, and the purificatory functions, 
the functions of rejection, can also be utilized toward the 
goal of making contact with the supernatural. Tantric rites 
include practices linked to what the texts call the five M’s, 
for their Sanskrit names each begin with this letter. The five 
M’s are considered sources of pollution in the rites of the 
right hand, but in the ritual inversion of Tantrism they be
come the elements of purification. The mystic poems of Kan- 
hapada repeatedly state that what is lowest in the world is 
highest in the domain of spirit.

The five M’s are meat (Mansa), wine (Madhya), copulation 
(Maithuna), excrement (Mala), and urine (Mutra). Urine is 
also called Shivambu (water of Shiva) since it issues from the 
Linga. Modern commentators have substituted for the last 
two M’s fish (Matsya) and dried grains (Mudra).

According to the Kulamava Tantra (v. 79—80), “Wine is 
Shakti, the Goddess; meat is Shiva; erotic delight, the current 
which unites Shiva and Shakti, is the divine state called 
liberation (Moksha).”

Mala and Mutra

all Hindus ritually absorb each day a small quantity of the 
five products of the cow, including the dung and the urine. 
There exist additional practices and rites connected with the 
functions of rejection which are given in the Damara Tantra 
and revealed to initiates only.

Meat (Mansa) and Sacrifice (Medha)

the consumption of meat is tied to the principle of sacrifice. 
Communion, the consumption of a piece of the victim by the 
participants, is an essential element of the rite.

Life exists only through perpetual massacre. No being can 
survive except by devouring other living beings. In order to
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draw near to the celestial powers, we must associate ourselves 
with the cosmic sacrifice, coaxing the gods by offering victims 
and thus avoid hecatombs. The act of killing is a responsible 
act, which must be accomplished as a rite. The victim must 
be offered to the gods before being consumed. We then eat 
only the scraps from the god’s table and cease thereby to be 
murderers. We thus prevent the gods from striking at random.

Human Sacrifice

l ik e  the ancient Greeks, Indians believed in the efficacy of 
human sacrifice. To avoid wars, cataclysms, and hecatombs, 
men should offer victims to the gods. The necessity of sacrifice 
is an important element in the Kapalika doctrine. According 
to the Kalikd Purana, “The goddess Kamakhya, companion of 
Bhairava, is satisfied by an offering of flesh. The consecrated 
blood becomes an ambrosia. The head and flesh of the victim 
must be offered to the goddess. Morsels of flesh are a part of 
the food offerings. ’’

According to the Prabodha-Chandrodayii:

The Kapalika who eats human flesh from the skull of an 
honorable man becomes the image of the Great God (Maharaja 
parajaya). He breaks his fast by drinking wine from the skull 
of a brahmin.

The personal counterpart of human and animal sacrifices 
is self-sacrifice. This concept subsumes a wide range of ac
tivities from . . . suicide to self-mutilation and from physical 
penance to simple exercises of mental discipline. The chief 
penance performed by the Kapalikas was of course the Ma- 
havrata (Great Vow). [Lorenzen, p. 87]

Alimentary communion in ritual is based on the notion that 
we become what we eat. The identification of ritual foods 
with the body and bodily products of Shiva and Shakti create 
a consubstantiality of the communicant with them. He be-
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comes god and participates in divine attributes such as im
mortality and magical powers.

The ancient rites of human sacrifice (purusMmedha) were 
performed frequently during the medieval period. They are 
mentioned in various plays of the classical theater. In the 
Malati Madhava by Bhavabhuti (seventh century), a Kapalika 
seeks to sacrifice the heroine, Malati, with the aim of ac
quiring a power of incantation (mantra-siddhi). In about the 
same period, Vadirajasuri, in his Yashodhara-Kavya, describes 
the saving of two children who had been groomed and be
decked with ornaments prior to being led to the place of 
sacrifice.

The Vetalapanchavishati tells how King Vikrama, who was 
in the process of being robed for the sacrifice, was saved by 
a Vetala, a phantom who had incarnated himself in the body 
of a dead person.

The seventh day of the festivals dedicated to Shiva (Shiva 
Mahotsava), still celebrated today at Madura, reenacts the 
impalement of numerous jaina(s) ordered by King Tirujanar 
Sambandhar (seventh century). This event is described in the 
Kdranagama in the part concerning the life of this Shaiva saint. 
[Gopinatha Rao, Elements of Hindu Iconography, vol. 1, Intro
duction]

Again, in the sixteenth century, the king Nara Narayana 
in north Bengal had 150 men sacrificed during the course of 
a single ceremony.

Intoxicating Liquors (Madhya)

a state of drunkenness, which obliterates material preoccu
pations, is a useful preparation for ecstatic rites. Dancing is 
also a means of preparation for magical practices. The wine 
generally utilized is palm wine, today called toddy. But the 
intoxicant most commonly employed in Tantric ritual is Vijaya,
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a drink made out of Indian hemp, today called bhang. It is 
recommended to drink it an hour and a half before the rites 
concerning the five M’s. According to A. Bharati (The Tantric 
Tradition, p. 252), its effect is considered to be aphrodisiac 
(uttejaka).

Drugs

each  of the substances which make up matter corresponds 
to a graph, or an entity expressible by means of a diagram or 
by a mathematical or chemical formula. As we have seen, 
there exists a consciousness, or individuality, which governs 
each formulation, each conglomerate, each aspect of matter. 
The substances of which living beings are composed corre
spond to complex formulae. The living being is a biochemical 
factory, and the phenomena of perception, of sensation, of 
pleasure and pain, of memory and even of thought, can be 
regarded as reactions resulting from the activity of chemical 
components that act on the cells of our nervous system and 
brain. The intrusion of an excess of one of these components 
modifies, if only temporarily, our emotional equilibrium, our 
capacities for pleasure or suffering, for action, lucidity, mem
ory, perception, our joy in life, or our depressive states.

These substances called drugs—stimulants, depressants 
— are by no means neutral products. Like all the components 
of the living being, they correspond to entities who come forth 
from the divine plan and who are endowed with personality, 
consciousness, and autonomy. The states of our soul are due 
to the contingencies of a sort of war between armies of mol
ecules corresponding to subtle beings. The aggression of one 
of these chemical spirits upon the human being is no different 
from that of a demon or an angel. It is a sort of possession. 
This is why a drugged person is no longer master of himself. 
He may detest the drug that imposes itself upon him despite 
himself. There exists a spirit of tobacco, a spirit of hemp, a 
spirit of peyote, a spirit of the poppy, a spirit of wine, which,
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if they are not controlled, lead their victim as they fancy. All 
religions have recognized the existence of these subtle forces 
and have sought to cajole them.

There is no religion whose rites do not make use of an 
intoxicating substance. Something of this always subsists, 
even if we have lost its meaning. We drink to the success of 
an enterprise, and wine plays a role in the Christian mass. 
The Amerindians utilized tobacco to seal an alliance and 
practiced very elaborate peyote rituals. A ritual exists for 
opium smokers and for tea ceremonies. The Soma rites, which 
bring on mystical ecstasy, are an essential element in the 
Vedic rituals, and the god Soma occupies an important place 
in the Aryan pantheon. In the West, Dionysos, as god of 
wine, takes the place of the god Soma. In India today, bhang 
(a drink made of Indian hemp) is consumed in assemblies of 
a ritual character.

When the gods wish to destroy a wicked tyrant, they inspire 
the madness in him which causes him to lose himself. Drugs 
are among their armaments. Their irrational and immoderate 
intrusion signals the imminent end of the species at the end 
of the Kali Yuga.

To control the chemical spirits that wish to take possession 
of our faculties, we must first of all understand their nature 
and venerate them. Every drug is both angel and demon. It 
is by ritualizing their use that we can, as all traditional cul
tures have done, master them or eliminate their influence.

Sexual Rites (Maithuna)

according  to the Kapalika Unmatta-Bha'irava, in his com
mentary on Madhava s Shanharii Digvijayd (XV. 28):

The state of ecstasy which manifests in the sexual act is a 
participation in the very nature of Bhairava. What we call 
liberation (mokshii) is the achievement of a state of ecstacy. 
Liberation is comparable to a permanent orgasm, an active
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state of delight (ananda) which is a part of the nature of the 
gods.

He who venerates the self, established in the vulva (bhagdsam- 
stha) attains liberation. [Agamd-Pramanya]

The union of the sperm (Shiva) and the menstrual blood 
(the goddess) in their perpetual copulation forms the Tantric 
ambrosia (k u la m r i ta ). In the yogic practice called Vajroli Mu- 
dra, drinking the nectar issuing from the sexual union sig
nifies the reabsorption through the penis of the sperm emitted 
in coitus mixed with the feminine blood.

Love and Death

f o r  the Kapalika(s), the relationship of eroticism and death 
forms part of a theory of “passages,” that is, the points at 
which the visible and the invisible worlds touch one another. 
It is by means of copulation that the mystery of the living 
being’s “passage” from nonexistence to existence takes place. 
The sexual act is therefore a magical act. At the moment of 
this rite, the passage that connects creator and created is 
opened. Whether or not conception occurs is a secondary 
matter.

The second place of passage is the one at which the living 
being dissolves into nonexistence: the funeral pyre. It is only 
at the moment of cremation that the material structures which 
form the habitat of the subtle body are destroyed. Apparent 
death is not the end of the body, since a Yogi or a wandering 
spirit can, by inserting his psychic energy into a corpse, re
suscitate the dead person and for a time make use of his 
structure.

The principle of life is not localized only in the brain or 
the heart. This is evident since organ transfers allow resus
citation. It is difficult to know at what moment the internal 
organ dissolves, to what part of matter one’s consciousness 
and “I” remain attached. It is only when the body is entirely
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destroyed that the complete liberation of the subtle energies 
take place. This is why the place of cremation is also a place 
of passage between two worlds. It is therefore a magical and 
sacred place. The Yogi who covers his body with the ash of 
a dead person gives a human form once more to that person's 
matter. He becomes in some way his reflection, his living 
phantom, and as such finds himself in contact with two worlds. 
He acquires the mysterious powers by appropriating the psychic 
energy of the deceased. In a play by Bhavabhuti, the Malati 
Madhava, a Kapalika says: “It is by wandering about the 
funeral pyres that I have been able to reach beyond the world 
of appearances (samsara).”

During the practice of the sexual act or equally when he 
rubs himself with the ashes of the funeral pyre, the ascetic 
draws near the boundary point (bindu) where the divine and 
the human touch each other, and if he has the force to cross 
this narrow passage, the living being can go beyond the human 
state and join the company of higher beings to become the 
companion of Shiva (Rudra-sayujya). The Kapalika(s) do not 
practice cremation. Their bodies are buried directly in mother 
earth. Those who succeed in the transmutation and abandon 
their earthy presence in yogic posture are immersed by their 
brothers in the sacred river (the Ganges), which comes forth 
from the hair of Shiva, or else a stone structure covered by 
a tumulus is constructed over them, without touching them. 
In any case, they consider cremation grounds to be magical 
places where being and nonbeing meet at the moment when 
the body is delivered to the flames.

The most varied sorts of funeral rites were, and still are, 
practiced in India. The M a n im e k h a la 'i gives this description:

The cemetery was divided into sectors according to the various 
ways of disposing of the dead. A rather small area was reserved 
for cremations. There was also an area of wasteland where 
bodies were simply left in the open, without any burial. The 
cemeteries are farther along. In one of them, the dead are 
buried in tombs that are simply dug into the earth, while in
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the other, the bodies are placed in small chambers hollowed 
out of the ground, whose openings are then closed. There was 
also a sector where the bodies were covered by large earth
enware pots. The cemeteries were the scene of a constant 
uproar due to the din of drums being beaten in honor of the 
dead, mixed with the sound of voices reciting the merits of 
deceased monks and the cries of those weeping for the dead, 
to which was added the howling of jackets and owls.

Vahai trees, the favorite abodes of evil spirits, were planted 
in certain places along with Vila trees, where the vultures 
perched, who fed on the flesh and fat of cadavers. Groves of 
Vanni were planted in whose shade the Kapalika(s), the skull- 
bearers, resided, and groves of llandai, where the mendicant 
ascetics who make necklaces of skulls camped. There were 
also other treeless areas where people who eat the flesh of 
corpses gathered. An enclosure, encircled by a wall pierced 
by four doors, contained a temple dedicated to Kali and mon
uments of various sizes bearing inscriptions concerning the 
dead, whose remains they cover. These inscriptions gave the 
name, caste, mode of life, or status in society and manner of 
death of those for whom these monuments were erected. There 
were also columns dedicated to the different gods before which 
offerings were placed.

Shelters were constructed on stone platforms where the 
guardians of the cemetery could be protected from wind and 
rain. There were also covered areas where visitors could rest. 
[Manimekhalai, Book 6]

The Great Vow (Mahavrata)

th e  Great Vow is an extreme form of propitiatory asceticism 
which purifies the body and is followed by “communion rituals 
in which the worshiper is united with divinity through food, 
drink, sex, or mental ecstasy” (Lorenzen, p. 88). “One must 
prepare oneself for the Great Vow by fasting and the obser
vance of the six rules (y a m a ) and the six prohibitions (n iy a m a ) 
of Yoga and, during this period, one must sleep on bare ground
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and walk about holding a skull in the right hand and a stick 
in the other” (Vishnu Smriti).

The means of subsistence (vritti) are begging (bhaikshya) 
for table scraps (utsrishtd) and whatever comes by chance 
(yathalabdha). Initiation to the Great Vow includes severe 
practices of asceticism, but also ritual humiliations, obscene 
words, and sexual practices. The Kapalika(s), during the 
Mahavrata, practice self-mutilations, cutting pieces of their 
own flesh to make offerings to the goddess. According to the 
Harshacharitd of Bana (sixth century), the Kapalika(s) who 
practice the Great Vow, in order to obtain the favor of the 
Matrika(s), the Celestial Mothers, burned themselves with 
a lamp, offered a skull, put melted resin on their heads, made 
offerings of their own flesh, and sold human flesh, including 
that cut from their own bodies.

In the Kadambari, Bana attributed the origin of these prac
tices to tribal customs. He mentions that “the people of the 
Shabara tribe offered human flesh to the goddess Chandika” 
and that “they were covered with scars because of their of
ferings of blood.”

According to the Vishnu Puratia, “He who practices the 
Great Vow must construct for himself a leaf hut in the forest 
and live there. He must bathe three times a day, walk from 
village to village, sleep on a straw heap, carry on the end of 
a bamboo pole the skull of a man ritually killed. This must 
be that of a man of quality (uttamd purusha kapala) or of a 
Brahman (brahma kapala). ” According to the Yajhavalkya Smriti 
(III.243), he must use a skull as a recipient for begging his 
food.

Initiation of the Pashupatd

from the Tantric point of view, there are only two castes: 
that of male beings and that of female beings. Shaiva initiation 
is open to everyone, without distinction of caste or sex. A 
Shudra can thus become the Guru of a Brahman.
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The only sacrament held by Shaiva sects is the rite of 
initiation. Haradatta, in the Gana-Kdrikd, explains that Pa- 
shupata initiation includes five degrees, called Vyakta (ex
terior), Avyakta (secret), Jaya (victory), Cheda (rupture), and 
Nishtha (realization). The forms of initiation described con
cern essentially those who intend to take up monastic life in 
order to become bearers of the occult tradition.

THE FIRST INITIATION

The site of the first (exterior) initiation is the dwelling place 
of the Guru; the source of its force (bald) resides in the 
devotion of pupil to master (Guru bhakti). Its purifying effect 
(vishuddhi) is the elimination of ignorance (ajmnd-hdni).

The means (u p a y a ) is the impregnation of doctrine (rasa). 
The benefit (la b h a ) is the access to knowledge (jn a n d ). The 
stage attained (d ik s h a -k a r in ) is that of substance (d ra vya ).

The rules of conduct (Charya) of the first stage include 
the six offerings (Shadanga Upahara), which are dancing, 
singing, laughing, shouting a good omen (haduk or dumdum), 
prostrating oneself, and reciting Mantra(s) (japya)  in the com
pany of other Pashupata(s). In the first stage, the aspirant 
adopts the signs of the sect and carries out certain vows. He 
rubs himself with ashes and sleeps in ashes. He wears gar
lands of flowers taken from an image of Shiva. He lives in a 
temple.

THE SECOND INITIATION

The site (desha) of the second (secret) initiation is in the 
middle of a public place (jana). The source of its force (bald) 
is the dedication of one’s mind (mati prasada). The impurity 
(mala) from which it delivers one is the notion of prohibitions 
(.adharma). Its purifying effect (vishuddhi) is the elimination 
of prohibitions (adharma-hani). The means (upaya) is the ob
servance of rules (charya or vidhi). The benefit (labha) is
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austerity (tapas). The stage attained (diksha-karin) is the mas
tery of time (tela).

According to the Pashupata Sutra, in the second stage the 
aspirant must, first of all, seek to “break away from society.” 
It is for this reason that he tries to inspire the disdain of the 
people of the sacerdotal and bourgeois castes. He thus main
tains his independence and his integrity. He must appear 
mad, miserable, his body dirty, with nails, hair, and beard 
unkempt. Kaundinya says that in the second stage the aspirant 
leaves the temple and removes the distinctive signs of his 
sect. He encourages the public s contempt, particularly by 
means of the six practices called “doors” (dvdra), which are:

Krathana, pretending to be asleep and snoring
Spandana, shaking one's limbs like someone having an epileptic 
seizure
Mandana, walking like a lame person
Shringarana (exhibitionism), making obscene gestures in the 
presence of women
Avitatkarana, pretending to be an idiot 
Avitatbhashana, expounding nonsensical discourses

He must wander like a phantom (preta) and practice the vows 
by which he identifies himself with animals. The Bauddhay- 
and (II. 1.3), a Buddhist text, claims that some of these as
pirants wear a donkey’s skin, the hair on the outside.

THE THIRD INITIATION

The third stage of initiation is called the Victory (jaya) stage. 
Its site (desha) is a cave iguhd desha) or a secret place. The 
source of its force (bald) is the realization of the illusory 
character of the contraries (dvandva jaya)— true/false, beau- 
tiful/ugly, good/evil, and so on.

The impurity (mala) that creates obstacles consists of every-
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thing that attracts (shakti hetu). Its purifying effect (vishuddhi) 
is to destroy all attachments (sangakara hani). The means 
(updyd) is the repetition of Mantra(s) (japa) and meditation 
(.dhyana). The benefit (labhci) is to obtain the perennity of the 
gods (deva nityatvd). The stage reached (diksha karin) is that 
of the power to act (kriyd) on all beings and all elements.

THE FOURTH INITIATION

The fourth stage of initiation is called rupture (chedd). At 
this stage, the initiate breaks all his earthly links. The site 
(.deshd) is the cremation ground (smashand)\ the source of its 
force is self-realization (dharma). The impurity (mala) to be 
vanquished is doubt (chyuti). The purifying effect (vishuddhi) 
is faith, the absence of doubt (chyuti hani). The means (updyd) 
is constant meditation on Shiva (soda Rudrd smriti). The ben
efit (labhd) is identification with Shiva (Rudra sthiti). The 
stage attained (diksha karin) is that the adept (sddhaka) be
comes the image (murti) of the god and an object of veneration.

THE FIFTH INITIATION

The fifth stage of initiation is the final realization (nishta). 
The adept renounces all physical or mental effort, whether 
religious or secular. The site (deshd) is Shiva himself. The 
origin of its force is the absence of distraction (apramdda). 
The impurity (mala) to overcome is the fact of being a living 
being (pashutva). The purifying effect (vishuddhi) is the elim
ination of the animal nature (pashutva hani). A method does 
not exist. All depends upon the grace (prasada) of the god. 
The benefit (labhd) is the obtaining of magical powers (siddhi). 
The stage reached is that of Guru.

N O T E S

1. See M cEvilley, An Archeology of Yoga, I , p. 69.

2. See M . R. S akhare , History and Philosophy oflingayat Religion, p. 223.
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Preliminary Practices

THE RULES OF MONASTIC INITIATION APPLY ABOVE ALL
to those undertaking the ascetic life of a wandering monk. 
For all others, the Shaiva initiation rites are very simple and 
are practiced in the forest or on a riverbank. To prepare for 
them, the aspirant must in any case observe a few rules of 
conduct. This is particularly important for a Mleccha, some
one born outside of the sacred territory that constitutes the 
Indian continent.

At the request of a foreign disciple, Sadhu Shambhudasa 
indicated some rules of behavior that prepare the individual 
for a reintegration into the Shaiva tradition. This has been 
translated from the Hindi in the following section.

Advice to a Mleccha, by Sadhu Shambhudasa

“ i t  is only by a return to the values and practices represented 
by the Shaiva tradition that humanity can hope to retard its 
end. But a reintegration in the tradition requires a preparation 
for which the observance of certain rules of living is impor
tant, even if they go against one’s habitual modes of thought. ”
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1. YOGA

“One should undertake the practice of Hatha Yoga as a phys
ical discipline and as a means of exploring man’s inner uni
verse and of controlling the vital energies, without allowing 
oneself to fall into the vague negative aspirations of tran
scendental meditation or other similar approaches.”

2. RESPECT FOR CREATION

“The man respectful of the plan of creation must oppose the 
destruction of both animal and vegetal species for commercial 
ends. He must venerate trees and the spirits that inhabit 
them. Each person must choose a particular tree and practice 
every day a rite of veneration (pujah) near its roots, as the 
Indian villagers do. The bull is the vehicle, the symbol of 
Shiva. One must care for and venerate all cattle and seek to 
live in an atmosphere of trust and friendship with animals.”

3. SACRIFICE

“The sacrifice of a bull or other animals must be accomplished 
following local rites (Mithrai'c in Europe). The eating of the 
victim’s flesh must take place at a sacred community meal. 
It is essential to sanctify the sacrifice. Man lives only by sac
rificing life; whether he is vegetarian or carnivorous, he kills. He 
must consider this act as a sacred act.

“In principle, he must himself participate in the act of 
killing the animal that he eats. He must avoid the hypocrisy 
that pretends ignorance of the horror of slaughterhouses. He 
must oppose all torture practiced in the mass raising of an
imals and never nourish himself with tortured flesh.

“The wise man asks pardon of the spirit of the tree, whose 
branch he must cut and offer, before eating, the first morsel 
of food to the gods.”
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4. SPIRITS

“One must remain attentive to supranatural presences and 
honor the spirits that reside in springs and forests. When 
one encounters evil signs, one must, using appropriate ges
tures, exorcise the bad spell. Sighting monks and priests is 
a bad omen since they claim to renounce the divine experience 
of pleasure in the name of dubious moral values. ”

5. DANCING

“One must practice collective dancing. Rhythm gives rise to 
a state of trance, which brings the human being nearer to
Shiva, the Cosmic Dancer.”

6. E R O T I C I S M

“Perception of the divine state, which is existence-conscious
ness-bliss (s a t-c h it-a n a n d a ), is possible on three planes: Union 
(Yoga), knowledge (Samkhya), and orgasm (Maithuna). Vo
luptuousness is the only experience that is immediately ac
cessible. O n e  m u s t p r a c tic e  e r o t ic  a c ts  w h i le  r e m a in in g  a w a r e  

th a t se n su a l d e lig h t is  a n  a p p ro a c h  to  th e  d iv in e . One must invoke 
Shiva at the moment of orgasm. There exist no taboos or 
restrictions concerning the variants of eroticism. ”

7. PROCREATION

“It is imperative to respect the lineage of one’s ancestors and 
avoid the mixing of races through procreation. This alters 
the divine order and provokes regression of the species. Mar
riage rites or procreation rites must be accomplished with 
awareness of the responsibility of the transmission of life, 
having solely in mind the quality of the product, the child, 
according to the rules of genetic selection defined by the texts 
of the Agama(s).”
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8. THE COUPLE

“The rules of life are different for men and for women. Avoid 
the life of the couple and seek to maintain the extended family 
group.”

9. UNTOUCH ABILITY

“One must avoid accidental physical contact with the people 
of another race or of another clan.

“Men must avoid contact with women during their men
strual periods.

“Women must isolate themselves during their entire pe
riod—during which time the goddess, Shakti, manifests in 
the form of the menstrual blood—and must purify themselves 
afterward. Men must also practice purification following an 
emission of sperm. All persons must practice purification after 
a contact with death.”

10. PURIFICATION

“Purification consists of a bath in running water, in a river, 
in a shower, or under a tap (but never in a bathtub), followed 
by the veneration of the image of a divinity and the application 
to the forehead of sandal paste used in the rite. One must 
wash one’s hands carefully seven times after the natural func
tions.”

11. ABLUTIONS

“Before taking food or speaking or performing rites, one must 
practice daily morning ablutions while invoking the sun, source 
of life and light, then get dressed in clean clothes.”

12. VENERATION OF THE MASTERS

“Every person must respect the work that has fallen to him, 
perform it with love, and venerate his tools and his masters.
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One must honor his master once each year at the time of 
Guru Pujah and venerate the tools used for work on the day 
indicated for the feast of Sarasvati, goddess of the sciences 
and arts. One’s tools are not to be used on this day.”

13. T H E  F E E D I N G  O F  W A N D E R E R S

“Wanderers are beloved of Shiva. Everyone ought to have a 
period of wandering, visiting sacred places, if possible. (The 
practice of wandering is difficult in the modern world, al
though this tendency is very evident among present-day youth.) 
Every well-off person must honor and feed wanderers, whether 
hitchhikers or beggars, monks or fugitives.

“The merit is in the gift. The quality of the recipient— 
whether he be sage or vagabond—is of no importance.”

14. S A C R E D  B EVE RAGE S

“The use of certain hypnotic beverages, such as bhang, the 
infusion of Indian hemp, is advised to facilitate the perception 
of the subtle world and for mental concentration. Most other 
drugs are injurious, particularly the opiates. Bhang should 
be sipped in a tranquil place, preferably in the company of 
several friends, and followed by a period of discussion, re
flection, and games. One must never consume bhang in mo
ments of physical activity and if one is not observing the other 
rules of conduct. Neither must one smoke hashish.”

15. T H E  V E N E R A T I O N  O F  T H E  L I N G A

“Everyone, man and woman, must venerate the phallus, im
age of Shiva, have a Linga installed in the household, and 
practice a Pujah, a daily rite of veneration, with flowers, 
incense, offerings, and Mantra(s). One must wear a Linga 
on one’s person, and also a rosary of 108 Rudraksha seeds 
used for the reciting of Mantra(s). Alternatively, one can 
venerate the Yoni, the female organ, or the Shalagrama in
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the form of an egg, or invoke the goddess, the Shakti, under 
the form of the Shri Yantra. The shakta rites, addressing 
Prakriti, the principle of matter, require sacrifices and de
mand a particular initiation.

“The goddess is present in numerous forms; her main as
pect is Kali, the principle of time and of death. It is under 
the aspect of the mother, and not of the partner, that one 
invokes the goddess.”

1 6 . F U N E R A L  R I T E S

“One must observe funeral rites, and not seek to imprison 
the spirit of the deceased; one must neither remove any organs 
nor freeze the body. One must dispose of the body at the last 
possible minute, either by placing it directly in the earth or 
by incinerating it. Avoid coffins and sepulchers.”

“By observing these rules of conduct, the being of flesh 
finds again his place in creation and can live in harmony with 
the world. Gradually, he becomes qualified to be a receptacle 
for the teachings of the possessors of knowledge. It is then 
that initiation (diksha) becomes possible.

“It is neither in the pious and puritan Vaishnavism of the 
commercial and political classes, nor in the ashrams, nor with 
the Brahmans, that one can encounter the joyful and relaxed 
atmosphere of the Shaiva people, so gay and tolerant. The 
ash-covered ascetics who live in brotherhood with trees and 
animals have remained close to the mysterious world of spirits 
and gods and know the rules of life that can delay the fearful 
events that will destroy mankind at the end of the Kali Yuga.”
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The Individual and the 
Species

T H E  L I V I N G  B E I N G  I S  A P R E D A T O R  T H A T  S U R V I V E S  O N L Y

by devouring other living beings, to become, in its turn, food. 
“The living T  is that which devours and which is devoured,” 
says the Chhandogya Upanishad. This destructive/destructible 
function, being synonymous with impermanence, can only 
take place in relative time. The living being might seem to 
be merely a digestive system, but it is also the bearer of a 
message or plan, issuing from Purusha, which it can transmit 
either through cellular division or through the sexual act.

The individual is but a transitory moment of the species, which 
is a permanent reality. It is the species that represents one aspect 
of the divine game (lila) of creation. Although insignificant as 
an individual, the living being is necessary as a link, as one 
ring in the chain that continues through the generations from 
the birth of a species until its extinction. Each species evolves 
as a living entity: it passes through childhood, the prime of 
life, and the decline of old age.

The individual is similar to one of the relay runners car
rying the Olympic torch. He is the conveyor of a model, of 
a permanent code that is carried on from individual to indi
vidual. It is the ability to reproduce and to perpetuate and 
transmit oneself that is the characteristic of life. The complex
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of forms and abilities characteristic of the individual is given 
continued life through procreation. A species evolves through 
thousands of generations. Man is called Linga-dhara, the 
“bearer of his penis.” His individuality is of no importance 
except inasmuch as it adds something to the code received 
by him at birth and which he must pass on within the frame
work of the species to which he belongs.1

The duration of our species depends on the way in which 
we behave as links in one of the varieties of that species with 
respect to the law governing our raison d’etre on the physical, 
social, and moral levels.

The progress of the human species rests on the increasing 
usefulness of each of its elements and varieties; a man pro
gresses by carrying out the role that nature has given him; 
he degrades himself if he abandons that role. The perfect 
man, the harmonious man, the useful man, is the man who, 
like an actor, plays to perfection the role assigned to him.

The Clan (Jati)

a l l  living species, so long as they are not drawn from their 
assigned role, observe a set of innate behavioral laws. They 
reproduce only within their own group. The same is true of 
the human races that are not debased. This is why mankind 
is divided into tribes or clans QSti), which correspond to 
genetic models, within which marriage is acceptable. Each 
type of person has a role to fulfill in a complex society, just 
as each type of cell in a living body has a different function. 
A cancer is the result of cells developing the urge to proliferate 
freely and breaking free of the organic role assigned to them. 
The same is true of society. In the plan of a species, each 
individual has aptitudes that correspond to a predetermined 
role. If he ceases to perform this function, he becomes a 
social cancer.

The beauty and richness of creation rests in the variety of 
species, in their purity, their diversity, and their perfection.
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This is why the problem of the transmission of life must be 
resolved carefully. There is no transmigratory body that is 
not linked to a particular type of man and a lineage that 
personifies it. The transmission of the Linga-Sharira, the 
genetic code inherited from the ancestors; its planting in 
carefully chosen ground; and the transfer to a new being of 
the ancestral heritage comprising the archetypes issuing from 
divine thought constitute the most important act in the phys
ical being. It must be carried out in a ritual form that takes 
various factors, including astrological ones, into account in 
such a way that the new bearer of the flame is perfectly 
adapted to its role, and in such a way that the species fash
ioned through the long ancestral line is not degraded or ex
tinguished.

The child, the receiver of the code, must as far as possible 
be the image of his father, and his continuator in the evo
lutionary scale.

When the genetic code is transplanted into unsuitable ground, 
as is the case of the intermingling of castes or races, it becomes 
confused, and the resulting offspring do not have the necessary 
qualities to transmit the ancestral heritage of knowledge. It is in 
this way that civilizations die.

The modern idea that genetic mingling improves a species 
is only true on a superficial level, taking no account of the 
psychological facts or the hereditary abilities of the harmony 
between the physical and intellectual aspects of a being. Moral 
characteristics become disconnected from physical ones and 
in time come into conflict. Progress rests on the accentuation 
of diversity; in any domain a leveling is the prelude to death. A 
mingling of races or species leads to regression in the evo
lutionary plane. The more the sexual partners belong to the 
same stock, the more the race that they represent is refined, 
is improved, and progresses. We are well aware that this is 
the case for animals; we tend to forget that it applies to 
humans just as much.

In intermingling societies, the son no longer resembles his 
father; he is no longer the continuation of his father. The
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ties that bind them are loosened, and the family dissolves. In 
hybrid societies, the roles are poorly distributed: warriors lack 
courage, intellectuals are irresponsible, merchants are thieves, 
and artisans have no love for their work. Deprived of their 
proper function and place in society, heroes become gang or 
guerilla leaders, intellectuals disseminate aberrant doctrines, 
merchants seize economic power and enter into conflict with 
the artisans who detest their work. This state of affairs, 
which is due to the mixing of races, must take place at the 
end of the Kali Yuga.

Physical illnesses bring about physical degeneration and 
can cause a break in and destruction of a genealogical chain. 
But illness of the mind— the deformation or incorrect usage 
of inherited knowledge—deprives the human being of his 
essential role.

In animals, sexual energy emerges at precise moments for 
the purposes of reproduction, each within its own species. 
Cross-breeds never occur in the natural order of things.

Mankind’s double nature, however, has led elsewhere. The 
being of flesh will use this energy in order to reproduce; the 
being of knowledge will cultivate it as a fuel to develop his 
intellectual and magical powers. The most varied sexual stim
ulations will therefore be useful to him in the development 
of his mental and spiritual self. Moreover, he must control, 
and indeed limit, the use of his semen when he is engaged 
in reproduction.

Marriage is not simply a license that legalizes sexual re
lations, as it tends to become for the frustrated in puritanical 
societies. It is a responsible, ritualized act whose purpose is 
the creation of a new link in the line representing one par
ticular human type, that is, one of the variants of the divine 
thought. Marriage between individuals belonging to different 
ethnic or racial groups is seen as an outrage against the Cre
ator’s plan and harmony of the world. If sexual encounters 
take place between partners belonging to different groups, it 
is considered essential to ensure that they remain unproduc
tive, whether through contraception or abortion.2
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Procreation

the  rites of procreation are described in the Tantra(s) and 
in several works related to the Yoga. They include the ven
eration of the sexual organs, the images of the divine prin
ciples, which will join together to bring about the miracle of 
life. There is a fundamental difference between, on the one 
hand, sexual play, which is part of the art of living, of the 
divine experience of pleasure which concerns the individual 
alone, and, on the other hand, the ritual union whose purpose 
is procreation and which therefore concerns the species. The 
problems are different for man and woman, for the one who 
provides the plan and for the one who brings it to fruition. 
There cannot be identical rules for these two functions.

The procreative act is the most important of the rites; it 
represents participation in the process of creation. All the 
other rites are the symbolic reflection of this union. Agni, 
the god of fire, the male principle, appears in the Kunda, the 
hearth on the altar, image of the feminine organ. The 
Upanishad(s) explain all the aspects of the ritual of sacrifice 
in terms of the different stages of the act of love.

Woman is the hearth, the male organ is the fire; the caresses 
are the smoke, the vulva is the flame, penetration is the brand, 
and pleasure is the spark. In this fire, the gods receive the 
offering of semen, and a child is born. [Chhdndogya Upanishad,
5, 4- 8]

The summons is the invocation of the deity; the request is 
the first hymn of praise. The act of lying next to the woman 
is the hymn of glory; meeting her face to face is the chorus; 
the height of passion is the consecration; and the separation 
is the final hymn. He who knows that the hymn to Vamadeva 
(the god of the left hand who represents the Tantric aspect 
of Shiva) is woven upon the act of love, re-creates himself in 
each act of union. His life will be long; his descendants and 
his livestock will be numerous; his fame widespread. [Chhandogya 
Upanishad, 2, 13—1]
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On the fifth day after a woman’s period, copulation leads to 
the birth of a child through the union of the woman’s lunar 
(left) subtle breath and the man’s solar (right) breath. Once 
the necessary purifications following her period are completed, 
the woman should drink the juice of a plant called Shankhavalli 
(in the shape of a conch) and then accept the gift of man’s 
sperm at a moment when elements of earth and water are 
flowing in her veins. . . .  If earth predominates, a daughter 
will result; if water dominates, a son will be born; if, however, 
the element of fire prevails, the pregnancy will end in mis
carriage; and if the element of ether is dominant, the child 
will be a homosexual. [Shiva Svarodaya, trans. Alain Dani£lou 
(Milan: Arche, 1982), pp. 44-65]

In the course of the sexual act, the Sadhaka (the adept) 
should recite to himself a special Mantra, a formula that 
evokes the nature of Shiva in order that the sexual act might 
be identified with the union of Shiva and Shakti. Orgasm is 
thus assimilated into a sacrificial rite.

According to Bharati (The Tantric Tradition, p. 264), the 
formula would be: “AUM. Light and ether are my two hands, 
Dharma and Adharma are the ingredients. With the sacri
ficial ladle I pour this oblation into the sacred fire. Svaha!” 
Other formulae exist, however. The Shakta should chant 
mentally the goddess’s Mantra.

The Castes (Varna) 3

m a n  is a social animal, which is to say that the human species 
forms a whole, an organism, whose various cells have their 
own distinct functions. This is why the different lineages of 
mankind exist. The qualities and abilities of each improve 
over the generations so as to form an efficient, harmonious 
society that is capable of carrying out the role assigned to the 
human species in the plan of creation.

In the same way that the different organs of the body have 
different functions, even though they originate in similar
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cells, so in the plan laid out for the species there exist par
ticular lineages that are more adapted to certain functions 
and whose abilities, once they are recognized, encouraged, 
and developed, become hereditary. Each human grouping, 
each race, each family, must seek to uphold its integrity, to 
improve its particular speciality, and to play the social role 
corresponding to its nature, and above all else to preserve and 
transmit its own special genetic and cultural heritage.

Our virtues are to a great extent transmissible, being con
nected to aspects of character that can be inherited. This is 
why they must be cultivated and improved so that we may 
play our role to the full in the brief span of our existence.

There is thus for everyone a “natural law” (Dharma) that 
regulates the use and development of mental and physical 
characteristics, inherited at birth, together with the gift of 
life itself, so that we may play to the full our part in the 
evolution of our lineage.

Ancestor worship involves above all else the respect and 
transmission of our double heritage, genetic and cultural.4

Each being is born unique. In the almost infinite number 
of possible combinations of the elements that constitute the 
living being, it is beyond belief that the same arrangement 
could be repeated, that two beings could be absolutely iden
tical, with the same nature, appearance, function, and sta
tion; nevertheless, the human types defined by heredity can 
be classified. In order to achieve his physical and spiritual 
destiny, each individual must establish his basis; determine 
the class to which he belongs, the duties and qualities in
herent in that class, and its unique characteristics so that he 
may make them productive; and, eventually, go beyond them. 
Everyone must achieve the perfection of a social or exterior 
role before he can perfect his personal or interior role. The 
two roles can be vastly different and even contradictory; thus, 
we see that men from the artisan castes can earn their living 
in their humble professions and yet can at the same time be 
philosophers, holy men, and artists before whom kings and 
Brahmans bow with respect.
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The circumstances of our birth correspond to the level of 
development of our own lineage and to the conditions in which 
we can best progress. Each of the links in the lineage is found 
at a particular stage of the evolution of that species—in its 
youth, maturity, or decline. This is why individuals of dif
ferent races are not at the same level in their evolution.

There is no advantage to anyone in wanting to change one’s 
situation or function, nor in wanting to perform the duties 
of another. Thus, except in very rare cases, one does not 
change one’s sex, species, race, or caste during one’s life. 
The external hierarchy of beings and things is often the 
opposite of the interior order. This is the reason why, during 
the Kali Yuga (the present world age), it is most desirable to 
be either woman or worker (Shudra), for through mere hu
mility and devotion to their role or work, these people can 
attain exterior perfection, which in turn permits the interior 
development that frees them from the weighty chains of life 
and leads them effortlessly toward the higher spheres of 
knowledge. The state of prince, or Brahman, noble and mag
nificent though it may seem, is disastrous in the dark age, 
for the discipline that they demand is so severe and the virtues 
so difficult that failure is almost certain.

It is not at all by chance that for nearly the last thousand 
years, almost all the great mystic poets and holy men of India 
have been men of humble birth who could so easily free 
themselves from their social and ritual responsibilities and 
devote themselves to their inner life.

An organic society can only exist on the basis of a division 
of powers and functions.

With the appearance of urban societies at the dawn of the 
Kali Yuga, a system developed in India whereby the different 
groups were able to intermingle and collaborate; each group 
was able to maintain its own identity, traditions, and knowl
edge, while at the same time cooperating in the development 
of a common civilization.

Ancient cities were divided into four parts, separated by 
avenues in the shape of a cross; each part was reserved for
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one of the four functions: priest, soldier, merchant, and ar
tisan. The word q u a r te r  is the remnant of this division.

The Lineage (Gotra)

the  development of the different genealogical lines adapted 
to essential functions is linked to the cycle of the four Yuga(s), 
the four ages that mark the development and decline of the 
human species. They represent the peoples of the Golden 
Age, living like animals on nature’s bounty; the nomadic war
riors of the tribal period; the peasants and sedentary mer
chants of the agricultural age; and the artisans of the industrial 
era. A lineage (gotra) is thus a group of individuals trans
mitting a special genetic code that evolves as it passes through 
innumerable carriers. Each lineage is an organ of the social 
body, and it is the social body as a whole that maintains the 
culture or civilization, which, in turn, allows the develop
ment and transmission of knowledge.

The functional hierarchy that assures the transmission of 
knowledge and rites has been maintained in the framework 
of Shaivism and Tantrisn among non-Aryan populations, even 
though reduced, without distinction of rank, to the position 
of slaves by the Aryans. Even today, “in the Marhatta lands 
the Aryan Brahmans do not officiate in temples where the 
Linga is worshiped. There is a separate caste for that, called 
Gurava, of Shudra origins” (P. Banerjee, Early Indian Reli
gions, p. 41). In the temples of Orissa, such as the Lingaraja 
of Bhuvaneshvar, the Brahman and non-Brahman priests al
ternate in the performance of services.

The institution of royalty appeared in the Treta Yuga, the 
second age of mankind. There are certain sciences and arts 
that are distinctively royal and warlike. The Ramayana de
scribes the education of RSma and his brothers, typical of 
pre-Aryan warrior princes. The anointing of kings and their 
power of healing are the remnants of the initiatory traditions 
of the Kshatriya, the warriors’ traditions as distinct from those
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of the priests. It was a legendary hero, Parashu-Rama (Rama 
the battle-ax wielder), later thought to be an Avatara of Vishnu, 
who rooted out the order of the Kshatriya (i.e., the warrior 
tribes of the Treta Yuga) from India, to the benefit of the 
sedentary populations of the Dvapara Yuga.

The lineages of farmers and merchants first appeared dur
ing this third age. They are the ones who produce and ac
cumulate food and wealth, and who thereby provide the financial 
resources for cultural and religious institutions, and indeed 
the resources for the power of states. It was not only urban 
civilization and seaborne commerce that developed thanks to 
them, but also the organized urban religions, which, being 
ritualistic, moralistic, puritanical, and restrictive, will hence
forth enter into conflict with the unfettered Dionysiac Shaivism.

Jainism, the atheistic religion of the commercial classes, 
first appeared in the Dvapara Yuga, the Age of Doubt. Sen
timental religiousness and puritanism would remain char
acteristic of the merchant caste, and these tendencies are for 
that matter clearly present in modern Vaishnavism.

The Popular Framework

th e  popular and artisanal classes often formed a protective 
shell that allowed the occult tradition to be maintained. The 
common people remain attached to those external aspects of 
the tradition which are regarded as superstitions; they believe 
in spirits, magic, fate, and spells, in pilgrimages, idols, sacred 
places, and the seasonal festivals, thereby forming a defense 
against the intellectualism and tyranny of the urban religions.

A part of the occult tradition is transmitted within the 
framework of the ritual festivals and through the worship of 
objects, images, and holy places that never change no matter 
what name or justification is given them, and through the 
orgiastic, ecstatic, magical, and mystical practices which make 
up popular religion and which remain untouched by the am
bitions of urban society.
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It is in these popular arenas, those of the artisans and 
peasants, always in reaction against bourgeois civilization, 
that the traditions of sacred knowledge were able to find 
refuge in India in periods of crisis. These traditions are car
ried on by the wandering initiatory orders, the mysterious 
Sannyasi, who, even in modern Hinduism, transmit the high
est levels of initiation, closely connected to Shaivism, Tantrism, 
and Yoga. The word pagan (paganus) in fact means “peasant,” 
for it was in the popular classes, Western as well as Indian, 
that these traditions, patterns of thought, and millennarian 
beliefs were sustained while the bourgeoisie lost touch with 
the ancient knowledge and rites.

Coexistence

every society must make way for invaders and migrants. In 
this way, linguistic, religious, and professional groupings de
velop. These must be recognized and linked to the four prin
cipal groups, even while maintaining their separate identity, 
solidarity, and the means of defending their cultural unique
ness.

Besides a few exceptional individuals, who are mutants 
and therefore tend to associate together in a kind of parallel 
society, the problems of individual freedom in relation to 
social order are the concern of groups rather than of individ
uals. Every caste or ethnic, religious, or professional grouping 
tends to establish rules appropriate for itself, building up 
codes of behavior that cannot be generalized.

Rules of morality that imply codes of honor regulate the 
activities of each group. If these rules are not followed, the 
groups self-destruct. Immigrants belonging to a foreign culture 
will alter the social order if their autonomy is denied and they are 
forced to assimilate.

The hierarchy of the caste system allows for the coexistence 
and collaboration of human groups even though they belong
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to different levels of evolution. Attempts to bring about equal
ity are destructive of the individuality of the person and of 
the group. Coexistence demands respect for all the differences 
and varieties in human beings. In this sense, traditional Hindu 
society is fundamentally antiracist. It rejects the coloniali- 
zation through assimilation that the current Indian govern
ment, infected by Western ideas, is using to assassinate the 
primitive tribes left over from the Satya Yuga and totally 
unable to adapt to the ways of life of the modern world. The 
government claims that these groups are the backward ele
ments of a single population; but one cannot respect and 
protect the various human societies by refusing to acknowl
edge their very existence, autonomy, importance, rights, and 
uniqueness. Every group has its usefulness, a role to play in 
the balance of nature and society. The caste system tries to 
determine this role, stabilize it, and make it easier. The 
abilities, duties, virtues, and rules of each group are different: 
it is impossible to establish behavioral laws that would apply 
to all.

A division into castes, whatever may be its defects, is es
sential to the smooth running of every society. If, as a con
sequence of ill-considered intermingling, a society no longer 
has these distinct categories, they will tend to re-form, slowly 
but inevitably, just as a wound heals over: the social frame
work is its own healer. According to the Manu Smriti, the 
codified laws of Manu, abilities and talents should then be 
the basis on which to reestablish castes. There is a similar 
idea behind the modern I.Q. tests. However, we do not have 
the established corporate bodies that could make these abil
ities productive and provide a way of life, security, and a 
social family for those oriented toward a particular vocation. 
All this is crucial for the well-being of any society. The 
Western world’s vanity (the implicit belief by which West
erners consider themselves a superior species) is revealed in 
its determination to impose upon all peoples its languages, 
beliefs, and social and moral concepts, in the belief that these 
represent progress.
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Those attached to Indian culture liken themselves to the 

Aryan Brahmans, whose rites they pretend to practice and 
whose codes of behavior they claim to follow. This has cut 
them off from the other brands of Indian tradition.

The study of Shaiva tradition has been neglected to the 
point that most of the Westerners who claim to study India 
and its rites, customs, and knowledge have not even the 
slightest idea that there are other strands besides Vedic Brah
manism, even though it is these strands which are most suited 
to their own needs. Why does a Westerner who, at home, 
would study architecture, medicine, music, or perhaps as
trology, alchemy, or magic, ignore the related fields which in 
India carry on similar traditions, with their particular initi
ations and rites, and which continue to teach the related 
religious and philosophic concepts?

The few Westerners who have really been able to enter 
the Hindu world are those who have taken an interest in the 
study of the crafts (music in particular) and have been ac
cepted into an artisanal group. Others, in investigating re
ligious or magical practices, have been able to find a place 
for themselves in the Tantric world that has opened before 
them. Such was the case of Sir John Woodroffe for Tantrism 
or Verrier Elwyn for the Munda tribes.

There are no exclusions in Shaivism and Tantrism con
cerning religious and ritual practices.

Tiruvallur, the author of the Kural, the most venerated 
work in Tamil literature, was of very humble origins. He 
wrote: “All men are equal. The differences between them 
come about through their occupations. . . . Even today, a 
pariah who has undergone the Shaiva initiation (Shivadiksha) 
can transmit it to a Brahman and thus become his Guru” 
(Sakhare, History and Philosophy of Lingayat Religion, p. 175).

From the point of view of the social framework, the abilities 
and moral qualities of individuals are part of the genetic 
heritage of their lineage, and are generally related to the 
family’s occupation. Just as there are game dogs and sheep 
dogs, each genetic code is adapted to particular functions.
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Woman

t h e  division of the sexes implies separate functions as well 
as different natures. Since they have distinctly different abil
ities and roles, men and women form a double caste. They 
are closely interlinked and interdependent; they are different 
but complementary except where one or the other develops 
androgynous characteristics. It is only when they follow their 
separate behavioral patterns that these two halves of human
ity achieve their purpose and are equal.

The masculine nature’s principle is characterized by odd 
numbers; the female’s is characterized by even numbers. This 
is why the nature and the function of woman is twofold: she 
is at the same time humble yet exalted, slave and goddess, 
submissive lover and all-powerful mother.

As lover she represents the creative power; without her 
the male principle is sterile. She is the image of Shakti, the 
power of the gods who without her have no reality.

It is in the mother’s womb that the transition from non
existence to existence takes place. It is the place where the 
Creator does his creative work; it is the point where divinity 
and humanity meet, and is therefore the most sacred of sanc
tuaries. The mother goddess is the source and principle of 
life itself. It is thus in her role as mother that woman gains 
divinity and is worshiped. The mother is without artifice, 
without makeup (niranjana). She is the comfort of man wan
dering in the deserts of the world. She is forgiveness, charity, 
and limitless compassion. As the image of Prakriti, woman 
is the incarnation of the nutritive principle, which is the 
basis of material reality.

She is the guardian of the hearth, the priestess of Agni, 
god of fire. It is she who maintains the home, the center of 
family life. She is the axis of society, the center of each of 
society’s cells, and hence is at the center of the social unit’s 
stability. The original Shaiva society was matriarchal: women 
ruled in the home, the interior and concealed social cell, the 
sanctuary, of which she was the goddess. The father may
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have performed the rites of initiation for his sons, but it was 
the mother’s blessing which was needed before he could enter 
the secret path of Sannyasa, or renunciation.

In India, as elsewhere, the nomadic, patriarchal invaders 
(Aryans, Parthians, Scythians, Mongols, Semites, and finally 
Europeans) tried to overturn these ancient social institutions. 
In the artisanal castes, which remained faithful to Shaivism, 
the female predominates in the realm of the esoteric. In the 
public corporative rites, however, in the dances, ceremonies, 
symbols and invocations, the male aspect of divinity is to the 
fore: the symbolism is phallic.

The Family (Kula)

in India, the family group is under normal circumstances an 
extended one, stretching out over several generations. The 
women and children form the central, closed, cell. The pu
bescent males join the external cell, open to the outside world.

Although the choice of sexual partners is in principle ex
clusive for genetic reasons, man and wife do not formally live 
as a couple. The idea that the couple is the basis of social 
stability is a pernicious concept bearing no connection with 
the nature of man, and makes of the family a kind of prison.

It is the familial grouping {kula) that forms the family. It 
includes brothers, uncles and their wives. The sexes live 
apart.

Hindu marriage is arranged in childhood according to very 
precise genetic rules concerning caste {varna), clan (jati), and 
lineage (gotra), which are similar to those we use for breeding 
animals or flowers.

Infidelity within a clan is not regarded as serious: a certain 
tolerance exists in fact, if not in theory. A married woman 
who has sexual relations with other men of her husband’s 
family, stepbrothers, or cousins is not necessarily turned out, 
for the genetic code is not affected.
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The Servants of the Gods

A woman who has had relations with several men of varied 
origins is no longer a suitable channel for the perpetuation 
of a genetic code. She is removed from the family, to become 
part of a new social grouping called the “servants of the gods" 
(deva-dasi[s]), whose task it is to perform the arts of love, 
music, and dance. These servants of the gods have an essen
tial part to play in the transmission of part of the cultural 
heritage.

The prostitution of women allows men to have sensual 
fulfillment while preserving the family’s integrity; it also al
lows those who have devoted themselves to study and spiritual 
concerns to maintain their balance without taking on the 
social obligations and limitations that are part and parcel of 
marriage. The woman who devotes herself to the arts, to 
pleasure, or to a spiritual quest finds herself in a similar 
position to the servant of the gods: her work is incompatible 
with the reproductive function and therefore with marriage 
itself. There is always a connection between the erotic pur
suits and mystic ecstasy: the paths of love are no obstacle to 
intellectual or spiritual achievement. The Dharma, the ethics 
of these women, is described in the Matsyd Puram (see Alain 
Danielou, La Sculpture erotique hindoue, pp. 71-33).

Her obligations include making herself available without 
payment to wandering ascetics and feeding them. Once the 
great temples housed these women, who devoted themselves 
to dance, music, and the erotic arts, often in connection with 
mystical experience. Even today, the greatest singers, mu
sicians, and dancers belong to this much-honored group, now 
considerably reduced in numbers by Anglo-Saxon prudish
ness: the very institution of Deva-dasi was prohibited as im
moral, to the very great detriment of the arts. It is not only 
in India that the theatrical and dancing professions were 
closely connected to that of the courtesan.

Women who follow the ascetic path, or that of pleasures
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of the flesh, cannot achieve success unless they renounce 
procreation.

The quest for knowledge, the experience of Yoga, attracts 
many women; yet the path of detachment and personal ful
fillment is compatible only with difficulty with the role of 
mother, wife, and manager of the home. Thus, women choose 
the solitary, monastic path, the path of the wanderer. Indian 
mystic history mentions many Yogini(s), female Yogi(s), who 
practiced unbelievable austerities, and holy women who wan
dered from temple to temple singing the praises of a god.

Mirabai, a great poetess of the Hindi language, was a Rajput 
princess who abandoned palace, honor, and wealth in order 
to lead the life of a mystic wanderer, singing her marvelous 
poems in the villages as she begged for her food.

Ananda Mai-, who recently died, was very well known. She 
had many disciples and had a most beneficial influence. Ex
tremely beautiful, she abandoned while still young her profes
sion (as a teacher), husband, family, and children, in order 
to follow her destiny.

There are also women who have been exceptional by their 
wisdom and their knowledge, while other have been great 
warriors: for example, the famous Rani of Jhansi was a great 
military chief.

The modern woman who wishes to be simultaneously an 
object of pleasure, a mother, and one who takes part in man’s 
futile activities is a destructive anomaly in society. For men, 
the home ceases to be a welcoming refuge where the mother 
is the protective goddess. Delinquency, violence, and social 
disorder often result from the lack of this refuge, the pro
tective hearth over which women reign supreme.

The Third Nature (Tritiya Prakriti)

the three Guna(s), the three fundamental tendencies of 
Prakriti, are to be found in all that exists. All aspects of the 
divine are reflected in creation. The primordial impulses are
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expressed in the masculine aspect (Purusha-Shiva), sub
stance in the female aspect (Prakriti-Vishnu ). The resulting 
principle is neutral. It is represented by Brahma, the world's 
artisan, or by Shiva in the aspect of the primordial androgyne. 
Once a certain level of androgyneity develops in living beings, 
it is called the Third Nature (Tritiya Prakriti) or the nonmale 
(■napunsakd).

Everything that lies between the poles of absolute mas
culinity and femininity derives from both. Everything is im
bued to some extent with this double nature and is thus both 
male and female. The differentiation between things and 
beings arises from the degree of masculinity and femininity 
of their composing elements, with the result that in the com
plex relationships of the formal world, each aspect or being 
is male or female in relation to another aspect or state of 
being. When applied to human society, this principle means 
that each hierarchical level is masculine with regard to the 
superior or inferior levels. Thus the king is feminine in re
lation to a priest and is therefore subservient to him; the 
merchant is feminine in relation to the king and owes him 
obedience; the artisan is feminine in relation to the merchant 
and serves him as a slave. All living beings, stemming from 
Prakriti, are basically feminine. The adolescent male is fem
inine in relation to an adult man and only achieves stability 
as a male when he realizes his identity with the mature man.

It is the degree of femininity or masculinity in each person 
in relation to others that determines his role and function. 
In order to achieve his potential, everyone must establish his 
position in relation to those with whom he comes into contact, 
and thus realize his nature (his Dharma, a word that basically 
means “conformity with that which one is”). The task of the 
man eager to free himself from the slavery of existence is 
thus, first of all, to know himself and conform to his own 
nature in order eventually to liberate himself from it.

The ascetics and wise men who saw the god-hero Rama in 
the forest obtained from him as a reward for their sacrifices 
the right to be reborn as gopis (female cattle-herders) so that
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they could be his lovers when he returned to earth in the 
form of Krishna, the incarnation of love.

Men and women who are marked by sexual ambivalence 
have a role other than the transmission of the genetic code, 
and also have special functions within society. It is largely 
from among this class of people that shamans, magicians, 
wandering monks, initiates, holy virgins, priestesses, and also 
creative artists are recruited. To turn this androgynous aspect 
to full account, the shaman will dress as a woman and will 
eventually take a husband. The priests of Cybele dressed as 
women; some underwent castration, the better to identify 
themselves with the goddess. Etruscan priestesses wore phal- 
luses.

In modern times, Ramakrishna (founder of the monastic 
order that bears his name), a worshiper of the goddess Durga, 
wore feminine clothes for many years as part of his Sadhana 
(his method of spiritual fulfillment). The adoption of female 
dress by male shamans and priests is a worldwide phenom
enon.

Some Chukchee shamans wear women’s clothing and even 
marry other men; the Akkadian priests of Ishtar wore female 
attire. The Tantric term Yamachara, the “left-hand way,” 
literally means “the woman practice. ” According to the Achar- 
abheda Tantra, “The ultimate female force is to be propitiated 
by becoming a woman” (McEvilley, An Archeology of Yoga, 
pp. 71-72).

Intersexuals, in whom certain male and female aspects are 
combined, are considered holy because they evoke the pri
mordial androgyneity, the wholeness of principles. Corre
sponding to the neuter principle represented by the god Brahma, 
the creator in the cosmic trinity, they are particularly adapted 
to artisanal or artistic creation. In all societies intersexuals 
play an important part in literature, poetry, and the arts.

In their sections on fertility, the practical works on Yoga, 
such as the Shiva Svarodaya,5 explain the psychological, phys
ical, and astrological circumstances that give rise to inter
sexuals. They speak of fourteen nonreproductive categories
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(:napunsaka), outlined by V. S. Apte in his Sanskrit dictionary. 
Castration, impotence, continence, and homosexuality are 
various forms of exclusion from genetic continuity which 
affect man as an individual, but even more as a link in the 
genetic chain, for these traits break the continuity of that 
chain and destroy one of the prime functions of the being of 
flesh. Nevertheless, this break in the chain is also part of 
the plan.

The Greek word corresponding to napunsaka is eunychos, 
meaning “he who guards the marriage bed”; that is, he who 
protects the virtue of women while the menfolk, the warriors, 
are absent. There is no implication here of the emasculation 
involved in the modern term eunuch. It was thus a misrep
resentation of the Evangelist’s words (Matthew 19:10-12) to 
use the word eunuch (in place of homosexual) when Jesus said, 
“There are those who have been born eunuchs, others who 
have been made eunuchs, and others who have chosen the 
path in their wish for the solitary life, and who are not suited 
for marriage.”

The early Christian Gnostics attached great value to non- 
reproductive eroticism. It was only in the fifth century that 
these practices began to be condemned.

The common rule of all the Gnostics was the refusal of pro
creation; those who advocated continence or the abolition of 
marriage did so with that in mind; those who did engage in 
sexual relations made them infertile through contraception or 
abortion. . . . The ritual orgy was an ostentatious means of 
collectively reinforcing this rejection. [Alexandrian, Histoire 
de la philosophic occulte, p. 63]

Epiphanius, Bishop of Constantia (Cyprus), relates in his 
Panarion (written c. 370) his experiences in Gnostic orgies 
(see Alexandrian, ibid).

Since they are not involved in reproduction, and since this 
breaks the genetic chain, homosexuals fall outside the castes. 
One of their functions is to establish links between the dif-

[176]



S O C I A L  M A N
ferent castes and races, and also between men, spirits, and 
the gods. They play a key part in magical practices.

As it has no genetic consequences, homosexuality should 
be considered a harmless erotic and sentimental pastime: 
the Kama Sutra and other works on the arts of love all in
clude it.

Male prostitutes (shand) and transvestites (kanchukin), 
nowadays called HijrS or Launda, have a recognized place 
and enjoy a similar status to the Deva-dasI in traditional 
society. They are a separate social group under the direction 
of a Guru who enjoys certain privileges, particularly in the 
field of holy spectacles. Even today, the presence of a male 
prostitute in female dress, the last vestige of the androgynous 
shaman, is a good omen in a marriage ceremony.

The influence of Anglo-Saxon puritanism has meant that 
the anglicized groups in modern India pretend that they do 
not know of the sacred aspect of the Third Nature and homo
sexual practices.

The absence of a third, neutral gender—the essential com
plement of the masculine and feminine—in a language such 
as French indicates a mental limitation with psychological 
and social consequences.

NOTES

1. According to Mendel: “The genes are at the root of it all. It is they 
that determine completely what we are. They reproduce in identical 
form from generation to generation without the environment having the 
slightest influence on them. Occasionally, however, it happens that one 
of these genes mutates spontaneously; this mutation is perpetuated just 
as is the normal gene.”

2. According to a report by the FAO of November 1983, in recent years 
high-yield food plants have been developed through hybridization; re
search has led to the development of plants that are all genetically 
similar. Should disease strike them, the contagion might destroy the 
entire species if the original variety of species no longer survives. Such 
“genetic erosion” is spreading around the world as quickly as fire on a 
prairie. There remain no more than 80 vegetal species in Peru out of
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more than 1,500 before the Incas. Things are no different for the animal 
species, including mankind.

3. See Alain Danidlou, The Four Aims of Life: Social Structures ofTraditioml 

India.

4. “The castes are not distinct entities, as classes in the Western tradition 
may be. . . . Castes are above all contrasting elements which may even
tually be in harmony with each other, but which are in all events 
necessary to each other. The hierarchical unity of the caste system is 
a combination of various distinct sets of relationships. What Western 
Monism has persistently stifled and rejected flourishes in such a system 
in all its richness. In place of one-dimensionalism, which entails iso
lation, we find polytheism, which rests on interdependence. Instead of 
gregarious solitude, we find the richness of a harmonious solidarity. 
Thus, rather than a denial of the reality of contrasting elements, with 
the risk of seeing them reemerge later in multiple forms of bloody 
violence, the acceptance of an organized plurality will lead to an in
tegrated, dynamic society. . . . The family, the mafia, the group, the 
village, and the district of a city are so many channels for community 
life” (Michel Maffesoli, LOmbre de Dionysos, pp. 87 and 501).

5. Shiva Svarodaya, translated from the Sanskrit by Alain Danielou.
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The Transmission of 
Knowledge

The Master (Guru)

THE F I R S T  G U R U ,  O R  M A S T E R ,  I S  T H E  M O T H E R .  F R O M

her the child learns the basics of language, the tool of com- 
municaton and knowledge. The father and masculine society 
become involved only later. It is to the father that the duty 
falls of teaching the civic virtues and techniques that will 
allow the child to enter a social grouping.

Once the child reaches the age for study, following his 
first entrance into masculine society and his separation from 
the women, he is placed in the hands of a master who teaches 
him the sciences, rites, and technical aspects of the knowl
edge that he must acquire to fulfill the role of his lineage and 
caste.

While his studies are in course, the child enters his mas
ter’s household. He will, if necessary, beg in order to con
tribute to the household’s meals. If he belongs to a scholarly 
family, he will become familiar during this period with phil
osophical, theological, and scientific literature. He is also 
introduced to the oral tradition of which his master is the 
custodian. He will learn by heart a considerable number of 
texts, which are for that reason largely in verse form. In
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India, these texts include grammar rules, etymologies, dic
tionaries, ritual and philosophic texts, all of which are the 
grounding for his later work. The written word is but a 
supplement to the memory, which allows an expansion of 
certain aspects and ensures their survival.

If the student belongs to lineages that are not literate, then 
his studies take a different form. If he comes from a warrior 
or princely family, he will study the arts of government and 
warfare, archery, the care of horses and elephants, the use 
of spies, and the astrological and magical factors that will 
ensure victory. Today, he would learn to drive tanks and use 
explosives.

In the artisanal castes, the student is an apprentice who 
gradually learns the secrets and techniques of his craft. This 
is true also of the visual arts and of architecture and music. 
The apprentice takes part in the work of his master, who 
remains his tutor until he has mastered his craft. In India, 
just as in Italy until the Renaissance, painting, sculpture, 
and architecture were workshop concerns. The students col
laborated in their master’s work. A pupil does not pay his 
master, for knowledge cannot be sold; but once a year, at the 
time of the Guru Pujah, the rite of veneration of one’s master, 
the student offers him, if at all possible, gold coins on a silver 
platter, in addition to the symbolic offerings of flowers, fruits, 
and incense. At the end of his studies, he will give his master 
a gift according to his means. Besides the ritual elements, 
this gift can be land, cattle, books, or gold.

The Guru’s Responsibilities

t h e  Guru’s responsibilities are manifold. He is the bearer of 
an ancestral heritage of knowledge that he must pass on. Just 
as the marriage codes ensure the survival of the genetic her
itage, and the maintenance of the abilities, physical beauty, 
and moral virtues of the child, so the handing down of knowl
edge involves a heavy responsibility, for knowledge, when
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placed in the hands of those who are not worthy of it, can 
become a dangerous weapon.

He who is the bearer of a tradition of knowledge is under 
an obligation to pass it on. The master’s major problem is to 
find a suitable candidate on whom he can rely. This is the 
reason why a Guru takes extreme precautions before ac
cepting a disciple. The Western “trendies” who pass around 
the names of good Gurus as if they were restaurants have 
been dealing solely with charlatans.

From the Hindu point of view, a modem Western democratic 
education is completely immoral. Scholars accept payment to de
liver to anyone at all the secrets of the most dangerous sciences. 
Some atomic scientists have realized this too late and are now 
terrified by the awesome responsibilities they took upon them
selves.

The Limits o f Knowledge

the development of creation proceeds from darkness toward 
light, from childhood toward maturity, from ignorance toward 
knowledge, until at length a regression sets in and the dark
ness returns.

Among the species on the earth today, man represents a 
culmination in this evolutionary pattern. The more he under
stands the hidden nature of the world, the more he under
stands the Creator’s art, the more he fulfills his role.

Yet, there are limits to this role. It is not for mankind to 
master the hidden forces of nature; that is the role of the 
subtle beings whose perception of the play of creation and 
responsibilities are to be found on a different level. It is not 
for mankind to encroach on the domain of higher beings. 
This is the reason why “it does not please the gods to allow 
mankind to attain a state of knowledge. ”

Just as there are limits to sensory perception, so there are 
barriers on the path of knowledge which man cannot pass 
without abandoning his role, thereby running the risk of

[181]



W H I L E  T H E  G O D S  P L A Y

bringing the wrath of the gods to bear in the destruction of 
his species.

Man is therefore in a contradictory position: his raison d'etre 
is to seek knowledge, but there are limits to his search that 
he must not overstep.

The Choice of a Disciple

th e  pupil, the Shishya, is the receptacle (patra) of the teach
ings of his master or masters, who impart to him those ele
ments of knowledge that he seems to deserve. A pupil has no 
right to publicize the name of his Guru in case his errors and 
faults rebound on his master. Only if the master wishes it, 
and if the pupil has undergone a final initiation ceremony, 
which is in fact virtually an adoption ceremony, can he make 
himself known as his master’s heir and provide a provenance 
for his learning by naming his master.

There are several factors that disqualify (viparyaya) an in
dividual from the transmission of some aspects of knowledge. 
The texts list some as an aid to the Guru in the choice of 
candidates suitable (adhikdri) for the task of passing on the 
hidden aspects of knowledge. According to the Sdmkhyd- 
Kdrikd(s) (47-50) and their commentary, the disqualifications 
are of four types. The first category includes mental or psy
chological unfitness, of which there are five types:

Stupidity (tamas) (eight sorts)
Lack of judgment (moha) (eight sorts), which makes one mistake 
one thing for another

A perversity of spirit (makamoha) (ten types), which deforms 
basic data

Despondency (tamisra) (eighteen types), such as doubt and lack 
of persistence)
Despair (andha tamisra) (eighteen types), which leads to the belief 
that knowledge cannot be attained
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The second category is that of physical disabilities (ashakti), 
twenty-eight in number, which are connected with defaults 
in the organs and with physical and mental deficiencies 
(blindness, deafness, paralysis, timidity, the lack of a sense 
of smell, dumbness, deformity, lameness, castration, mad
ness, etc.).

The third category concerns self-satisfaction (tushti), of which 
there are nine forms: four interior (adhyatmikii) and five ex
terior (bahya). The four interior varieties are:

• Of nature (prdkrita): to be satisfied with a superficial knowl
edge of things

• Of means (upadanii): to consider the means as an end in 
themselves; for example, the belief that dressing as a monk 
will enable one to achieve detachment from the world

• Of time (kola): to believe that the passage of time will cure 
all wrongs

• Of chance (bhagya): to believe that chance will provide a 
cure to all wrongs

The five exterior forms are connected with the five senses 
(hearing, touch, sight, taste, and smell), because of the wor
ries to which they give rise. They are:

• The acquisition of material possessions (arjana), the work 
entailed in the care of cattle, and the guarding of wealth

• The preservation of wealth (raksham) and the anxieties it
causes

• Extravagance (kshaya), which results in the loss of that ma
terial security which is vital to the quest for knowledge

• Dependency (sattga): the inability to do without certain things

• Violence (himsa): anything obtained to the detriment of anyone 
else is a form of violence and is therefore a source of insta
bility. [Gaudpada, Commentary on the Samkhya-Kdrikd, 50]

[ 183]



W H I L E  T H E  G O D S  P L A Y

There are, for the pupil once he is accepted, eight “paths 
to progress” which enable him to benefit fully from the teach
ings of his master.

The first is reflection (uha). Knowledge is achieved through 
meditation about the basic questions. The pupil should ask 
himself questions such as the following: What is truth? What 
is the beyond? Is Purusha different from Pradhana? Is intel
ligence a separate entity from self? What differentiates the 
Tanmatra(s), the senses, the various elements, etc.?

The second is language (shabda). Language is the channel 
for the transmission of knowledge. One should therefore in
crease one’s vocabulary and know the precise meaning of words, 
etc.

The third is study (adhyayana), a knowledge of the learning 
of the ancients.

The fourth, fifth, and sixth concern internal peace, through 
the elimination of the three forms of physical, mental, and 
spiritual suffering (dukha-vidhdta-trayam).

The seventh is friendship (suhrit prapti). The emotional 
relationships between friends, the conversations and discus
sions, are a source of intellectual enrichment.

The eighth is generosity (darn). The egotist who cannot 
share his belongings and his learning is isolated from the 
traditions of thought and becomes intellectually sterile. [Sdmkhya 
Kdrikd 51]

The Wanderers of the Path of Knowledge 
(Brahmachdri)

i n  the caste system the transmission of techniques and rites 
is tied to the transmission of life. The true tradition of knowl
edge, however, does not operate in the same way. The trans
mission of knowledge is carried out through the chain of 
initiations, quite independently of the genetic chain. Its ad
herents may be born in any social group, and must live on 
the fringes of society. It is their task to maintain in secret
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the highest forms of the tradition of knowledge regardless of 
religious, social, or linguistic changes in the outside world. 
He who wishes to achieve the higher destiny of man (that is, 
to be not a link in the transmission of life, but rather a link 
in the handing down of hidden knowledge) must leave his 
family and seek out a Guru. As he wanders from village to 
village begging for food, he devotes himself to the “quest for 
knowledge” (Brahmacharya). He becomes a Brahmachari, one 
of the “wanderers of the path of knowledge” (from chart, to 
move, and brahma, knowledge). He is also known as a Sannyasi 
(from nyasa, renunciation, and sat, material possessions). He 
must find a representative of this esoteric tradition who con
siders him a worthy candidate able in his turn to pass on the 
heritage.

It is this master who is the true Guru. The Brahmachari 
must follow a long initiatory process to show that he is in 
fact suitable (adhikari). He must live at his master’s side, 
serve him, and obey him in all matters. It is this chain of 
initiations that has allowed Shaivism and the highest forms 
of ancient learning to survive periods of persecution in order 
to reemerge at the appropriate moment. It is still true today. 
The occult traditions continue parallel to the official edu
cation system.

In today’s puritan world the word Brahmachari has come 
to mean “chaste.” Originally the word meant “the search for 
knowledge”; it is only recently that it has acquired the mean
ing of sexual continence. There is nothing to justify this 
interpretation. What is important as far as the Brahmachari 
is concerned is not the renunciation of pleasure, but rather 
the renunciation of marriage and the social ties it creates. 
The state of Brahmachari might be compared with what in 
Celtic tradition is represented by the quest for the Grail. In 
truth, the Brahmachari has a role to play in the hierogamies, 
the ritual sexual couplings of Tantrism. Some of these wan
derers have a female companion or a favored pupil and engage 
in erotic activities that may or may not be connected with

[ 1 8 5 ]



W H I L E  T H E  G - O D S  P L A Y

Yoga. Massages of the spine which lead to ejaculation are 
popularly known as “monk’s massages.”

Those who have studied the professional techniques of 
their own social group can, once their studies are finished, 
return to the family and become a link in the transmission 
of the lineage and social function. Those, however, who ad
venture into the parallel discipline of the quest for knowledge 
must remain aloof from the religious or political establishment 
and must also sever all ties with the family and society into 
which they are born. When man renounces the world, his 
station, and his social duties in order to devote himself to 
spiritual realization, he loses his caste and name. He sets out 
naked or dressed only in a seamless piece of material in the 
color of mourning, orange, which signifies that as far as he 
is concerned, the distinctions caused by castes and social 
hierarchy are ended, and that he is in a manner of speaking 
dead to the world. Whatever an individual’s place in the 
human hierarchy may have been, the path of Sannyasa allows 
no materialistic activities and no role in social life.

An essential part of this quest for knowledge is the wan
dering: the complete absence of social ties, marriage, and 
material obligations during the time of study and, for those 
who gain initiation, for the whole of life. This entails the 
establishment of a system of holy begging, which is a basic 
part of Hindu social organization. “There is a need for wan
dering which does not fit in at all with the sedentary nature 
of the productive principle” (Michel Maffesoli, L’Ombre de 
Dionysos, p. 39).

In order that the esoteric tradition may continue, Hindu 
society imposes a moral obligation on all households to provide 
food to all wanderers who may appear at their door (whether 
they be students, monks, travelers, or vagrants). Before meals, 
the children sit in front of the door to signal the approach of 
the unknown guest who is to be served first. The holy beggar 
will not ask for anything: he stays standing before the door 
for a short period of time. According to the rules of the various 
monastic orders, the number of households he may approach
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with his begging bowl is limited to three, four, or five. The 
households are enjoined not to ask questions or to vary their 
treatment of the wanderers according to their appearance. 
This allows the initiates to remain indistinguishable among 
the innumerable false ascetics and vagrants.

Wandering is a means, for those who do not wish to take 
up the family profession, to escape from the caste system. By 
renouncing its advantages, they are freed from its obligations, 
prohibitions, and restrictions.
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The Duration of the 
Universe

A C C O R D I N G  T O  A T H E O R Y  T H A T  S H A I V A  P H I L O S O P H Y  

calls Determinism (niyati), the development of the world and 
the galaxies, like species or individuals, is governed by cycles. 
Civilizations are born and die according to certain inescapable 
rhythms. For this reason, we can only understand human 
history in relation to the duration of the cycles that regulate 
life on earth.

The first stage of creation is that of space, of the receptacle 
in which the world will develop and which, at the outset, 
has neither boundary nor dimension. Time at this stage exists 
only in a latent form that we can call eternity, as it has no 
measure, no duration, no before or after. A moment is not 
intrinsically longer or shorter than a century, except in re
lation to an element of consciousness by which it is possible 
to establish its direction and measure its duration. It is en
ergy, by producing vibratory waves having direction and length, 
that will give birth to the rhythms whose perception will 
create the dimension of time, the measure of space, and at 
the same time the structures of matter. This is why the 
formation of the world is symbolized by the beat of the drum 
and the dance of Shiva (principle of expansion). For man, 
the perception of the dimension of time is determined by his
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vital rhythms—his heartbeat—as well as the movements of 
the sun, the moon, and the earth, which determine the du
ration of the cycles, the years, the nights, and the days in 
this cell that we call the solar system. Time as perceived by 
man corresponds to a completely relative duration, revolving 
around a center of perception (the living being) in a specific 
world which is the earthly one. It is not an absolute value of 
time. Yet human time is the only unit of measure that we 
can understand. In relation to it, we can estimate the duration 
of the universe, which, from the viewpoint of the creative 
principle, is only a day’s dream, just as the life span of certain 
atomic worlds is in our view infinitesimal. The laws that 
govern the development and deterioration of the universe as 
a whole are the same as those which govern that of each of 
its parts. For this reason, one can compare the duration of 
the body of the universe, of Cosmic Man, Purusha, with that 
of a human being, who is his image, a small-scale model of 
him, or even with a tree, an animal, or a species. Man’s life 
is neither shorter nor longer than the life of a god or a uni
verse. Its duration differs only in relative terms, for the value 
of time exists only in relation to a specific system of percep
tion.1

The time scale of the creative principle, the duration of a day 
of Brahma, which sees the world appear, evolve, withdraw, 
and disappear, is called a Kalpa. Its night lasts another Kalpa. 
[Unga Purana 1.4.6]

The duration of the material or visible world (Prakrita) is 
called the day of Brahma. The night of Brahma is a period of 
time of equal length during which the world ceases to exist.
In reality, it is not a matter of night and day; these terms are 
used symbolically. [Lingd Purdmi 1.4.3-6]

In the course of the day of BrahmS the cells that make up 
the universe (the galaxies, the solar systems) are formed, 
destroyed, and renewed, just as the basic molecules of the 
human body are continually destroyed and renewed.2

[ 192]



T H E  T H E O R Y  O F  C Y C L E S

Precise calculations of the cycles of time, which go from 
the blink of an eye (Kashta, approximately one-fifth of a 
second) to the duration of the universe, are given in many 
works, in particular, the Purana(s).

The life of Brahm3 (or the duration of the universe) is divided 
into a thousand cycles called Maha-Yuga(s), or Great Years 
(corresponding for the earthly world to the cycles of the preces
sion of the equinoxes). The Maha-Yuga, during which the 
human race appears and disappears, is divided into a little 
more than seventy-one cycles of fourteen Manvantara(s). [Linga 
Purana 1.4.7]

The Manvantara is the cycle of a Manu, the forefather of a 
human epoch. (These last figures are, in reality, an expres
sion of the figure 1,000 (that is, 14 X 71.42 = 1,000), this 
figure being considered symbolic).

Before the appearance of living species, beings appear 
who then preside over the development of various aspects 
of creation. The forms of consciousness that rule over the 
organization of matter are called the Elemental Gods (Vish- 
vadeva[s]). Those which govern the life of living creatures, 
regarded as entities that develop in time and of which indi
vidual beings are the cells, are the Lords of the Species (Pra- 
japati). The beings that have charge of the development of 
knowledge, in parallel with that of life, and who are the 
conscious witnesses of the secret nature of the world, are 
called the Seers (Rishilsl). The Rishi(s) appear from time to 
time in human form.

During what is called the day of Brahma, everything which 
“evolves” (vikriti) including the Elemental Gods (Vishvadeva[s]) 
and those which preside over the evolution of the species 
(Prajapati), as well as the subtle or incarnate beings who 
govern the evolution of knowledge, that is, the witnesses or 
seers (Rishifsl). are present. They disappear during the cosmic 
night and arise again at the break of day. [ Linga Purana 
1.4.1-4]
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According to the calculations of the Purana(s), the dura
tion of the universe is 34 billion, 560 million years. The 
Maha-Yuga or Great Year lasts 4,320,000 years. According 
to modern data (Reeves), the age of the universe is around 
15 billion years, and of the earth 4.5 billion years. The uni
verse is therefore still young and would only be halfway through 
its life. Its expansion should last another 2 billion years before 
its period of retraction starts.3

“The duration of the demi-Kalpa, according to the calendar 
of the gods, is 2,867,000,000 years. Eight thousand years of 
Brahma form its Yuga. One thousand Yuga(s) of Brahma are 
a Savana, and nine thousand Savana(s) are a day of Rudra” 
(Linga Parana 1.4.37-40). The interpretation of these data 
poses a few problems as they concern in some cases lunar 
years (or human years) or ancestral years (years of the various 
races) or even the years of the gods. We will follow here the 
interpretation of the astrologers, who attach a great deal of 
importance to the duration of the cycles.

The Cycles of the Yuga

The cycles, in conjunction with astronomical phases, deter
mine the life span of the species. The duration of a human 
species is included in a cycle called Manvantara (the length 
of the reign of a Manu, the forefather-lawmaker of the human 
race). Each Manvantara is divided into four ages or Yuga(s), 
producing a gradual decline in spiritual values at the same 
time as material advances. “The relative duration of the four 
ages is respectively 4, 3, 2, 1. Each age is preceded by a period 
of dawn and followed by a period of twilight. These transition 
periods (amsha) at the beginning and end of each Yuga last a 
tenth of the duration of the Yuga. [Linga. Purana 1.4.3—6]

The duration of time viewed at different levels in the hi
erarchy of creation presents a harmonious relationship.
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On earth a human year forms a day and a night of the ancestors 
(that is, of a lineage, a model, from its appearance to its end). 
The period of the year (from the winter solstice to the summer 
solstice) when the sun rises toward the north (uttarayana) is 
equivalent in length to the day of the ancestors; the period 
when the sun goes down toward the south (dakshinayana) (from 
the summer solstice to the winter solstice) is their night.

With regard to the year of the gods, thirty human years 
correspond to a month of the gods, one hundred human years 
make three months and ten days of the gods, 360 years of man 
make one year of the gods, 3,030 years of man make one year 
of the Seers (Rishifsl) (that is, of a tradition of knowledge 
passed on through initiation). Nine thousand and ninety years 
of men comprise one year of the cycle of the North Star 
(Dhruva). [According to modern astrological data, the cycle 
of the eccentricity of the earth’s orbit which determines the 
position of the North Star is in reality around 92,000 years. ] 
Thirty-six hundred human years are a century of the gods; 
360,000 human years make a thousand years of the gods. 
[Linga Parana 1.4.16-23]

The night and the day (of humans) are each divided into fifteen 
periods (mukurtd) of twenty minutes. A lunar month corre
sponds to a day of the ancestors (pitri). Thirty human months 
constitute a month of the ancestors; 360 human months (thirty 
years) constitute a year of the ancestors, that is, one gener
ation. One hundred human years are three ancestral years. 
Twelve earthly months make up one human year, twelve an
cestral months, one ancestral year. [Linga Parana 1.4.7-14]

The duration of the lineage of the ancestors corresponds 
to the evolution and predominance of a particular race. One 
hundred and twenty ancestral years, that is, the life of a race, 
corresponds to approximately four thousand human years.

The number of days in a year is not constant. The rhythm 
of the earth’s rotation varies over very long periods. A figure 
of 360 is considered to be the average. The figures and dates 
calculated on this basis are therefore approximate since they
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are based on the circle and its division into 360 degrees (Kala), 
giving an approximate picture of the cycles. The circle is an 
illusion, for the cosmic mechanism is in reality always formed 
of spirals. Nothing ever returns to its point of departure. 
However, the circle does give us a simplified image. With 
regard to the Kali Yuga, the world age in which we now find 
ourselves, the difference between the cycle of 360 days and 
the actual duration of a year results in a difference of ap
proximately fifty years over the five thousand that constitute 
the Yuga.

“The absolute maximum life span for man is 120 terrestrial 
years, for gods it is 12,000 celestial years. [Because one ce
lestial year equals 360 human years] the life span of the gods 
is therefore 360 x 12,000 = 4,320,000 human years” (Lingd 
Purana 1.4.4 and 1.4.24-36). We have seen that 71.42 Man- 
vantara(s) form one year of the gods. Each cycle of four 
Yuga(s) therefore lasts 60,487 years (being 4,320,000 divided 
by 71.42) as astrological treatises see it. Similarly, the normal 
human life span is 43,200 days (360 days X 120 years).

The cycle of 4,320,000 years, the Maha-Yuga, which cor
responds to the life of the gods, is divided, according to the 
Lingd Purana, into “a little more than seventy-one periods” 
(71.42 X  14 = 1,000), each divided into four Yuga(s) whose 
duration relative to each other is 4:3:2:1.

4,320,000
71.42 60,487.25 human years

The duration of the four Yuga(s) with their dawns and twi
lights is therefore:

Dawn of Krita Yuga: 2,016.24
Krita 20,162.40
Twilight 2,016.24 Total: 24,195
Dawn of Treta 1,512.10
Treta 15,121.80
Twilight 1,512.10 Total: 18,146
Dawn of Dvapara 1,008.10
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Dvapara 10,081.20
Twilight 1,008.10 Total: 12,097
Dawn of Kali 504.06
Kali 5,040.60
Twilight 504.06 Total: 6,048.72
Total of the four Yuga(s): 60,487 human years

According to the traditional Indian calendar, which is still 
in use, the Kali Yuga commenced in 3012 b . c . If we accept 
this date for the beginning of Kali Yuga, the following cal
endar results:

Dawn of Krita Yuga 58,042 B.C.
Beginning of Krita Yuga 56,026 B.C.
Beginning of Twilight 35,864 B.C.
Dawn of Treta Yuga 33,848 B.C.
Beginning of Treta Yuga 32,336 B.C.
Beginning of Twilight 17,215 B.C.
Dawn of Dvapara Yuga 15,703 B.C.
Beginning of Dvapara Yuga 14,695 B.C.
Beginning of Twilight 4,614 B.C.
Dawn of Kali Yuga 3,606 B.C.
Kali Yuga 3,102 B.C.
Middle of Kali Yuga 582 B.C.
Beginning of Twilight A.D. 1,939
End of Twilight of Kali Yuga A.D. 2:,442

The twilight of the Kali Yuga therefore would have started 
in 1939, in the month of May. The final catastrophe will take 
place during this twilight. The last traces of this present 
humankind will have disappeared in 2442. The figures, as 
we have seen, are accurate to within fifty years. Using these 
dates as a starting point and going back, we find that the first 
manifestation of humanity came forth in 419,964 b . c . ,  the 
second in 359,477 b . c . ,  the third in 298,990 B.c., the fourth 
in 238,503 b . c . ,  the fifth in 178,016 b . c . ,  the sixth in 118,529 
b . c . , and the seventh in 58,042 b . c .

The beginning of the present human cycle, the seventh,
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in 58,042 b.c ., seems to correspond to the appearance of 
what we call Homo sapiens or Cro-Magnon man. The species 
that preceded this is probably that to which we give the name 
Neanderthal, whose brain capacity (1400 cm3) was markedly 
superior to ours, which varies between 1,200 cm3 (Nordic 
males) and 650 cm3 (Polynesian females); according to an
thropological treatises, Neanderthal man probably dates back 
to 118,000 b.c .

The first period, the Krita Yuga, is the age of accomplish
ment and wisdom (corresponding to the Golden Age of Hesiod). 
Including its dawn and twilight, it lasts 24,195 years. Next 
comes the Treta Yuga, “the age of the three ritual fires,” the 
age of rites but also of the hearth, that is, of sedentary, 
agricultural, and urban civilization. Its duration, counting 
the dawn and twilight, is 18,146 years in all.

The third age, the Dvapara Yuga or “age of doubt” sees 
the birth of the anti-establishment religions and philosophies. 
Man loses the sense of the divine reality of the world and 
grows away from natural law. The Dvapara Yuga lasts 10,081 
years, and its dawn and twilight last 1,008 years each, a total 
of 12,097 years.

Finally comes the fourth age or “age of conflict,” the Kali 
Yuga. It lasts 5,040 years, and its dawn and twilight each 
last 504 years, totaling 6,048 years. It will end with the nearly 
total destruction of the present humanity.

The word Treta, “triad,” refers to the three ritual fires. 
Dvapara can mean “after the two,” but more especially “doubt” 
or “uncertainty.” Kali (two short syllables), which means 
“quarrel” or “conflict,” bears no relationship to Kali (long 
syllables), which is the name of the goddess, of the power of 
time and of death.

The Flood

t h e  present phase of mankind commences with a great flood, 
which is recorded by all civilizations, which probably took
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place around 60,200 b . c . A lesser flood, dated in Sumerian 
writings at around 3000 b . c . ,  heralds the beginning of the 
Kali Yuga. The Sumerian dynasties are classified as antedi
luvian and postdiluvian. The Purana(s) mention the change 
in men’s moral behavior from the dawn of the Kali Yuga.

Vaivasvata Manu (the Noah of the Bible), survivor of a 
previous human cycle, was saved by Vishnu who, in the form 
of a fish, pulled the ark to dry land.4 The decendants of 
Manu s companions, intermingled with the new races then 
still in semi-animal form (the Nephilim of Genesis), consti
tute the present humanity.

N O T E S

1. W e could perhaps, in  m odern term s, consider th a t th e  u n ity  o f  cosm ic 
tim e, linked to th e  in itial explosion o f the  energetic  p rinc ip le , is th e  
speed o f expansion of the  universe, w hich  seem s to  be co n stan t w ith in  
the  period of th e  evolution o f th e  un iverse, d u rin g  w h ich  tim e living 
species are born and die. A ccording to  H in d u  cosmology, w e are  a th ird  
of th e  way th rough  th e  expansion o f th e  universe. T h is  speed should  
gradually d im in ish  to  zero, th en  inverse  itse lf  w hen  th e  un iverse  is 
reabsorbed.

2. A ccording to  m odern da ta , “ th e  n u m b er o f cells w h ich  m ake u p  th e  
hum an  body is 3 X 10“  o r th ir ty  billion billion b illion” (H u b e rt Reeves, 
Patience dans Vazur, p. 122). A ccording to  In d ian  theory , th is  figure 
should be sim ilar to  th e  n u m b er o f cosm ic cells o r galaxies th a t co n stitu te  
Cosm ic M an.

3. U ntil relatively recen tly , th e  d a ta  o f H in d u  cosmology w ere  considered  
absurd  and w ere often  rid icu led  by th e  W est, w hich  m ain ta in ed  th a t 
the  world was c rea ted  in  seven days, concluding, accord ing  to  Johannes 
Kepler, on Sunday, 27 A pril, in  th e  year 3877 b.c . T h is  da te , o f biblical 
origin, derived from  S um erian  da ta , corresponds approxim ately  to th e  
beginning o f th e  Kali Yuga, th e  fo u rth  and  c u rre n t age o f  m ankind , 
and no t to th e  creation  o f th e  world.

4. A ccording to  a theory suggested by th e  C om m entaries o f  th e  P u ran a(s), 
the  ark  may have been a space vessel in  w h ich  some survivors o f th e  
previous h um an  cycle had taken  refuge. I t  w ould have been they  w ho 
gave b ir th  to  th e  new  h u m an ity  an d  its  G olden Age.

[ 199]
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The Ages (Yuga)

A C C O R D I N G  T O  S H A I V A  T R A D I T I O N ,  S I N C E  T H E  WO RL D

has been inhabitable, several manifestations of humanity have 
existed. Each had its period of glory, of technological devel
opment, of knowledge, then of decline, and has reached its 
end in a cataclysm. We are part of the seventh “humanity.” 
The earth has therefore already known six successive ap
pearances of mankind, each of which have disappeared,1 leav
ing to the following “humanity” some traces of their knowledge 
and sometimes a reminder of their glory. After the termi
nation of the present humankind, the earth will know human 
or similar species seven more times before becoming unin
habitable. All living species evolve as entities, as individuals. 
They have their gestation, childhood, adolescence, maturity, 
and decline.

In the Purana(s) we find the account, passed down over 
millennia, of the circumstances that surrounded the end of 
the cycle of the human species preceding ours. However, 
details of two catastrophes are intertwined in this account: 
on the one hand, that which caused the end of the civilization 
of the Assurs, more than 60,000 years ago, and, on the other
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hand, the destruction of the cities of the Indus by Aryan 
invaders, which, two thousand years before Christ, marks 
the beginning of the Kali Yuga, the period of the decline of 
the present human race. This account gives us a clear picture 
of the conditions that lead to the destruction of the species 
at the end of each of the cycles that punctuate life on earth. 
The history of the Assurs is at the same time an account of 
the past and a prediction of the future.

There is an obvious parallel between the events, the re
ligious concepts, the ideologies, and the social and moral 
theories that caused the destruction of the Assurs and those 
which, since the beginning of the Kali Yuga, characterize the 
present human cycle and the “self-induced catastrophe” 
(■naimittikd pralaya) that eventually awaits us.

The history of the Assurs also teaches us how, by our 
actions and especially by our moral and religious concepts, 
we can delay the final day for the whole or a part of the 
human race. This would enable some to survive the cataclysm 
and take part in the Golden Age of the future mankind.

The Destruction of the Assurs

the Assurs, who had attained a tremendously high standard 
of civilization, are depicted as fervent worshipers of the god 
Shiva. They practiced the cult of the Linga, the divine phal
lus. With the help of Maya, the architect of the spirits, they 
had built three impregnable cities. One, on the ground, was 
of copper; another, floating above the ground, was of silver; 
and the third, high in the heavens, was gold.

According to the Shiva Parana:2

The Assur princes were moderate men, well mannered, dis
ciplined, decent, courageous, persevering. They were the ene
mies of the Aryan gods. They could control the sunlight and 
had a great variety of uses for this energy. They distributed 
food to the hungry. . . . Dressed in silky-looking clothing [un-
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derwater suits], they could even survive below the ocean with
out any trouble. . . .

In the three cities of the Assur, there were many trees of 
plenty [supermarkets?] where it was possible to get whatever 
one desired. There were also a great many elephants and 
horses, and palaces decorated with rare gems. Flying chariots, 
dazzling as the sun and adorned with rubies [red lights?], 
were traveling in all directions. Some, like moons, lit up the 
cities. There were many trees and idyllic gardens, vast res
ervoirs, ponds, wells, rivers. There were machines to tell the 
time, playing fields, places of study. All sorts of people, good 
and bad, populated the cities. Chivalrous and courageous no
blemen and learned scholars could be found there.

The Assurs had broad chests and shoulders like bulls. Their 
hair was black and wavy. They were strong, heroic in battle, 
skillful in the art of war. Indifferent to the rest of the world, 
they lived in their cities, faithful to the worship of Shiva. 
[Shiva Purana, Rudra Samhita 5.1.10—78]

Shiva, the principle of time, which is the measurement of 
space, is the only god who has the power to destroy. It was 
therefore to him that the other gods went when they wanted 
to conquer and annihilate the Assurs and their magnificent 
cities.

The gods of the Aryans (the barbarian invaders who were 
trying to take over the territory of the civilized peoples and 
who had found in the Assurs a formidable enemy) tried to 
gain Shiva’s favor in order to be able to destroy their for
tresses. But the god of justice, who is the god of all living 
beings, could not enter into this quarrel.

“The Assurs,” he said, “have done no wrong and are my 
humble worshipers. I could only destroy them if they forsook 
me.” The Aryan gods then turned to Vishnu (the god who 
governs civic virtues). Vishnu said to them, “You will not 
succeed in destroying the three cities without the help of 
Shiva, the lord of sacrifices.” The Aryan gods therefore or
ganized a great sacrifice in Shiva’s honor. Thousands of evil
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spirits (bhuta[s]), armed with all kinds of weapons, came out 
of the ritual fire. Some weapons made use of a destructive 
fire similar to the sun’s energy. However, when they attacked 
the cities of the Assurs, their efforts were futile. Vishnu 
explained to the gods: “Because they worship Shiva and his 
emblem, the phallus [the symbol of life], all the desires of 
the Assurs are realized. It is not possible to conquer them 
and the Vedic religion is threatened. You must get them to 
renounce the god who protects them and who alone can re
duce them to ashes” (5.3.30-50).

In order to put an end to the virtuous activities of the 
Assurs, Vishnu devised a plan. He created a strange individ
ual, a perverse being who promulgated a puritan religion. His 
head was shaved, his clothing dirty. He carried a basket to 
collect alms and a fly whisk made of a roll of cotton, which 
he shook continuously. His hands were frail, his face pale 
and sickly (5.4.1—3).

Unlike all the other ascetics known before this time, who 
were naked, with unkempt hair and flashing eyes that sug
gested astonishing magical powers, “this one’s head was shaven 
and he wore a long robe. His eyes had no fire.” The bogus 
sage approached the god and asked him, “What is my name? 
What must I do?” Vishnu said, “Your name will be Arihat 
[destroyer of pious people]. You must write a (pseudo-)holy 
book of 1,600 verses, in everyday language, condemning the 
castes and the duties of the various ages of life (ashrama[s]). 
You will be given the power to work a few miracles. . . . The 
basis of your teaching will be: heaven and hell exist only in 
this life; and you will teach this doctrine to the Assurs, so 
they can be destroyed.”

The character then recruited four disciples. Shaven-headed, 
they proclaimed the heretic cult. They all carried a basket 
in their hand and covered their mouth with a piece of cloth 
to prevent them from swallowing insects. Their clothes were 
unkempt. They spoke little but repeated continuously: “The 
law that we proclaim is the only truth, the essence of all
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things.” They carried a small broom to sweep the ground in 
front of them for fear of crushing living creatures, and they 
walked cautiously. They were known as the Venerables {pujya) 
(5.4.8-33).

They started to expound the most absurd doctrines. In a 
world born of sacrifice, where nothing can survive without 
taking life, they declared: “You must not kill any living crea
tures.” They rejected all the worldly pleasures that draw us 
close to the gods and claimed that the worship of the phallus, 
the source of life, was an abomination. They asserted that 
the individual being does not continue his existence through 
his progeny but survives death by transferring himself from 
one body to another by transmigration. The son was therefore 
no longer the continuation of his father but a stranger in
carnated by chance. For this reason the son no longer re
spected his father nor the father his son.

“These ascetics wandered, begging for their food and mur
muring platitudes such as ‘Abstinence leads to paradise, 
‘Chastity and nonviolence are the highest of the virtues,’ and 
other precepts. Under Vishnu’s instructions, the treacherous 
sage Narada had himself initiated into the new cult and took 
the monks to the gate of the city of the Assurs” (5.4.34).

There they settled down under a tree not far from the 
town. Narada then sought an audience with the king, who 
welcomed him graciously. Narada said to the king, “I have 
come to inform you of the presence, on the outskirts of town, 
of a great sage who brings the message of a new religion, 
superior to any the world has known up until now. You must 
listen to his teachings and be converted to this doctrine. You 
must renounce all the ancient rites and the horrors of sac
rifices.”

The king, inspired by Vishnu and deceived by Narada, 
agreed to follow this advice. He listened to the sermons of 
the false prophet. He had himself initiated and pledged obe
dience to the false sage. Most of the valorous Assurs adopted 
the new religion, (5.4.35—36). They abandoned the rites, 
sacrifices, and worship of the phallus.
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Once he had initiated the king of the Assurs into the rites 
and obtained the vow of obedience from him, the false sage 
Arihat taught him his doctine: The universe is eternal. It has 
no Creator. Creation has no purpose. It evolves, then destroys 
itself. Every living thing, even a blade of grass, is a god in 
itself. There are no other gods. The ones we call by the names 
BrahrnS, Vishnu, and Shiva were only men like us who have 
been deified. All beings are destroyed when their time comes, 
whether they are gods or mosquitoes. No body is superior to 
any other. All eat, make love, sleep, and fear death. It is the 
same for everyone. All beings are equal; no harm should be 
done to any living creature. The only virtue is to show the 
same kindness to all creatures. Nonviolence is the only real 
virtue.

Heaven and hell are here on earth, nowhere else. Pleasure 
is heaven, suffering is hell. Sacred texts that recommend sac
rifices to the gods are apocryphal.

Therefore, life should be enjoyed for as long as the body is 
strong; then it should be destroyed (by committing suicide). 
There is no point in dividing mankind into different castes. 
They are all men. No one is superior or inferior.

He denied the difference between the virtues of women 
and the manly virtues. He forbade the revering of gods and 
rejected the power of rites. All the ancient rites were therefore 
abandoned in the three cities.

It was thus that the power of the Assurs declined. [5.5.1—60]

It was then that Shiva gave the new gods his word to destroy 
the cities of the Assurs, who had renounced his worship. But 
before abandoning his reprobate servants, Shiva demanded 
that the Aryan gods acknowledge his suzerainty. In this way, 
the Aryan world acquired in part the heritage of the wisdom 
of the Assurs.

Shiva demanded that all the gods, like all other living crea
tures, consider themselves part of a flock of animals of which 
he was the shepherd. It was as Lord of the Animals (Pashupati), 
Supreme Lord of the heavenly, human, animal, or vegetable
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beings, that he agreed to undertake the task of destroying the 
Assurs. [5.9.13—14]

The god mounted his chariot, drew back his bow, and waited 
until the three cities lined up close to each other, as happened 
periodically. [5.10.15]

When the three cities were in line, Shiva launched his most 
terrible weapon on them, a fiery weapon which in an instant 
burnt everything, destroying all life. At the time appointed by 
fate (abhilasa) he fired his weapon, which shone like a thou
sand suns and made a horrifying sound. The three cities were 
reduced to ashes and collapsed into the middle of the four 
oceans. [5.10.25-28]

The brave Assurs were completely destroyed. Trying to es
cape, they fell like flies. Some had started a meal, which they 
never finished. Others died in the arms of their spouses in 
the act of love. Terror-stricken women ran here and there 
trying to protect their children who were already dead. The 
king of the Assurs lamented abandoning Shiva. Everyone cried 
out before dying: Shiva, why have you forsaken us?

The children and the aged were reduced to ashes. Women 
were caught off guard in the arms of their lovers, others in 
their sleep, others while drunk, others in the middle of the 
sexual act. All were burnt. On waking, some tried to flee amid 
the confusion, but soon collapsed. Not even the smallest crea
ture, animate or inanimate, escaped the terrible fire which 
enveloped the three cities. [5.10.28-40]

Nothing remained of the three cities, and the noble Assur 
race was completely destroyed.

Seeing this destructive fire as brilliant as many suns, similar 
to the one which will cause the end of the world, the gods 
themselves were terrified. [5.11.8]

The only people saved were a few faithful followers of Shiva 
who had escaped to the region inhabited by the Gana [Shiva’s
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companions; that is, the Mahar, or extraplanetary realm]. 
[5.10.40-44]

These survivors were responsible for preserving in secret 
certain elements of the knowledge of the Assurs for future 
civilizations.

The false sage then came and bowed down before Vishnu and 
said to him: “I corrupted the Assurs as you commanded and 
stripped them of their power and of Shiva’s protection. I have 
performed an abominable deed. What must I do now?” Vishnu 
said to him: “Withdraw to the desert and await the arrival of 
the Kali Yuga (the Age of Conflicts, which will precede a new 
end of the world). When the age of Kali arrives, you will again 
spread your message with the help of your disciples, and the 
disciples of your disciples. So you will spread your teachings 
among the vain and stupid men of these times and bring them 
to their downfall, until the final explosion which will bring 
an end to the human race.” [5.11.28—32]

The practice of the new religion had stripped the Assurs 
of their virtues, virility, courage, and power. Puritanism had 
made them liars and neurotics. Vegetarianism had reduced 
their strength. Nonviolence had made them faint-hearted and 
had extinguished their courage.

In addition they had renounced the cult of Shiva and the 
phallus, the source of life, as well as Dharma, the law that 
governs creation and assigns each person duties according to 
his nature.

In the meantime, the new gods had been forced to recognize 
the preeminence of Shiva and accept the legacy of the knowl
edge of the Assurs. But they did this reluctantly, as it hurt 
their pride.

Shiva, among the Aryans of India, like his counterpart 
among the Greek Aryans, Dionysos, was always to remain 
the supreme god, and yet be cursed.

Aryan peoples have everywhere adopted the moralistic re
ligions, born of Arihat, which mark the end of the Kali Yuga.
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The wisdom of the Assurs, linked with Shaivism, has sur
vived, however, like the Shiva cult itself, but secretly, in an 
esoteric and initiatory tradition. The history of the three cities 
represents the end, with the aid of extremely powerful weap
ons, of a highly technologically advanced civilization. Is it the 
recollection of a distant past or a premonition of the future? 
Perhaps both. What is important and concerns us about this 
story is what it teaches us: that is, that it was a change in 
religious, social, and moral concepts which caused the decline 
of the Assurs. The worship of the phallus, symbol of the 
principle of life, the practice of Tantric Yoga, and the quest 
for an understanding of cosmic realities and the natural order 
were replaced by sentimental and negative notions, absti
nence, puritanism, nonviolence, equality, and the like. The 
present times give us a disturbing image of this. It is a strange 
pride that motivates man to try to replace the divine order, the 
natural order, with a human order, which opposes so-called 
moral virtues to the magic of rites and sacrifices, and disre
gards the power obtainable through the practice of Yoga. This 
attitude, which leads to a negation of the order of the world, 
can only result in disaster. We can see that in almost all the 
problems that affect today’s society, facing reality is avoided. 
Even scientific works, impartial in principle, do not dare to 
mention realities that conflict with the ideologies born of 
Arihat’s teachings.

N O T E S

1. T h e  idea  th a t w e find in  th e  Bible o f th e  creation  o f th e  world in  seven 
days is perh ap s an  evocation o f th e  b ir th  o f th e  seven cycles o f hum anity. 
S im ilarly, th e  m ention  o f  seven w ise m en in  various trad itions, in 
p a rticu la r  in  th e  E pic o f  G ilgam esh, ties u p  w ith  th e  seven "M anus" 
w ho have reorganized hu m an  society a t th e  beg inn ing  o f th e  golden age 
o f each  o f  th e  seven cycles.

2. T h e  p a rts  o f th e  acco u n t th a t a re  no t ex trac ted  or in  quotation  marks 
a re  resum es o f ch ap te rs  o r excerp ts taken  from  com m entaries.
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1

Predictions

Precursory Signs

THE PERIOD PRECEDING THE CATACLYSM THAT MUST
destroy the present species of humans is marked by disorders 
that are portents of the end. As was the case with the Assurs, 
Shiva can only destroy societies that have deviated from their 
role, that have transgressed the natural law. According to the 
theory of cycles that governs the evolution of the world, we 
are today drawing near to the end of the Kali Yuga, the age 
of conflicts, wars, genocides, corruption, abnormal social and 
philosophical systems, and the pernicious development of 
knowledge which falls into irresponsible hands. Races and 
castes mix. Everything is tending toward a leveling, and this 
equalizing, in every sphere, is the prelude to death. At the 
end of the Kali Yuga this process accelerates. The phenom
enon of acceleration is one of the signs of the approaching 
catastrophe. The Purana(s) describe the signs that charac
terize the last period, the twilight of the Kali Yuga. 

According to the Linga Purana:

It is the lowest instincts that spur the men of the Kali Yuga 
on. They prefer to choose false ideas. They do not hesitate to
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persecute sages. Desire torments them. Slovenliness, illness, 
hunger, and fear spread. There will be severe droughts. The 
different regions of countries will be in conflict with each 
other.

The sacred books are no longer respected. Men will be 
without morals, irritable and sectarian. In the age of Kali false 
doctrines and misleading writings spread. People are afraid 
because they neglect the rules taught by the sages and no 
longer carry out the rites correctly.

Many will perish. The number of princes and farmers grad
ually declines. The working classes want to claim regal power 
and share the knowledge, meals, and beds of the ancient princes. 
Most of the new leaders are of working-class origin. They will 
hunt down the priests and upholders of knowledge.

Fetuses will be killed in the stomachs of their mothers and 
heroes will be assassinated. The Shudra will claim to behave 
like Brahmans and the priests like laborers.

Thieves will become kings, and kings will be the thieves.
Women who have relationships with several men will be 

numerous.
Everywhere the stability and balance of the four classes of 

society and the four ages of life will disappear. The earth will 
produce plenty in some places and too little in others.

Rulers will confiscate property and use it badly. They will 
cease to protect the people.

Base men who have gained a certain amount of learning 
(without having the virtues necessary for its use) will be es
teemed as sages.

Men who do not possess the virtues of warriors will become 
kings. Scholars will be in the service of mediocre, conceited, 
and malevolent men.

Priests will degrade themselves by selling the sacraments.
There will be many displaced persons, wandering from one 

country to another.
The number of men will decrease, while that of women 

will increase.
Predatory animals will be more violent. The number of cows 

will diminish. Men of integrity will cease to play an active 
role.

Ready-cooked food will be on sale.
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The sacred books will be sold on street corners. Young girls 
will do trade in their virginity. The god of the clouds will be 
inconsistent in the distribution of the rains. Shopkeepers will 
run dishonest businesses. They will be surrounded by pre
tentious, false philosophers. There will be many beggars and 
unemployed people. Everyone will use hard and vulgar lan
guage. No one will be able to trust anyone else. People will 
be envious. No one will want to return a favor. The degre- 
dation of virtues and the censorship of hypocritical and mor
alizing puritans characterize the period of the end of the Kali 
Yuga. There will no longer be any kings. Wealth and harvests 
will decrease. Groups of bandits will organize in towns and 
in the country. Water will be lacking and fruit scarce. Thieves 
will be numerous. Rapes will be frequent. Many people will 
be treacherous, lustful, base, and foolhardy. They will have 
disheveled hair. There will be many children born whose life 
expectancy is no more than sixteen years. Adventurers will 
take on the appearance of monks with shaven heads, orange 
clothing, and rosary beads around their necks. Wheat supplies 
will be stolen. Thieves will steal from thieves. People will 
become inactive, lethargic, and purposeless. Illness, rats, and 
noxious substances will plague them. People suffering from 
hunger and fear will take refuge in “underground shelters” 
(kaushikd).

People who live for a hundred years will be few. The sacred 
texts will be adulterated. Rites will be neglected. Vagabonds 
will be numerous in every country.

Heretics will rebel against the principle of the four castes 
and the four periods of life. Unqualified people will pass as 
experts in matters of morals and religion.

People will massacre women, children, cows, and one an
other. [Unga Parana, chap. 40]

According to the V is h n u  P u ran a:

The people of the Kali Yuga will claim to be unaware of the 
differences between the races and of the sacred nature of 
marriage (which ensures the continuity of a race), the rela
tionship between teacher and pupil, and the importance of 
rites. During the Kali Yuga, people of all origins will marry

[213]



WHI L E THE GODS PLAY

girls from any race. Women will become independent and seek 
handsome males. They will adorn themselves with extravagant 
hairstyles and will leave a husband with no money for a rich 
man.

They will be thin, greedy, and slaves of pleasure. They will 
produce too many children but will be given little respect. 
Taking an interest only in themselves, they will be egotistical. 
Their words will be false and deceitful.

Women of good birth will abandon themselves to the desires 
of the basest of men and perform obscene acts.

Men will devote themselves to earning money; the richest 
will hold power. Those who own many elephants, horses, and 
chariots will be kings. People without assets will be their 
slaves.

The state leaders will no longer protect the people but, 
through taxes, will appropriate all wealth. Farmers will give 
up their work of plowing and harvesting to become unskilled 
workers (karu-karma) and adopt the customs of outcastes. Many 
will be dressed in rags, unemployed, sleeping on the ground, 
living like paupers.

Through the fault of the public authorities, many children 
will die. Some will have white hair by the time they are twelve.

In these times the path marked out by the sacred writings 
will become obliterated. People will believe in illusory theo
ries. There will no longer be any morality, and as a result life 
expectancy will be shortened.

People will accept theories promulgated by anyone as ar
ticles of faith. False gods will be worshiped in false ashrams 
in which fasts, pilgrimages, penances, donation of possessions, 
and austerities in the name of the would-be religion will be 
arbitrarily decreed. People of low birth will put on religious 
costumes and, by their deceptive behavior, will make them
selves respected.

People will eat their food without washing. They will re
spect neither the household fire nor the hosts.

They will not perform funerary rites.
Students will not observe the rules of their state.
Successful men will no longer make offerings to the gods, 

nor will they make gifts to deserving people.
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Hermits (vanaprastha[s]) will eat the food of the middle 
class, and monks (sanwyasifs]) will have amorous relationships 
(sneha-santbandka) with their friends.

The workers (shudra[s]) will call for equality with the schol
ars. Cows will be kept only for their milk.

The poor will pride themselves in their poverty and women 
in the beauty of their hair.

Water will be lacking, and in many regions people will 
watch the sky, hoping for rain.

There will be no rain; the fields will become barren; fruit 
will no longer have any flavor. Rice will be scarce. People will 
drink goat’s milk.

People suffering in the drought will eat bulbs and roots.
They will be without joys and pleasures. Many will commit 

suicide. Suffering from famine and poverty, unhappy and dri
ven to despair, many will migrate toward countries where 
wheat and rye are growing.

Men of little intelligence, influenced by absurd theories, 
will live under a delusion. They will ask: What use are these 
gods, priests, holy books, and ablutions? The ancestral lines 
will no longer be respected. The young husband will go and 
live with his parents-in-law. He will say: What is the signif
icance of a father or a mother? Everyone is born and dies 
according to his actions, his Karma. (Family, clan, and race 
therefore have no meaning.)

In the Kali Yuga men will be without virtues, purity, or 
a sense of decency, and will know great hardship. [Vishnu 
Purdna 6.1]

According to the Linga Puram:

During the period of twilight that ends the Yuga, the dispenser 
of justice will come and kill the wicked people. He will be 
born of the moon’s dynasty. His name is War (Samiti). He 
will wander all over the earth with a great army. He will 
destroy the Mleccha (the barbarians of the West) by the thou
sands. He will destroy the people of low caste who seized regal 
power and will exterminate the false philosophers, criminals,
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and people of mixed blood. He will start his campaign in his 
thirty-second year and will continue for twenty years. He will 
kill millions of men; the earth will be razed. People will kill 
each other furiously. At the end, groups of people remaining 
here and there will murder each other in order to steal from 
each other. Troubled and confused, they will leave their wives 
and homes.

They will be without education, laws, shame, love. They 
will abandon their fields to migrate across the borders of their 
countries.

They will live on wine, meat, roots, and fruit. They will 
be clothed in bark, leaves, and animal skins. They will no 
longer use money.

They will be hungry and sick and will know despair. It is 
then that some will start to ponder over fundamental values. 
[Lingo Purarni, chap. 40]

The End of the World

There are three kinds of what we call the “end of the world”
(pralaya): the first induced (naimittika); the second natural 
(prakrita); the third immediate (atyantika). Induced destruction 
(which concerns all living beings on earth) takes place at the 
end of each Kalpa [cycle of the Yuga(s)]. It is called either 
accidental or induced (naimittika).

Natural destruction (prakritika) is that which concerns the 
whole universe. It takes place when the divine dream which 
is the world ends. Matter, space, and time then cease to exist.
It takes place at the end of time (parardha). [Vishnu Parana 
1.3.1-3]

The third destruction, called immediate (a ty a n t ik a ), refers 
to the liberation (tn o k sh a ) of the individual for whom the 
visible world ceases to exist.

Immediate destruction therefore concerns the individual, 
induced destruction all living species on earth, and natural 
destruction the end of the universe.
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Accidental or Induced Destruction 
( Naimittika Pralayd)

What is called accidental or provoked destruction (of living 
species) (naimittika) takes place at the end of the Manvantara 
(the period of a Manu), the cycle of the Yuga(s). Therefore, 
it concerns the human species. It takes place when the creator 
can no longer find any remedy apart from a total destruction 
of the world to put an end to the disastrous and unplanned 
increase in the number of living beings. [Mahabhdratd 
12.248.13-17]

This destruction will start with an underwater explosion 
called Vadavi, the mare, which will take place in the southern 
ocean.

It will be preceded by a hundred-year drought during which 
the people who are not robust will perish. Seven explosions 
of light will dry up all the waters. The seas, the rivers, the 
mountain streams, and the underground springs will be drained.

Twelve suns will cause the seas to evaporate. Fed by this 
water, seven suns will form which will reduce the three worlds 
to ashes; the earth will become hard like a turtle’s shell.

A fire from the mouth of an underground serpent will burn 
the lower worlds, then the surface of the earth, and will set 
the atmosphere ablaze. This mass of fire will burn with a great 
noise. Surrounded by these circles of fire, all animate and 
inanimate beings will be destroyed.

The destroyer god will breathe enormous clouds, which 
will make a terrible noise.

A mass of clouds charged with energy, destroyer-of-all 
(sarvantaka), will appear in the sky like a herd of elephants.
[Vishnu Puratta 1.8.18—31]

When the moon is in the constellation of Pushya (Aquarius), 
invisible clouds called Pushkara (cloud of death) and Avarta 
(cloud without water, nirjala) will cover the earth. [Shiva 
Parana 5.1.48-50]
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Some of these clouds will be black, others white like jasmine, 
others bronzed, others gray like donkeys, others red, others 
blue like lapis or sapphire, others speckled, orangish, indigo. 
They will resemble towns or mountains. They will cover all 
the earth. These immense clouds, making a terrible noise, 
will darken the sky and will shower the earth in a rain of dust 
which will extinguish the terrible fire.1

Then, by means of interminable downpour, they will flood 
the whole earth with water. This torrential rain will swamp 
the earth for twelve years, and humanity will be destroyed. 
The whole world will be in darkness. The flood will last seven 
years. The earth will seem like an immense ocean. [Vishnu 
Purana 1.7.24-40]

The world where the human species live is formed by four 
spheres called Bhur, Bhuvar, Svar, and Mahar. Bhur is the 
earth, Bhuvar the atmosphere, Svar the planetary world, and 
Mahar an extraplanetary world, perhaps the one we attribute 
these days to the extraterrestrials. Its duration is longer than 
that of the terrestrial world. It is there that some men will 
find refuge at the time of the catastrophe that will destroy 
the entire species at the end of the Kali Yuga.

When the dissolution of the world seems imminent, some 
people abandon the earth during the last days of the Kalpa 
and take refuge in the world of Mahar [the extraplanetary 
world] and from there will return to the “world of life” {jam- 
loka). [Linga Purana 1.4.39—40]

These few humans who survive the holocaust will be the 
progenitors of the future humanity.

Seven humanities must again succeed each other on earth, 
and, when the Golden Age reappears, seven sages will emerge 
to again teach the divine law to the few survivors of the four 
castes. [Shiva Purana 5.4.40—70]

[218]



F O R E S T A L L I N G  T H E  E N D

The Revelation of John presents a vision similar to that of 
the Purana(s), the tradition of which was certainly not un
known in his time.

It was only in a.d . 304 that the patriarch Gregory had 
destroyed, among others, the two Hindu temples built in 
Armenia during the reign of the monarch Arsacide, in 149 
and 127 b.c .

We are approaching the end of the era of the constellation 
of Pisces. According to the Revelation of John, “the era of 
Christ will finish with the era of Pisces; then comes Aquarius.” 
We are entering the age of Aquarius, which involves signif
icant transformations. In the description of John (Revelation
8ff):

The earth starts to tremble. . . . The stars fall to earth. . . .
A great fiery star falls from the sky.

The sun is darkened by smoke. . . . The day loses a third 
of its brightness. It hails a mixture of fire and blood. Men are 
burnt by a great heat and suffer from ulcers. . . .  A pain 
similar to the sting of a scorpion tortures them.

The great men and military leaders take refuge in caves. 
The merchants, who had become the powerful people on earth, 
bemoan their destroyed stock. All living beings who were in 
the sea die.

John also sees “an armor-plated weapon with tails [tanks 
with canons?] which had a mouth through which they did 
damage,” and says, “The Savior dressed in white then appears 
on a white horse.”

The Disappearance or Natural Death (Prakrita 
Pralayd) o f the World

The destruction of the world is implied in the very event of 
the creation and follows a reverse process in the thoughts of 
the Creator. When the force of expansion (tamas) and that

[219]



W H I L E  T H E  G O D S  P L A Y

of concentration (sattva) equalize, the tension (rajas), which 
is the primary cause, the substance (pradhana) of the universe, 
ceases to exist and the world dissolves into the imperceptible.

All vestiges of creation are destroyed; Pradhana and Pu
rusha become idle. The earth, the atmosphere, the planetary 
and the extraplanetary worlds disappear. Everything that ex
ists is united in one single liquid mass, an ocean of fire in 
which the world dissolves. It is in this immense cosmic ocean 
('ekamavd) that the organizing principle, Brahma, sleeps until, 
at the end of the night, he awakens and, taking the form of 
a wild boar, raises a new world out of the waves. [Lingci Purdnti 
1.4.36-61]

The duration of the universe is expressed by a number having 
eighteen figures. When the end of time has come, the principle 
of smell (gandha tanmatra) disappears and, with it, solid matter. 
Everything becomes liquid.

Then the principle of taste (rasa tanmatra) disappears and 
with it the liquid element. Everything becomes gaseous. Then 
the principle of touch (sparshd tanmatra) disappears and with 
it the gaseous element. Everything becomes fire. Then the 
principle of visibility, the rupa tanmatra (form and light), is 
obliterated. When visibility disappears, all that remains is the 
vibration of space, which in its turn fades.

All that remains is space like a void of spherical shape where 
only the vibratory principle exists. This vibration is reabsorbed 
in the “Principle of the Elements” (bhutadi), that is, the prin
ciple of identification or of individuality (ahamkara). The five 
elements and the five senses having disappeared, all that re
mains is the principle of individuality (ahamkara), which is 
part of the force of expansion (tamas), which itself dissolves 
into a great principle (mahat tattvd), which is the principle of 
consciousness (buddhi).

The plan (purusha), indestructible, omnipresent, which 
is emanation of Being, returns to its origin. [Vishnu Purana 
1.8, 9]

The game (lila) of the birth and the disappearance of the 
worlds is an act of power of the Being who is beyond substance 
(pradhana) and beyond the plan (purusha), beyond the manifest
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(vyakta) and the unmanifest (avyakta), and beyond time {halo). 
The time of the Being has neither beginning nor end. That 
is why the birth, duration, and disappearance of the worlds 
never stops.

At the time of the destruction neither day nor night, space 
nor earth, darkness nor light, nor anything else exists any 
longer, apart from Being, beyond the perceptions of the senses 
or thought. \ Vishnu Purana 1.1.18-23]

N O T E S

1. W e have already seen in  rela tion  to  th e  A ssurs th e  descrip tion  o f th e  
d estru c tio n  o f th e  w orld by m eans o f  te rrify ing  w eapons th a t destroy  
all life form s. T h e  m odern  descrip tions o f  an  atom ic w ar a re  alm ost 
iden tical to  th e  vision o f th e  P u ran a . A ccording to  Jo n a th an  Schell: “ In  
th e  first m om ents o f an  a ttack  . . . dazzling  fire balls w ould appear o u t 
over m etropolises, tow ns, and  su b u rb s, like so m any su n s  even m ore 
blinding th an  th e  s ta r  itse lf; sim ultaneously  m ost o f  th e  in h ab itan ts  
w ould be irrad ia ted , cru sh ed , b u rn t alive. T h e  th e rm al rad iation  w ould 
subject m ore th an  1,500,000 square  kilom eters to  a h e a t o f 40  calories 
per square cen tim eter— the tem p era tu re  a t w h ich  h u m an  flesh is c a r
bonized .”
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Forestalling the Final Day

The Return to Shaivism

H U M A N K I N D  I S  D E S T R O Y E D  O N L Y  A F T E R  I T  H A S  O U T -

lived its reason for existence; from the point of view of both 
carnal and spiritual beings, this occurs when the lineage is 
debased by racial mixing and when the tradition of occult 
knowledge can no longer find any receptacle to receive and 
pass on its heritage.

The extent to which certain men will be able to reverse 
the tendencies of the modern world, and rediscover ways of 
life and thought in keeping with their true nature, will de
termine for how long the final day can be forestalled, or at 
least allow some groups of individuals to escape the cataclysm 
and participate in the formation of the future humanity and 
of the new Golden Age, which should appear after the next 
flood. Therefore, it is not a pointless exercise for human 
beings to try to cut themselves off from the modern world 
and rediscover the values and virtues whose rules and prin
ciples have been preserved by esoteric teachings.

According to the Agama(s), the survival, short- or long- 
lived, of the present humanity depends on a return to the 
religious, moral, and social values that have been preserved
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in Shaivism. Its teachings constitute the seed of the Golden 
Age of the future humankind. Mahayana Buddhism, from 
Tibet, has managed to reincorporate numerous philosophical, 
ritual, and erotic aspects of Shaivism and has, as it were, 
reinstated itself in the ancestral tradition. It thus offers an 
alternative course. On the other hand, during the first cen
turies after Christ, at the same time that in India we see 
Vaishnavism, which stemmed from Arihat, once again being 
substituted for Shaivism, we also see the mystical and lib
erating Christianity of the Gnostics of the earliest times 
changing into a dogmatic, moralistic, and puritanical religion 
no longer bearing any relation to the teachings of Jesus.

The recent reappearance of numerous texts of the Gnosis, 
which are very close to the ideas of Shaivism, and of gospels 
that the Church had rejected and declared apocryphal, is a 
good omen for the future.

The present period shows some signs of a return to Shaiva 
and Dionysian values, which may herald a reprieve from the 
brutal end of the Kali Yuga. One of the most important phe
nomena of the present era is the reestablishment of a cohesion 
between scientific research and cosmological speculation, an 
effort to understand the nature of the world which shows a 
continuity between physics, metaphysics, and eventually spir
ituality, in contrast with the dogmatism of the religions com
ing from Arihat.

The “new alliance" of philosophy and science may lead us 
back to Dionysian wisdom. . . . Today, we again encounter a 
multitude of erotic practices that may be signaling what could 
be a resurgence of the Dionysian mystery.

Often the liberation from convention has been the guar
antee of a great cultural development. . . . The myth of bi
sexuality is one way of expressing the divine totality (cosmic, 
societal). . . .

It is this mythical and primordial androgyny that sociologists 
can detect in many of the behavioral patterns of today’s youth. 
[Michael Maffesoli, L’Ombre de Dionysos, pp. 29, 40, 129, 
and 187]
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The end of the Kali Yuga is a particularly favorable period to 
pursue true knowledge.

Some will attain wisdom in a short time, for the merits 
acquired in one year during the Treta Yuga can be obtained 
in one day in the age of Kali. [Shiva Purana 5.1.40]

At the end of the Kali Yuga, the god Shiva will appear to 
reestablish the right path in a secret and hidden form. [Linga 
Parana 1.40.12]
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Conclusions

S O M E  C O N T E M P O R A R Y  A S T R O P H Y S I C I S T S  A N D  B I O L O -

gists, in the course of their most audacious speculations, are 
beginning to become aware of a strict coexistence and inter
dependence between consciousness and matter. There exists 
no matter without consciousness and no consciousness with
out matter. One of the fundamental conceptions of Shaiva 
philosophy is that each form of existence, animated or inert, 
each living species, has a role to fulfill in the play of creation 
and that this determines its physical appearance and the de
velopment of its mental capacities at its level of consciousness.

The tendency in the highest spheres of contemporary thought 
to propose hypotheses that resemble aspects of the knowledge 
of the Golden Age of humanity at the very moment when all 
the premonitory signs of its decline and death are manifesting 
is significant. Is it a question of a culmination, of a final 
attempt to avoid the catastrophe, or simply a precursory sign 
of the humanity that must succeed our own? The question 
remains open.

The level of knowledge proper to each of the species is the 
key to its reason for being. Physical and mental characteristics 
are inseparable in the plan of creation. The development of 
our brain is not a result of chance. It is the instrument of a
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perception of the world that varies according to genetic group, 
and each group plays a different witnessing role, such that 
a hunting dog has aptitudes different from those of a sheep 
dog. In the immense display represented by the multitude of 
the forms of life, the development of intelligence has as its 
goal the perception of a particular aspect of creation. It is 
sufficient, in certain cases, that rare individuals or even a 
single individual reaches a certain level of knowledge such 
that the Creator can contemplate his work through the beings 
that He has created, not at all in his image, but as mirrors 
in which he contemplates himself. The mastery of the secrets 
that permit the destruction of the atom and the manipulation 
of genes causes the species “man” to draw near to Purusha, 
Universal Man, the computer of the created. Men encroach 
upon the domain of the gods, and the yogic texts warn us of 
this transgression beyond the domain which is allowed us. 
“The gods do not like men to reach knowledge,” say the 
Upanishad(s).

In mastering the forces of matter and the arrangement of 
genes, has humanity accomplished the termination of its own 
role? And in this case has it only to disappear, or to direct 
itself toward a new Golden Age? This is a question that future 
events alone will answer. In the meantime, in the hope of 
survival, or in order to prepare ourselves to disappear and 
pass the torch to the supermen who will succeed us, what 
must our behavior be?

In response to this question, Tradition provides an ethic, 
a minimal code of behavior, which, if it cannot save us, can 
at least retard the day of reckoning.

The door that leads to the way of wisdom is opening slightly. 
Will men have the discernment and courage to enter in and 
thus forestall the final day? In any case, few will be chosen.
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Appendix I

Language: Instrument for the 
Transmission of Knowledge

The Nature of Language

THE S I M P L E S T  F O R M  O F  V I B R A T I O N  T H A T  O U R  S E N S E S  

can perceive is the vibration of air, which, within certain 
limits, we sense as a sound. We can use sound vibration as 
a departure point and means of comparison for an under
standing of the other, more complex vibratory states—whether 
they concern the structures of matter or of life, or the phe
nomena of perception and thought. We have seen that, be
cause of his double nature, man has two roles to play: one 
concerns the continuation and development of the species; 
the other concerns the transmission and evolution of knowl
edge.

There are parallels between the transmission of life and 
the transmission of knowledge, between the Being of Flesh 
and the Being of Knowledge. The elements that form the 
genetic code are, like those which form language, similar and 
limited in number. They are called the Akshara(s) (con
stants).

As far as language is concerned, the Akshara(s) are the 
various elements of articulation that the vocal cords can emit 
and the ear can recognize. There are fifty-four of them. In

[ 227 ]



A P P E N  D I X  1

addition, there are the fifty-four intervals of the musical lan
guage that can be distinguished by the ear and that have 
psychological effects. An analysis of musical intervals will 
allow the establishment of numerical factors that act as a 
kind of mathematical key to the diagrams and graphs at the 
base of the structures of life; it will also give us an insight 
into the mechanisms of perception, sensation and thought.

The Manifestation of Thought

t h e  basic instrum ent for the formulation of knowledge is 
language, whose limits establish the possibilities for analysis 
and the transmission of thought.

What is language? How can the variations in articulated 
sounds be used to define, express, and transmit ideas? Indian 
grammarians and semanticists tried to define the nature, pos
sibilities, and limits of language, as well as its relationships 
with the structures of the world and the mechanisms of thought. 
Thought exists outside language; the various languages are 
merely collections of signs (sound or otherwise) that are used 
to delineate thought and transmit its approximate outlines. 
It is therefore essential that the vocabulary and the structures 
of language not be confused with ideas. Nevertheless, ac
cording to the Hindu grammarians, there must be some re
lation among thought, perception, and language; without it, 
language could not act as a vehicle for the others. In this 
area, as in the others, they have therefore sought out arche
types that are common to the mechanisms of perception and 
thought, and to the structures of language, music, and the 
other modes of communication.

An idea is an inner vision that we try to formulate with 
the help of those symbolic elements which are the words or 
gestures we use. The crudeness of such a formulation may 
be greater or lesser, depending on the richness of our vocab
ulary, but it is always a mere approximation. An idea is not 
in itself connected to language. We seek words to express it,
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and often hesitate between different alternatives. An idea 
first appears in an indivisible form called Sphota. It can be 
compared to a landscape lit up by a flash of lightning. Some 
notions, some experiences and sensations, often the deepest 
and the most violent, remain inexpressible. Mystics cannot 
describe their experiences. We ourselves cannot communi
cate the nuances of pleasure or sorrow with any precision. 
Language can therefore be a barrier. It is, according to the 
theories of Yoga, necessary to remove the barrier of language 
and to “reduce the mind’s activity to silence” in order to 
achieve a perception of the suprasensory world.

The idea is born in the substratum of consciousness called 
Para (the Beyond), where it appears as a kind of vision 
(Pashyanti). Dreams form part of this Pashyanti. In order to 
transform an idea into an instrument of action or commu
nication, we attempt to define and formulate it mentally, 
using the symbols of language. This stage is known as Mad- 
hyama (intermediary). It is clear that such a formulation is 
approximate, for we have at our disposal only a limited num
ber of tokens or words with which to form its outlines. At 
length we exteriorize it in a sound form called Vaikhar! (ex
teriorized). These last two stages are particularly developed 
in mankind, although they vary according to the intellectual 
capabilities and the vocabulary of individuals. They are ex
tremely rudimentary in animals.

Through the practice of Yoga we perceive the four stages 
in the manifestation of thought as being localized within four 
of the main centers of the subtle body, which is the inverse 
of the physical body. Para is situated at the base of the ver
tebral column; Pashyanti is close to the navel; Madhyama is 
in the area of the heart; and Vaikhari is in the throat. As 
always with Yoga, brain centers are involved which can only 
be localized and controlled through the parts of the body, the 
corresponding nervous centers, which they command. The 
theory of the Creative Word is based on an analogy between 
the processes involved in the transformation of thought into 
word and sound vibration, and the processes of divine thought,
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which becomes the substance of the world in the shape of 
energy vibrations. This analogy enables the Yogi to start from 
the word and work his way backward, thereby reaching, with
out going outside himself, the birthplace of the manifested, 
the limits of the “beyond” (Para), the “Principle of the Word” 
(Shabda Brahman). It is through this experience that we can 
have an idea of the process by which the universe is exte
riorized by Divine Being.

At the beginning, like a wind that is blowing, I cry out the 
worlds in space,” says the Divine Being of the Rig Veda. Di
visible being emanates from the Being which is indivisible 
Existence-Consciousness-Joy; From Sat (existence) springs forth 
Energy, which manifests itself in the form of an elementary 
vibration that can be compared to a primordial sound (nadd).
It is from this vibration that the boundary point (bindu) issues, 
separating what is manifest from what has not been mani
fested. [Sharaddtilakd 1.7]

An echo of this concept is to be found in all traditions; “In 
principium erat Verbum ante omnia facta sunt. . . . ”

According to the Samkhya, the universe has developed from 
elementary formulae that are mathematical in nature, or at 
least able to be expressed in mathematical or geometric terms 
(in this case called Yantra[s]) and which are common to all 
aspects of creation. There is no difference of nature between 
the formulae at the base of the structures of the atoms of 
matter, the movement of the stars, the principles of life, the 
mechanisms of perception and thought, which are, all of 
them, parallel and interdependent manifestations of energy, 
resulting from common patterns. Language, by means of which 
we exteriorize and materialize thought and describe the ap
parent world as it is perceived by our senses, must therefore 
present to us characteristics analogous to those of the process 
by which the universe develops. A study of the bases of lan
guage, its limits and constituents, should provide us with an 
idea of the nature of the world; by delving back to the sources
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of language, we should gain an understanding of the process 
by which thought is transformed into speech and should be 
able to uncover something of the way in which the Creative 
Principle that is the divine “Word” is manifested in Creation. 
The same result can be achieved starting from visual ele
ments, such as the language of gestures, or biochemical ele
ments, which are the formulae of matter and life, since all 
aspects of the world are based on a limited number of patterns 
and formulae.

A distinction must be made in all linguistic theories be
tween words and their meanings. In the aspect of Mahat, 
Universal Consciousness, Shiva is identified with the mean
ing of words. The word itself, the instrument of sound with 
which we express meaning, is a form of energy and is there
fore part of the realm of Pakriti (matter), regarded as femi
nine. “Shiva is the meaning; the word is his wife” (Lingd 
Purana 3.11.47).

A study of the formation of words and the roots of language 
reveals that they always start from abstract notions and move 
toward the concrete; they start from the general and progress 
toward the particular. In order to understand a word, its root 
must be studied. The processes involved in the formation of 
language appear analogous to the processes of creation.

Provision is made for the birth, possibilities, and limits of 
language in the very structures of the human animal. The 
five places of articulation that allow the formulation of the 
means of communication which we call language are no more 
accidental than the fact that humans possess five senses, five 
fingers, and five forms of perception, and that five apparent 
states of matter exist for us. Man only invents that which 
he is predisposed—but not predestined—to invent. The or
gan of language precedes the manifestation of language, and 
not the other way around. It is thus implicitly part of the 
plan from the outset.

The Mimansa(s) and the Tantra(s) study the ritual and 
magical formulae, that is, the use of language as a means of 
communication between different states of being. The Vya-
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karana, moreover, studies the structures, the limits, and the 
contents of language. Its application to Sanskrit is but one 
example among many. The study of the symbolic meaning of 
the phonemes, whose use is to be found in Mantra(s), the 
formulae used to evoke the various aspects of the supranatural 
world, belong not to the Sanskrit language, but to a general 
theory of the symbolism of sounds.

The error of wanting to reduce a study of the symbolic 
bases of language to the elements of a particular language 
considered to be sacred has often turned the approach to this 
problem off course, as has sometimes been the case with 
regard to the Greek, Hebrew, or Arabic alphabets, or for 
Sanskrit itself.

Texts

t h e r e  are many texts about Creation, conceived as the man
ifestation of the Principle of the Word (the Shabda Brahman) 
and also about the transmission by sound of concepts and the 
semantic contents of the musical or articulated sound. These 
texts also study the manifestation of thought through the 
intermediary of the word, and the parallels that this mani
festation can provide with the birth of the world viewed as 
an apparent materialization of the thought of its creator. 
Among the most important surviving works on the subject 
are the Vedic Pratishdkhya(s), the Kashika, and the Rudra 
Damaru of Nandikeshvara (prior to Panini), Panini’s Ashtad- 
hyayi (fourth century b.c .) and its major Commentary, 
Patanjali’s Mahabhasya (second century b .c .), and Kalapa’s 
Vyakarana (first century). To these must be added the ancient 
Shaiva grammars, of which the one by Ravana is legendary, 
and to which Bhartrihari refers in his Vakyapadtya (seventh 
century a.d .). This matter is also treated in several 
Upanishad(s) and treatises on Yoga.

For this study on the nature of language, I have relied on 
a long article by Swami Karpatri, published in the Hindi-
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language journal Siddhanta with the title “Shabda aur artha” 
(Words and Their Meaning).

In mythology the origins of the theory of language is at
tributed to Shanmukha, the son of Shiva, and the pre-Aryan 
Dionysos.

The invocations with which the Vdkyapadiya (Bhartrihari’s 
great treatise on the nature of language) begins appeal to the 
goddess of the mountains (Parvati), to the eternal Shiva (Sa- 
dashiva), to Shiva as the god of the South (Dakshinamurti); 
they refer to the Tantra(s), the Agama(s), and to the ancient 
Shaiva grammar by Ravana. There is no mention of the Veda 
or the Vedic gods. Bhartrihari also makes reference to the 
Jai'na tradition, the other great current of protohistoric thought 
in India.

We have already seen with respect to the Tanmatra(s) that 
a form of communication exists which corresponds to each 
state of matter or element. Thus there is a language of smell 
(the element of earth), a language of taste (the element of 
water), and a language of touch (the element of air). (The 
tactile language is extremely rudimentary in mankind. A shaking 
of hands, the pressure of feet under the table, not to mention 
the caresses of love, are all part of the language of touch.) 
There is also a language of sight (the element of fire), which 
is used by man in gesture, mime, and ideograms.

The language of sound, corresponding to ether, is divided 
into a musical language and an articulated language. The 
musical language is based on the numerical relationships of 
frequencies and on the rhythmic division of time. Spoken 
language is formed from articulated sounds, to which certain 
tonal elements of music are added. The various forms of 
language can combine with each other. Gesture, mime, in
tonation, and rhythm work in combination with the word and 
allow the expression of what words alone cannot transmit. 
All living beings have a language; yet it would seem that man 
is the only one in possession of an elaborate language, even 
though some animals have a significant number of “words” 
or “signs.” The Shatapatha Brahmana (4.1.3.17) says: “Only
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one quarter of language is articulated and used by men. Of 
the remainder, which is inarticulate, one quarter is used by 
mammals, one quarter by the birds, and one quarter by rep
tiles.”

These languages use various means of transmission, which 
are not necessarily perceived by us. It is sometimes a question 
of ultrasonic transmission or along the lines of radio or radar, 
permitting direct intuitive communication (the reading of 
thoughts, etc.). Gesture, mime, and the emission of certain 
waves play an important part in the language of animals, 
insects, and even plants, although with plants, for which 
time has a different value, the slowness of movement makes 
changes imperceptible to us. In the same way, bird language, 
which is too fast for us, appears to us like a recording played 
at the wrong speed. Insects communicate over very long dis
tances by means of extremely delicate odors.

Man finds that some sounds have a direct relationship with 
some emotions, but on the whole we tend to believe that the 
use of phonemes to represent ideas is conventional. This 
raises a fundamental question. For the Indian grammarians, 
sounds must have originally a meaning and a logic of their 
own. This is what allows them to be the image of material 
or abstract realities. It was the grammarians’ belief that lan
guage was originally entirely monosyllabic and tonal. By this 
theory, Chinese is closer to the primitive languages than the 
Semitic, Aryan, or Dravidian languages. A monosyllabic lan
guage functions by the juxtaposition of substantive elements 
(nama), elements of form (rupd), and elements of action (kriya), 
and therefore lends itself to a parallel representation by means 
of graphic symbols, ideograms or by gestures (mudra).

The phonemes, which originally have a precise meaning 
(indeed a natural meaning), form the material from which 
the basic roots of language are formed; these roots will com
bine to constitute words whose meaning is a combination of 
the constituent parts. It would seem that in no language can 
any new roots ever be invented. These could, in any case,
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be nothing but a transposition or displacement of the original 
meaning, since there can be no new elements of articulation. 
In order to define ideas, all languages therefore use the fifty- 
four possible articulated sounds. This is very limited material, 
which means that words can only be approximations allowing 
a vague outline of the thought they express.

The organ of speech is constituted as a Yantra, a symbolic 
diagram. The palatal vault (like the celestial vault) forms a 
hemisphere with five points of articulation allowing the emis
sion of five groups of consonants, five main vowels, two mixed 
vowels, and two secondary vowels, assimilated to the planets.

Likewise in the musical scale, there are five main notes, 
two secondary ones, and two alternative notes, which are not 
arbitrary but correspond to fundamental numerical relation
ships between the sound vibrations that we can find at the 
base of all musical systems. Our perception of colors has 
analogous characteristics. We cannot in any case invent new 
vowels, new places of articulation, or new fundamental col
ors. The possibilities of our vocal organ and the powers of 
discrimination of our perception are severely limited, coor
dinated, and preestablished according to criteria to be found 
in all aspects of creation.

The Maheshvara Sutra

the material of language (that is, the set of articulated sounds 
that will permit the definition and transmission of thought) 
is classified in a mysterious formula that is considered to be 
the source and summation of all language. This formula is 
known as the Maheshvara Sutra and is symbolically described 
as issuing from the Damaru, the god Shiva’s little drum, 
whose rhythm accompanies the dance by which he gives birth 
to a world which “is nothing but movement” (jagat). The 
Maheshvara Sutra attempts to establish the relative signifi
cance of the phonemes, the basic sound-tokens that form the
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material of language, and their relationship with the fun
damental laws that rule the material, subtle, and transcen
dent worlds.

The analysis provided here of the M a h e s h v a ra  S titra  is based 
upon the two short treatises attributed to Nandikeshvara and 
the commentaries on them. Nandikeshvara attributes a basic 
meaning to the various linguistic elements according to the 
placement and movements of the vocal organs that produce 
the different sounds of the spoken language. The commen
tators explain how the sounds produced by the various efforts 
of the vocal organs can be used to materialize concepts, and 
how such inflections, which can seem to be minimal even on 
the microcosmic scale, can, when multiplied to the scale of 
the universal being, reflect prodigious energies.

Already in mankind the power of language is out of all 
proportion to the minimal movements of the throat and lips 
that produce the sounds.

The use of a few vowels and consonants which did not 
originally exist in Sanskrit seems to indicate that Sanskrit is 
not at the base of the phonetic system even though it became 
closely linked with it. The phonetic system is independent 
of the diversity of languages and of the various systems of 
writing, through phonemes or ideograms. Alphabets differ 
only in their imprecision and their deficiencies. The twenty 
or so alphabets used in India are for the most part merely 
different ways of transcribing the same phonetic system. The 
Semitic alphabets (Aramaic, Hebrew, Arabic), as well as the 
Phoenician and Greco-Roman alphabets, are particularly de
ficient, being very imprecise. The alphabet of classical San
skrit, called Devanagari, is by far the most suitable for the 
transcription of the fifty-four elements of articulation at the 
base of all languages. The limits of the possibilities of language 
are tied to the limits of our possibilities for collective and 
transmittable knowledge, that is, to the role that has devolved 
upon the human species as a whole in the play of creation. 
We can only surpass these limits if we are able to pass the 
limits of language and of the mental mechanisms to which
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it is tied; such experiments are, however, difficult to com
municate.

The seeds of all human knowledge, the sciences and all 
that language can contain and express, can be derived from 
the Maheshvard Sutra, which means “Sacred Formula of the 
Great God.” The Maheshvard Sutra is as follows:

A-I-U-N; E-U-K; fi-6-N; fcO-CH; Ha-Ya-Va-Ra-T; La-N;
Na-Ma-Na-Na-Na-M; Jha-Bha-N; Gha-Dha-Dha-Sh; Ja-Ba-
Ga-Da-Da-Sh; Kha-Pha-Cha-Tha-Tha-Chha-Ta-Ta-V: Ka-Pa-
Y; Sha-Sha-Sa-R; Ha-L.

U is pronounced like ou in you-, I like the i in bit; E and 0  
like the French e and u; CH like tch; J as in dj (z is considered 
to be a variant of j). The cerebrals, indicated by underlining, 
are obtained by touching the palate with the tip of the tongue. 
N is guttural. Sh is pronounced like the French ch, N as in 
Spanish. The half consonants at the end of each group are 
called “it”. Their meaning refers to the whole of the group 
that they bring to a close. They allow the sets of groups to 
be established. A—Ch represents the group of vowels.

According to Nandikeshvara’s interpretation, the groups of 
letters represent, following a given order and hierarchy, the 
sound symbols that allow the transmission of concepts, start
ing from the most abstract, just as the series of numbers and 
their relationships can be the basis for a mathematical expres
sion of the manifestation of the elementary principles that 
make up the substance of the world. These two series form 
the base of the sciences and all forms of knowledge. The 
Maheshvard Sutra attempts to bring out the relationship be
tween the sounds and the meanings of the various basic ele
ments of language. The roots as well as the grammatical 
structures of all languages can, in principle, be derived from 
these data. Panini provides an explanation of this relationship 
for the Sanskrit language, but it would be possible to analyze 
the structures of any other language using the same method. 
What is important is to establish the connection between
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sounds and fundamental notions, allowing one to express the 
other, which is the primary problem of language. The struc
tures of language, formed from elementary meaningful units, 
appear parallel to those of the elementary cells that give birth 
to matter and life.

The Nine Vowels

A - I - U - N

A represents Purusha, Universal Man, the plan, the first 
stage in the manifestation of the world. In the first group, 
A-l-U-N, the first letter, A (pronounced as in father), is the 
least articulated sound. It is produced when all the organs 
of articulation are at rest. All the other sounds are but its 
modifications. “The totality of speech is contained within the 
A,” says the Aitareyd Aranyahd; while the god of the Bhagavat 
Gita also declares: “I am the A among letters.” “This is why 
A, the first of the letters, represents the form (rupa) which 
the undifferentiated, unqualified, informal principle, the 
Nirguna Brahman, takes on when he creates the world. Om
nipresent throughout his work, he is the universal ego (Aham) 
in which the beginning and end are united” (Natidikeshvara 
Kdshikd 3-4). The notion of individual person, whether di
vine or human, exists only within the limits of the apparent 
world. A is thus the symbol of the first stage of existence, of 
the passage from a nonexistent, indivisible, and impersonal 
absolute to a totality of personified existence, represented as 
the Universal Man, Purusha, whose form is the universe.

I evokes Shakti, the energy and substance of the world. “I 
represents the conscious part (cit kola) of organized matter” 
(Natidikeshvara Kdshikd 3). It is the closest vowel to A, and 
to produce it, it is necessary only to add an intention or a 
tendency toward the exterior without moving the lips. Nan- 
dikeshvara explains that “when, in the undifferentiated Prin-
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ciple, the desire to create a world which does not yet exist 
appears, this corresponds to an I. I (pronounced as in bit) is 
termed the ‘seed of desire’ (kdtna-bija)” (Kdshika 8). “Without 
the I, which represents his energy, the eternal Shiva remains 
as inanimate as a corpse (shava). It is only when united with 
his energy that he can act. From man’s point of view, the 
letter A represents the object of knowledge, while I is the 
instrument of knowledge—consciousness (cit)” (Kdshika, 9).

U (pronounced as in rule) represents the accomplished plan, 
the materialized desire— that is, the universe. If our organs 
of articulation combine the positions for A and /, and the 
result is exteriorized through the lips, the sound U is ob
tained. U is A -I- I exteriorized, that is, the plan exteriorized 
in matter. “U represents the sovereign principle (Ishvara) of 
which the universe is the expression” (Kdshika 3). For the 
Samkhya, the sovereign principle is Universal Consciousness 
(Mahat). “U represents the consciousness (Mahat) which is 
present in all things and which we call Vishnu, the Omni
present” (Kdshika 9). The first group of letters in the Ma- 
heshvara Sutra thus evokes the eternal Trinity of the ideating 
principle, the active principle, and their result, the mani
fested principle (the world). The sounds that are the symbols 
of these three principles constitute the roots which, in the 
primordial language, evoke these notions. This is why, in all 
languages, the sound A expresses the void, the nonexistent, 
the nonmanifest, and is therefore negative, privative, and 
passive. It is predominant in the words that represent these 
ideas, whereas the sound of I is an indication of action. I 
predominates in words expressing life, activity, desire, etc. 
“The letter A, by making vibration perceptible, is the image 
of the creative principle of the world. I, representing Shakti, 
suggests the energy which is at the origin of [all the aspects 
of the apparent world represented by] the other letters” (Kd
shika 7). We shall see that the causal aspect of the I influences 
the classification on the consonants. U represents localiza
tion, the apparent world.
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E - U - K

A is pronounced with the throat, / with the palate, U with 
the lips. The two vowels of the following group are pro
nounced in the intermediate spaces corresponding to a cer
ebral and a dental. The cerebral E corresponds to the French 
e, according to its definition by the ancient grammarians. 
Modern Indians, who cannot pronounce it precisely, call it 
r* which is clearly wrong since a vowel is defined as a pro
longed, sustained sound.

The following vowel is a dental LJ, corresponding to the 
French u. It is pronounced as In by modern Indians because 
l is the consonant pronounced at the same place. These vowels 
are still used in some Indian languages. In these cases one 
refers to the god Keushna rather than Krishna.

“E and U symbolize movement, the activity (vntta) of thought, 
an activity which can be compared to that with which the 
Divine Being engenders through his power of illusion a uni
verse which is pure movement” (Kashika 10).

In the order of manifestation E (ri) represents the first and 
absolute reality (eta or rita), which is to say the Creative 
Principle, the Sovereign God personified (Parameshvara).

0  (In) represents Maya, the power of illusion by which 
the universe seems to exist. E and V thus correspond on the 
manifest plane to what A and I evoke on the plane of the 
preexistent. The Sovereign God, by means of his powers of 
illusion, makes the world appear. Yet the Divine Being cannot 
be separated from his power of action. This is why

E and C are not truly distinct from one another. There is no 
real difference between the tendency itself and the one in 
whom that tendency exists; the relationship is the same as 
that between the moon and its light, or between a word and 
the meaning it expresses. [Kdshikd 11]

It is through his own ‘‘power to conceive” (cit) it that the 
Sovereign God is able to make the world appear at his whim 
(God and the world are neither opposite nor complementary 
principles). Existence is not truly separate from the Being
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which it reflects; yet a reflection does not have the ability to 
act autonomously. This is why the verbal symbols E and 0  
are termed impotent, neutral, or androgynous (klibd). [Kdshikd 
12]

All creatures issue from an androgynous principle, which 
is subsequently divided, only in appearance.

The fifth vowel is the last of the pure vowels, for we have 
only five distinct places of articulation. The obstruction or 
explosion of the vowels in these very five places constitutes 
the five groups of consonants: the gutturals, the palatals, the 
cerebrals, the dentals, and the labials.

£-6-n

The two vowels of this group are hybrids and not conse
quential ones like U. They are.A + I = E and A + U = 
6.

E represents the nonmanifested principle (A) when it is 
combined with its energy (/). A is the immovable and inde
structible principle (akshara). I is illusion, active intelligence, 
stemming from indivisible, inactive intelligence. “In E [that 
is, A in /] the motionless principle becomes identified with 
its energy; the nonmanifest is present in its powers of ac
tion. We meet this fundamental identity of the creative prin
ciple and its powers of illusion in everything that exists” 
(Kashika 13).

O represents the principle A present in its work U. “Having 
created the universe, he resides in it.” O (A in U), the vowel 
from which the syllable of adoration, AUM, is formed, rep
resents the unity of macrocosm and microcosm, of the divine 
being and the living being; the iconographic form of this 
symbol is the god Ganesha, who is both man and elephant. 
O thus declares the “unity of opposites” (nirasd) and reminds 
us that the total and the individual, the Sovereign Principle 
(Ishvara) and his power of illusion (Maya), are one. It is the 
Sovereign Principle which is consciousness (Mahat), which
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“like a witness or spectator is the principle of unity present 
in the [multiplicity] of beings and elements (bhuta[s])” (Kd- 
shikd 13).

fe-O-CH

This group presents open vowels which are almost diphthongs 
(A£, AO) and which comprise three elements: A + E = E, 
and A + O = O. E is formed by adding a new A in front 
of E, which is already A + /. E is the retroactive effect of 
E (the power of manifestation) on A (the nonmanifest prin
ciple). E is therefore an image of the relationship between 
the Supreme Being and the universe contained within him. 
It is the nonmanifest principle marked by its power of illusion.

In the same way, 6 , which is A + O—that is, A + (A 
+ U)— represents the nonmanifest principle in which the 
manifest world exists like an embryo within the womb. “The 
world is but an apparent form stemming from a formless 
principle in which it resides and which develops it or reab
sorbs it as it chooses” (Kdshikd 14).

This completes the series of vowels, which thus comprises 
nine sounds (seven principal and two subsidiary), like the 
musical scale but also like the astral molecule which forms 
the solar system. The musical scale is also based on frequency 
relationships, which can be expressed in numbers. There are 
thus arithmetic parallels to the sounds of language; these are 
also to be found in the geometric diagrams (Yantrafs]) which 
are at the base of the structures of matter and the principles 
of life.

Various elements, when added to the pronunciation of vow
els, modify their meaning and allow the expression of multiple 
concepts. Each of the vowels can in effect be pronounced 
eighteen different ways, which are differentiated by the pitch 
of the sound (by raising or lowering the voice of a tone, or 
by keeping it level), or by its duration (short, long, or pro
longed), or finally by exteriorizing or interiorizing it, that is,
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by making it natural or nasal. (We express a question by 
raising the voice on, for example, the word “Yes,” and express 
assent by lowering the sound of the same syllable).

All these details are indicated in the system of writing used 
by the Indian grammarians, thus forming a total of 162 dis
tinct vowel sounds. In a classical example, a mistake in ac
centuation in a magic rite of the incantation “Indra shatruh” 
changed its meaning from “Indra the enemy” to “the enemy 
of Indra,” and the utterer of the rite provoked his own de
struction.

The Consonants

consonants are obstructions placed in the path of the ut
terance of vowels. Their differences depend upon the place 
of articulation together with the nature of the explosion and 
the effort, which can be directed either inwardly or out
wardly. There are four categories of inner-directed effort: a 
strong touch, a light touch, open, or contracted. There are 
eleven sorts of outer-directed effort: expansion, contraction, 
and breath, to which are added (for syllables formed of a 
consonant and a vowel) the volume of the sound, its resonance 
or nonresonance, light aspiration or strong aspiration, and 
the tone, which can be high, low, or medium.

The Five Groups (Varga)

the  various efforts to throw out, interrupt, or modify the 
vowel sounds in the five places of articulation form the con
sonants. These are grouped, like the vowels, into gutturals, 
palatals, cerebrals, dentals, and labials. In each place of ar
ticulation there exists an outward effort (K, C [tch], T, T, 
P) and an inward effort (hard G), J (dj), D, D, F, etc.). Both 
can be either voiceless or aspirated.

The basic consonants are twelve in number: the gutturals
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K and G (hard); the palatals C itch) and J (dj); the cerebrals 
T  and D; the dentals T and D; the labials P and F; the 
fricative S/t (the French ch); and the semivowel L.

Mixed with the aspirates or in combination, these twelve 
types of consonants produce thirty-three distinct articula
tions. Their meaning is determined by the meaning of the 
vowels, the place from which they are articulated, combined 
with the effort of articulation. The complete alphabet com
prises five groups of consonants, called Varga(s):

1. Five gutturals: K, Kh, G (hard), Gh, and N (guttural-nasal); 
and also a guttural fricative H (as in Arabic) and an exhaled 
final H (Visarga).

2. Five palatals: C (tch), Chh, J, Jh, and N (nasal-palatal); and 
also a semivowel Y and a fricative Sh (French ch).

3. Five cerebrals (where the point of the tongue touches the palate): 
T, Th, D, Dh, and N (nasal-cerebral); and also the semivowel 
R and the fricative Sh.

4. Five dentals: T, Th, D, Dh, N (dental-nasal); and also the 
semivowel L and the sibillant S.

5. Five labials: P, Ph, B, Bh, M; and the semivowel V and an 
exhaled final VF (Upadmaniya).

There are thus five groups, each comprising seven con
sonants (five principal and two supplementary). Two exha
lations, the final Visarga and Upadmaniya, must be kept aside, 
since they cannot exist in the middle of words. This leaves 
thirty-three consonants, which, combined with the vowels, 
form, with very slight variations in pronunciation, the roots 
and further the words of all languages.

Gutturals:
Palatals:
Cerebrals:
Dentals:
Labials:

T H E  F I V E  V A R G A ( s )

K, Kh, G, Gh, N, (H, H) Vowel A 
C, Ch, J, Jh, N (Y, Sh) Vowel I 
T, Th, D, Dh, N (R, Sh) Vowel E (ri) 
T, Th, D, Dh, N (L, S) Vowel U (hi) 
P, Ph, B, Bh, M (V, W) Vowel U
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In the Maheshvara Sutra, the consonants are not presented 
in alphabetical order. We meet first of all the semivowels, 
followed by the nasals, which are the fifth letter in each 
group of consonants. Only then follow the fourth, third, 
second, and finally the first letter of each group. We shall 
see how Nandikeshvara and his commentators explain this 
order.

In the logic of creation, once the elements and the “spheres 
of perception” are defined, we arrive at perception and the 
individual consciousness on which all perception rests. It is 
perception which, because of its very limitations, gives the 
world an apparent reality.

The Tattva

th e  Tattva(s), all that which in the constituent elements of 
the world can be called “something” (tat), will find their 
expression, the means of pointing them out, in the constituent 
elements of language.

HA-YA-VA-RA-T AND LA-N: THE ELEMENTS (b hCta)

Following the vowels in the Maheshvara Sutra comes the semi
vowels, or slightly touched (ishsprishta) consonants, in the 
production of which the tongue comes close to the places of 
articulation but barely touches them. They are merely lightly 
articulated modifications of the corresponding vowels. They 
indicate the spheres of manifestation of the principles that 
the vowels represent; they correspond, in the order of ap
pearance, to the five elements or degrees of manifestation of 
matter which are the spheres of perception of the five senses.

The first four elements are considered to be part of the 
plan (Purusha, the male principle); the fifth, the solid or 
earth element, stemming from Prakriti, is considered to be 
feminine. “The five elements (bhuta[s]) stem from the Sov
ereign Principle (Maheshvara). Ether, air, water, and fire
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are known as Ha, Ya, Va, and Ra. In the creation by the 
Word (vak), H is the name of ether, air is called Y, R is fire, 
and V is water” (Kdshika 15—16).

First among the semivowels appears the guttural H, de
riving from A, the formless, undifferentiated principle. H 
corresponds to the element ether, whose properties are space 
and time. The first stage in the manifestation is the creation 
of space and its corollary, time. Once the universe is reab
sorbed, space and time cease to exist. Ether is the primordial 
element on which depends the possibility (avakashd) for the 
manifestation of the other elements, which are vibratory mod
ulations of it, in the same way that all articulated sounds are 
modifications of the nonparticularized sound A.

The palatal Y, which derives from 1, introduces the first 
form for the organization of matter; the gaseous state of air.

The labial V, deriving from U, corresponds to the liquid 
state of Water. The cerebral R, from E (n ), corresponds to 
the state of fire.

LA-N

Lastly, the solid state of matter, called earth, supports the 
other elements. This solid element corresponds to the dental 
L, (from 0, hi), and hence to Maya identified with the Earth 
goddess and the feminine principle (Prakriti). “Earth is the 
basic element: it supports the others. It is the earth which 
provides food; from food comes the seed, and from the seed 
comes life" (Kdrika 17).

ftA-MA-NA-NA-NA-M (NASALS): THE SENSES OF 
PERCEPTION

The successive states of the condensation of energy, which 
appear to us as gaseous incandescent, liquid, or solid, are all 
formed from tiny (su k s h m a ) entities, or atoms (a n u ). They 
resemble dispersed solar systems but are in fact no more than 
gravitational formations of ether. The states of matter are
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organized along different means of communication and are 
only differentiated as far as we are concerned by the percep
tions we have of them; and our perceptions are linked to the 
duration of apparent time and to the relative dimension of 
space. Their appearance results from the limitations of our 
five senses. There is a hierarchy of the senses, connected to 
the order in which the different stages in the formation of 
matter appear. The ears perceive only the characteristic vi
bratory forms of space or ether; the sense of touch recognizes 
the gaseous state; the eyes perceive the igneous state; taste 
recognizes liquid; and the nose recognizes the solid state. 
These forms of perception are represented, according to Nan- 
dikeshvara, by the five nasals, which are to be found in the 
same places of articulation as the semivowels. (In practice, 
three of these nasals do not appear in the French or English 
alphabet; they can only be represented approximately.)

“The five nasals are connected with the ‘perceptible qual
ities’ (guna[s]): hearing, touch, sight, taste and smell, cor
responding to the five states of matter present in all things” 
(Kashika 18). Nandikeshvara reminds us that from the point 
of view of experience or perceptibility, the world begins from 
the materialized energetic aspect represented by I and not 
from the theoretical aspect (A) of the plan. “I, representing 
energy (Shakti), is thus deemed to be the principle of all the 
other letters” (Kashika 7). The nasals thus start with the 
palatal N, corresponding to an I, in other words, to Prakriti, 
the plan realized in substance.

The nasals, which appear as the fifth consonant in each 
group, are as follows: the guttural-nasal N (now placed in 
the center), representing hearing (ether); the palatal nasal N 
(as in Spanish), representing touch (air); the labial nasal M, 
representing taste (water); the cerebral nasal N, representing 
sight (fire); and the dental nasal N, representing smell (earth).

The hierarchy of the senses reflects the hierarchy of the 
successive appearance of the different elements. Ether or 
pure vibration is perceived only by hearing or its analogous 
senses. The others follow in order: the gaseous state of air,
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perceived by hearing and touch; the state of fire, perceived 
by sight, touch, and hearing; the liquid state, perceived by 
sight, touch, hearing, and taste; and finally the solid element 
of earth, perceived by smell and all the other senses.

JHA-BHA-N AND CHA-DHA DHA SH: THE ORGANS OF 
ACTION

The fourth letter (varna) of each group (varga) represents one 
of the senses of action which allows the formation of the body 
of the universe (virat) inhabited by consciousness (cit). They 
are present in all beings but are not perceptible in inanimate 
matter. [Kashika 19]

Jh and Bh represent the organs of speech and touch. The 
tongue, organ of speech, corresponds to the element of ether 
and is represented by the letter Jh. The hand (pant), the organ 
of touch which perceives the gaseous element or air, is rep
resented by the letter Bh. [Kashika 19-20]

Gh, Dh, and Dh introduce forms of action which correspond 
to the elements of fire, water, and earth and which are present 
in all living beings in the feet, the anus, and the sexual organs. 
[Kashika 20]

The third degree of the manifestation of matter is the state 
of fire corresponding from the point of view of perception to 
sight, and to the senses of direction, of which the organ of 
perception is the eye and the organ of action is the foot.

The earth derives from the sun, which is for man the center 
of his universe. This is why it is represented by the guttural 
G h  (born of A, the principle). Then comes the liquid element, 
of which the organ of action in man is the genitals. It is 
represented by the cerebral D h .

The solid state represented by the dental D h  corresponds 
to smell and to the function of rejection, whose organ of action 
is the anus. In Nandikeshvara’s text, the inversion of anus- 
sexual organs (Payu-Upastha) for sexual organs-anus seems 
to have come about for metrical reasons, although some have 
chosen to see an allusion to Tantric practices; the sexual
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organ was viewed as the producer of semen, connected with 
the sense of smell and a means for sexual communication, 
while the anus was seen as the residence of Kundalini (coiled 
energy).

ja-ba-ga-da-da-s h : the  organs of p e r c e pt io n

“In all living creatures the ear, the skin, the eyes, the nose, 
and the tongue are the five organs of perception. [They are 
oriented] toward the exterior and correspond to J-G-B-D-D” 
(Kashikd 21).

kha-ph a -ch a -th a -th a -c h h a -ta-ta -v: t h e  vital

ENERGIES

“The five vital energies (prana[s]) correspond to the second 
(aspirated) letters of each group: Kh, Ph, Ch, Th, Th. Kh is 
combustion (prana, respiration-digestion); Ph is elimination 
(iapand); Ch (samana, distribution-circulation); Th (udand, re
action, force); Th (vyana, planning and specialization).”

chh a -ta-ta : th e  in t er n a l  fa cu lties

“Ch-T-T follows. These are the first consonants of the three 
middle groups of the Varga series; and it is these which 
symbolize the internal faculties (antahharana)” (Nandikesh- 
vara Kashiha 22—23).

There are three of these faculties: the mind (manas), which 
discusses; the intellect (buddhi, including the memory), which 
decides; and the Ego (ahamkara), which acts. The fourth of 
these internal faculties, the consciousness (cit), is treated 
separately, for it is an omnipresent principle. The palatal C 
represents the mind, the cerebral T the intellect, and the 
dental T the feeling of autonomy, the Ego.

There is a connection between Chh (samana, circulation) 
and C (manas, the mind); between TH (udana, force) and T 
(buddhi, the intellect); and between Th (vyana, specialization) 
and T (ahamkara, the Ego).
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ka-pa -y : p r a k r it i-purusha

“Universal Nature (Prakriti) and Universal Man (Purusha) 
are represented by the initial consonants of the first and last 
group: K and P” (Kashika 24).

Now that we have defined in man (the microcosm) the 
elements that correspond to the constituents of the universe 
in the creative principle, we shall return to the First Cause, 
to the origin of all forms of existence; to the fundamental 
dualism.

K (the first letter of the first group) evokes nature, Prakriti, 
the substance of the universe, which is considered to be a 
feminine principle; P (the first letter of the last group) rep
resents Purusha, the plan of the universe, considered to be a 
masculine principle. [Kashika 24]

sha-sha-sa-r : t h e  th r e e  guna

“Sattva, Rajas, and Tamas are the three fundamental ten
dencies that form the nature of the world. They are repre
sented by Sh, Sh, and S. The Great God (Maheshvara) can 
act (create the world) by becoming incarnate in these three 
tendencies” (Kashika 24).

The palatal Sh represents Rajas, the tendency toward grav
itation (and toward equilibrium between the contrary forces 
which permit the formation of atoms and worlds). The cer
ebral Sh is Tamas, the centrifugal force (which animates and 
creates but also disperses and destroys). The dental S is Sattva, 
the centripetal force of attraction (which concentrates, con
serves, and protects). These three tendencies are character
ized by the colors red, black, and white. They are personified 
in the three divine aspects of Brahma, Shiva, and Vishnu. 
Shiva is the ultimate principle: the principle of expansion, 
from which all else stems and to which everything returns 
at the end.
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HA-L

The last formula of the Maheshvara Sutra represents a return 
to the principle, the beginning and end of all existence, to 
the Being who stands motionless outside and beyond the world. 
According to the Shiva A g a m a , “the letter H represents Shiva 
in his aspect as the ultimate principle.” “Beyond the creation, 
beyond all that which can be defined, I am H, the Supreme 
Witness, the sum of all mercy. Having said that, the peace- 
giver (Shambhu) disappeared” (Nandikeshvara Kdshika 27).

With this, Nandikeshvara’s analysis of the Maheshvara Su
tra comes to an end. His commentator adds: “The letter A, 
the first of all the letters, represents light and the supreme 
deity. The I (aham) is formed by the union of the beginning 
(A) and the end (H).”

The Ego, the center of all individualized consciousness, 
allows the living being, like universal man, to be the witnesses 
through whom the divine dream becomes apparent reality; 
the Gnostic Christians interpreted this formula as Alpha and 
Omega, the first and last letters of the Greek alphabet.

Creation by the Word

nandikeshvara’s theory is an attempt to explain the fact 
that linguistic symbols can be used to define and describe the 
world of ideas as well as the world of matter, and that they 
can be the instrument of science and of thought. The way 
in which the original language was revealed to (or discovered 
by) mankind is of little importance. Nothing is changed by 
this revelation being instantaneous or a drawn-out process. 
Creation develops according to a preestablished plan, like a 
fetus. It is neither more nor less likely that language stemmed 
from the Damaru (Shiva’s little drum), whose rhythm sym
bolizes the origins of life, than that it was slowly formed in 
the dull-witted intellect of half-apes: one myth is as good as
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another. The possibility of language must necessarily preexist 
its discovery and use. Its point of departure lies not in chang
ing customs but in eternal principles. The extent of our 
possibilities of knowledge is determined by the limits of lan
guage.

Monosyllabic Dictionaries

o ne  can find in India monosyllabic dictionaries that analyze 
the meaning of the various components of a syllable, and the 
corresponding elements in the various orders of reality.

In the realm of Yoga, particular vowels are associated with 
specific colors. Color differences are due to the frequency of 
light waves, just as musical sounds are defined by the fre
quency of sound waves. These in turn can be placed in par
allel with the vowels of the spoken language. Nevertheless, 
because of the lack of simple instruments to measure the 
frequencies of the light waves, and because of the limited 
range in the spectrum of colors, the parallels between sounds 
and colors are imprecise. According to Raghunandana Shar- 
ma’s Akshara-Vijndna (in Hindi), the fourteen vowels corre
spond to the following colors:

A = white (shvetii)
I = red (raktd)
U = yellow (pita)
E (n) = bluish-black (krishna)
0  (In) = smoke-color (dhumra)

= red-brown (piskanga)
O = speckled (shabala)

A = cream (pandu)
I = copper (tamra)
U = faun (kapila)
E (n) = browny-black (shyama) 
L) (In) = orange (supishanga) 
E=mother-of-pearl (trivama)
O = black or gold (harvandhura)

These letters and colors correspond to those which char
acterize the cycles in which new human species are born and 
die. We are currently at the end of the seventh cycle (man- 
v a n ta r a ) , which is characterized by the vowel E  and the color 
bluish-black.
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Modern Indian grammarians have attempted to trace, in 
the most varied of languages, the origins of certain words, 
on the basis of the information given in the M a h e s h v a ra  S u tra .  

For example, the word d e v a  (god), comes from the root d iv ,  

meaning “shining” (an epithet of the sun). I represents s h a k t i ,  

or energy. D is sight; V derives from U . D iv  therefore cor
responds to “materialized, visible energy.”

The root v id  (from which comes V e d a ) is the opposite and 
reflection of D iv .  D iv  is the divine light; v id  is its reflection 
—sight, knowledge, revelation. The English word G o d  and 
the German G o tt derive from the root g o , meaning “bull,” 
the animal sacred since prehistoric times as the incarnation 
of Shiva-Dionysos. G means “hearing” and O means “the 
principle present in its manifestation.” G 6  therefore means 
“revelation.” In the same way, c r o w n , a symbol of royalty, 
comes from the root k m , which means “horn” and refers to 
the divine character of royalty ( K  = Purusha, man; R  = 
agni, fire; N  = earth), or man shining out on earth.

Magic Formulae (Mantra)

t h e  meanings given to the different elements of language are 
not simply attribution. There is a true correspondence be
tween the formulation of the Word and the structures of 
living beings and the material world. This can be verified by 
the power of the Mantra(s), or magic formulae.

Some syllables not only have a descriptive value, but can 
also become a path of action, the means of summoning a 
subtle principle. The real presence of a divinity can be sum
moned into his image through the power of a Mantra. A 
typical example of a Mantra is the Christian formula of con
secration, which, in its Aramaic form actually changes the 
bread and wine into the flesh and blood of Christ; but in 
translation it can only evoke the mystery. The translation of 
words that are magical in nature renders the rite ineffective.

The magical power of words is not necessarily linked to
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their apparent meaning. This is the case with all Mantra(s): 
they play an essential role in all magical rites. The syllable 
with which many mantra(s) begin is the one which opens 
onto the universal: the syllable AUM (or more precisely AUN,  
as it appears in Tan trie rites).

One section of the Chhdndogya Upanishad is devoted to the 
various correspondences between the components of that syl
lable and the different aspects of the manifest world. Many 
other texts discuss the same subject. A UM is considered in 
a symbolic sense to be the syllable from which all others have 
stemmed. It contains all the elements of language since it is 
formed from the three points of the triangle (throat A, lips 
U, and nasal resonance N), within which all the points of 
articulation and hence the entirety of language are to be 
found. In day-to-day usage, the N is replaced by M in order 
to avoid accidentally summoning the magic powers of the 
Mantra. A represents the principle of the world; U is the 
manifest principle; N is hearing; AUN summons the principle 
of the world manifested in the Word.

Much of the time we use words without knowing their 
true meaning: yet they have their revenge; for when we use 
sounds whose meaning is the opposite of what we attribute 
to them, and regard approximations as realities, we live in 
absurdity, and the results we obtain are contrary to those we 
are seeking. This is typical of most modern ideologies, which 
are based on key words whose meanings are other than what 
is attributed to them. Language, as the instrument of knowl
edge, is a powerful weapon whose misuse brings us quickly 
to disorder.

Elements of the Musical Vocabulary

stem m in g  as they do from common principles, the divisions 
of articulated sound, ju st like those of musical sound (whose 
limits define our possibilities for communication), can be found 
in all the harmonies and proportions that form the universe.
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It is through the study of these harmonies—whose most im
mediate image is the phenomenon of music— that we can 
have insight into the harmonic nature of the stellar and plan
etary worlds as well as the structure of atoms, of the subtle 
and material worlds, both invisible and perceptible; we can 
then also understand the parallel universe which exists inside 
us, and which we perceive in the form of sensations and 
emotions, and whose mechanisms we can, through the in
trospection of Yoga, analyze and put into arithmetic formulae. 
The possibilities of articulated sound, like those of musical 
sound, are limited by inexorable and parallel laws; these are 
dependent upon the possibilities of our discrimination and 
perception, which establish the limits of the aspects of the 
world which we can and must perceive.

In the musical language, the intervals, which have a precise 
expressive significance, are in Indian musical theory called 
Shruti(s) (perceptible musical intervals). These Shruti(s), 
which form the base of all the musical languages, are fifty- 
four in number, just like the phonemes of spoken languages. 
In modal music like that of India, twenty-two of these in
tervals have a predominant role in the psychological action of 
the music.

The Various Forms of Language

spoken  language is not the only means of communication. 
There are linguistic possibilities, means of expression and 
communication linked to each of the states of matter (bhutii) 
and each of the corresponding senses of perception and action.

The language of odors, tied as it is to the solid state of 
matter, is the most elementary. It plays an important part in 
the reproduction of the species. Odors and perfumes are sig
nals: some animals (wolves, dogs, etc.) mark their territory 
and recognize their friends and enemies, their prey and food, 
by means of odors.

We use the language of taste, corresponding to liquid ele-
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ments, as a guide to the alimentary process, the precondition 
of life.

The sense of touch, connected to the gaseous element, is 
rather rudimentary in man, with the exception of the aspect 
linked to auditory perceptions. The sound vibration is only 
perceptible to us because it is transmitted by the pressure of 
air, for our direct perception of the waves of ether is not 
developed. Some insects are not subject to the same restric
tions, but we need a decoder in order to transform radio waves 
into audible sounds.

Visual Languages

c o n n e c t ed  as it is to the element of fire and to light, visual 
language is almost as important as spoken language. It is the 
realm of gesture, of symbols, of hieroglyphs and ideograms, 
and even to a certain extent of the forms of writing, which 
transpose audible sounds into visual symbols.

The language of Mudra(s) (symbolic gestures) is used in 
ritual and dance, and allows the expression of concepts in
dependently of any sound aspect. It is thus not linked to a 
spoken language. The same is true of ideograms; writing with 
ideograms, which are formed of visual elements not directly 
linked to sounds, is on a more abstract level than phonetic 
writing. Writing tends to alter and paralyze the evolution of 
a language, even though it is an artificial memory that allows 
the conservation and transmission of ideas.

A  Geometric Language (Y antra)

t h e  visual language of symbols makes use of elementary geo
metric forms, corresponding to the phonemes of the spoken 
language and to the numerical intervals of the musical lan
guage. Through their mathematical connections, the Yan- 
tra(s) reflect the fundamental structures of matter and the
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principles of life in a more obvious way than does spoken 
language.

“Einstein and some of his successors, such as Wheeler, 
when they constructed the theory of general relativity, have 
put forward the idea that everything is geometric at base” 
(D’Espagnat: La Recherche du reel, p. 81).

Yantra(s) allow the representation of particular states of 
being. There is a Yantra and a Mantra for each god; they are 
an expression of his nature and enable us to summon him.

Yantra(s) thus play an essential role in ritual. The an
thropomorphic images are proportioned according to canons 
based on Yantra(s) and are accompanied by accessories that 
call to mind the role and the individual characteristics of each 
god. The Yantra(s) are essential to all magical accomplish
ment; they are also the basis of the plans of temples and the 
proportions of all sculpture. The artist first of all draws the 
Yantra of a god and then, within the limits thus established, 
he brings out of the stone the anthropomorphic image that 
was concealed within it.

The human body is formed according to particular pro
portions and harmonies, which are the secret of its beauty. 
By means of yogic introspection we can perceive geometric 
diagrams in the subtle centers, connected to the sound sym
bols which define the body’s role and actions. The Yantra(s) 
are the expression of the constants that are to be found at 
the base of all the structures of the world, of atoms as well 
as of galaxies, of the genetic components of life and the mech
anisms of thought. They are also a key to the mechanisms of 
our emotions.

In musical intervals we can analyze the psychophysiological 
action of purely numerical relationships that cause emotive 
reactions in listeners. This suggests the possibility of a math
ematical definition of our reactions and feelings.

T H E  P O I N T

In the language of the Yantra(s), the point (bindu) represents 
the transition from nonmanifest to manifest. All manifesta-
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tion must start from one point. It corresponds in Mantra(s) 
to Anusvara, the nasalization of syllables.

T H E  S P I R A L

The symbol of ether, the principle of the development of space 
and time, and of the expansion of the universe, is the spiral, 
which, starting from the initial point, develops indefinitely 
with circular movements like the universe itself. It corre
sponds to hearing (hence the labyrinthine shape of its organ, 
the ear). The corresponding Mantra is Han, the guttural 
semivowel, stemming from A. The spiral is perceived in the 
experience of Yoga in the center of purity, situated in the 
throat.

T H E  C I R C L E

The symbol of the gaseous element of air is the circle, or 
occasionally the hexagon. It corresponds to nondirectional 
movement perceptible by touch.

It is from the gaseous state that the other elements are 
born through orbitation or condensation. It is thus the first 
manifestation of the energetic principle represented by the 
Mantra Yan, the semivowel Y, stemming from I (energy, 
shakti). The corresponding color is blue-black. The principle 
of the gaseous element is achieved in Yoga in the center of 
spontaneous sound (Anahata Chakra) close to the heart.

T H E  T R I A N G L E

The symbol of the liquid state is the triangle, resting on its 
point, which is also the symbol of feminity. A simple hori
zontal line can also represent the liquid state, for water always 
tends toward a leveling. Its corresponding sense is that of 
taste. Its Mantra is Van, deriving from 17. In Yoga it is 
perceived in the center of the Svadhishthana. at the base of 
the sexual organs. Its corresponding color is blue-green. The
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symbol of the fiery state is a triangle with its point at the top 
(the masculine symbol), or simply a vertical line: fire tends 
to rise. The corresponding sense is that of sight; its Mantra 
is Ran, derived from E (ri). It is perceived in Yoga in the 
center of the navel (Nabhi Padma). Its corresponding color 
is red.

The triangle, symbol of femininity, illustrates the numer
ical relationship 2 (base) above 3 (triangle) corresponding to 
(2/3), that is, C -F  (Do-Fa), or a fourth in music, a gentle, 
feminine interval.

The masculine principle shows the relationship of 3/2. In 
music this is the frequency ratio of the fifth, C—G (Do—Sol), 
a sparkling, masculine interval. The six-pointed star repre
sents the union of principles, the erect phallus in the vulva.

The cross too is a symbol of the union of water and fire: 
the union of opposites, which is the origin of the perceptible 
world.

T H E  SQUARE

The square is the symbol of the solid element or earth. It 
corresponds to the sense of smell, to the color yellow, and to 
the syllable Lan (deriving from LJ). It is also the symbol of 
the god Brahma, the shaper of the world, riding on the ele
phant Airavata.

T H E  P E N T A G O N

The number 5 (Shiva’s number) is the symbol of life and of 
consciousness. At the base of all living conscious structures 
is to be found the factor 5 (five senses, five fingers, five places 
of articulation, etc.). The crescent moon, used as a symbol, 
has the shape of the moon on its fifth night and thus stands 
for the number 5.

In music the perceptible and emotive intervals are those 
which include the factor five (harmonic third 5/4, minor third 
6/5, harmonic sixth 5/3, minor seventh 9/5, etc. (See Alain
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Danielou, Semantique musicale.) Various aspects of the living 
being reflect symbolic features: such are the hand (with its 
five fingers), the erect phallus (the axis or column, symbol 
of the continuity of species), the eye (the sun), and the ear 
(a labyrinth).

The Swastika

t h e  swastika is the symbol of the irrational. It reminds us 
that the principle which is at the origin of the world, and 
the universe itself are twisted (vakrd). Any explanation that 
seems to be simple and logical is inevitably wrong. Starting 
from the nonspatial point (bindu), the universe develops in a 
spatial form; this is represented by a cross, image of the union 
between Purusha and Prakriti, the masculine and feminine 
principles. But this space is twisted: one becomes lost in space 
if either the inner or the outer branches of the swastika are 
followed. One never reaches the center. It is necessary at a 
given point to change direction and reject apparent logic. This 
is why in mathematics the irrational numbers are closest to 
reality. The prime numbers, which defy simple logic, are the 
only important ones.

The geometry which we know as Euclidian is merely ap
proximative and has very narrow limits. In music the cycle 
of fifths, which seems to be a rational base, is exact only 
until the fifth fifth. Social theories, the relationships between 
human beings and the rites or relationships with the subtle 
beings, are never simple. All slogans are by their very nature 
wrong. For this reason the swastika is a beneficial sign: in
scribed on the door of a temple or a house, it reminds us that 
there is no logical solution to any problem and that all sim
plification leads to absurdity.

Any science or technology or philosophy or religion that 
claims to be in possession of the truth is illusory and dan
gerous.

The god Ganesha, who is both man and elephant, is the
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iconographical equivalent of the Svastika. He evokes the iden
tity between the macrocosm, the immense being, and the 
microcosm, the human being. He defies logic. One cannot 
be at the same time small and large, immortal and mortal, 
god and man, but nonetheless there exists a fundamental 
identity between irreconcilables. The divine principle is that 
in which opposites coexist, and so it is likewise in the divine 
work, in all the aspects of the created world.
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Appendix II

Chronology of the Kali Yugd

The First Millennium  ( 3 1 0 0 - 2 1 0 0  b .c .)

T H E  SHAIVA R E V E L A T IO N

3313 Beginning of the Maya calendar in America
3100 Prithu, the first (legendary) king of India, de

velops agriculture.
3100 Founding of the First Egyptian Dynasty
3000 Fo Hi, first emperor of China

The first writing: Indus Valley, Sumer, and Egypt 
Development of cities in the Indus Valley and 
in Mesopotamia

2800 First Minoan civilization in Crete
2750 Founding of Troy
2675 Gilgamesh
2100 Megalithic monuments in Europe (The oldest 

of the megalithic monuments are prior to the 
Kali Yuga, dating back to the middle of the fourth 
millennium b . c .)
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The Second Millennium  (2100-1100 b .c .)

T H E  D E S T R U C T I V E  P O W E R S

2000 Invasion of Sumer by the Amorites and the 
Elamites

1900 Arrival of the Achaeans in Greece 
1800 Destruction of the cities of the Indus by the 

Aryans
Birth of Abraham at Ur 
The Aryans import the horse.

1400 Invasion of Knossos by the Achaeans 
1300 Babylon taken by the Assyrians 
1250 Trojan War

The Third Millennium  (1100-100 b .c .)

T H E  R E T U R N  O F A R IH A T

1100 The Dorian Invasion
1050 The Aryans occupy the Ganges Valley.
1016 David becomes king.
900 First Phoenician alphabet

The Vdda(s) and the Homeric tales transmitted
orally
The Agama(s) and Purana(s) in occult tradition

817-778 Parshva, the 23rd Jaina prophet
705 Hesiod
700 Beginning of the Greek alphabet
600 Midpoint of the Kali Yuga 

Kharoshti (Phoenician) writing appears in In
dia.

630-553 Zoroaster
603-531 Lao Tse
560-484 Makkhali Gosala
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551-479 Confucius
550-483 Gautama Buddha
547-467 Mahavira

540 Xenophanes
530 Pythagoras
520 The Indus region annexed by Darius 

Introduction of Brahmi (Aramaic) writing into 
India

500 Rome becomes a republic. 
The grammarian Panini

469-399 Socrates
384-322 Aristotle
356-323 Alexander
274-237 Ashoka

The Fourth Millennium  ( 1 0 0  b .c .— a .d . 9 0 0 )

T H E  SHAIVA R E N A IS S A N C E

100 Lakulisha
78 Manes, first Scythian king of India
50 Beginning of Mithraism in Rome
50 House of the Mysteries in Pompeii

25 b . c . - a . d . 27 John the Baptist
22 Ambassador of Augustus visits King Pandion of 

South India.
Simon the Magician 
Growth of the Pashupati cult

19 Herod restores the Temple of Jerusalem and fa
vors the Essenes.

4 B .C .-A .D .  30 Jesus
The Gnostics

100 The Gospels are written.
100 Indian ambassador visits Trajan.
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117 Basilides, Gnostic Christian at Alexandria 
325 Constantine convenes the Council of Nicea. 
379 Buddhism becomes the official religion of China. 

600-1200 Construction of the great Indian temples 
632 Death of Muhammad 

788-820 Shankaracharya

The Fifth Millennium  ( 9 0 0 —1 9 0 0 )

T H E  D E C L I N E

1055-1113
1095
1139

1167-1227
1192
1202
1244

1266-1274
1307
1321
1380
1387

1483-1546
1556-1605
1818-1883

Ramanuja founds Vaishnavism
Building of Cathedral of San Marco, Venice
Lateran Council (the Inquisition)
Gengis Khan
Muslim conquest of North India 
Destruction of Benares by the Muslims
Massacre of the Cathars (Montsegur)
Saint Thomas Aquinas 
Massacre of the Templars 
Death of Dante
Madhava, founder of the Vaishnava sect 
Sayana, editor of the Veda(s)
Martin Luther 
Reign of Akbar 
Karl Marx

1876 Victoria, Empress of India 
1939 Beginning of the twilight of the Kali Yuga 

Discovery of atomic fission
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Kdrandgama, 139 
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Kiru-karma, 214 
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KeushnS, 238
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Khatvanga, 134, 135
Khyati, 69
Kltba, 241
Krathana, 147
Krishna, 116, 175, 252
Krita, 197
Krita Yuga, 197, 198 
Krittika, 35 
Kriya, 126, 148, 234 
Kriya-shakti, 95, 126 
Krodha, 135 
Kshara, 43, 47 
Kshatriya, 166 
KshayS, 183 
Kshetra, 123
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Kula, 171 
KulSmrita, 142 
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Kumara, 116 
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Makkhali Gosala, 17-21 
Mala, 137 
Malatl, 139 
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Mandala moksha, 21 
Mandana, 147 
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Manojavitva, 96 
Mansa 137-138 
Mantra, 114, 232, 253-254 
Mantra-siddhi, 139 
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Manu Smriti, 168
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Mati, 69
Mati prasada, 146 
Matrika, 145 
Matsya, 137 
Matsya Purana, 172 
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Maya, 68, 124, 201, 240, 241, 
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Mayon, 116
MimansS, 44, 107-119, 231 
Mirabai, 173 
Mitchi, 52
Mithrai'sm, 12, 29, 38, 150 
Mitra, 28
Mleccha, 149-154, 215 
Moha, 182 
Mohaka, 71 
Mohenjo Daro, 7, 12 
Mohini, 113
Moksha, 99, 137, 141, 216 
Mriga, 35 
Mrigavacha, 35 
Mrigendra-Agama, 122, 124 
Mudal, 51
Mudra, 75, 133, 137, 234, 256
Muhurta, 195
Mukti, 49, 134
Mula Prakriti, 68
Murti, 148
Mutra, 137
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Nada, 72, 230 
Naimittika, 216
Naimittika pralaya, 201, 217-219 
Nakulisha, 28 
Nama, 234
Nandikeshvara, 232, 236-252 
Napunsaka, 174, 176 
Narada, 204 
Narashimha, 34
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Navakadir, 20 
Nayanar, 29, 35 
Nephilim, 199 
Nergal, 7 
Nigama, 50 
Nilakeshi Tirattu, 20 
Ninaippu, 52 
NiranjanS, 170 
Nirasa, 241
Nirguna Brahman, 238 
Nirjala, 218 
Nishchaya, 81 
Nishkala, 110, 126 
Nishtha, 146, 148 
Niyama, 144 
Niyati, 20, 21, 191 
Nripanapitraputra, 54 
NySsa, 185 
Ny3ya, 46, 50-56 
Nyaya Sara, 46
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Pakriti, 231 
Pamana, 93 
Panarion, 177 
Pancharatra, 16, 34 
Pancharthd-Bhaskyd, 121, 124 
Panchashikha, 58 
Pandu, 252 
PSiii, 248 
PSnini, 232, 237 
Pankaprakshalana, 54 
ParS, 229
Para-Brahman, 63, 109 
Parama-Shiva, 63, 109 
Paramanu, 71 
Paramatman, 63, 133 
Parameshvara,240 
Parameshvard Agama, 33 
Parardha, 216 
Parashu-Rama, 166

Parinama-krama-niyama, 21 
ParishSsha, 52 
Parshva, 22 
Parvati, 7, 113, 231 
Pasha, 98, 123-124 
Pashu, 98, 123
Pashupata, 16, 28, 34, 46, 120- 

129, 131, 145-148 
Pashupata Sutra, 121, 147 
Pashupata Yoga, 116 
Pashupati, 7, 28, 122, 205 
Pashutva, 148 
Pashutva hani, 148 
Pashyantt, 229 
Patanjali, 232 
Pati, 122 
Patitva, 126 
Patra, 79, 182 
Paul of Tarsus, 39 
Paiitta parihara, 21 
P§yu-Upastha, 248-249 
P6lasgi, 8, 25 
Peuhl, 8 
Pingala, 26 
Pipal, 115 
Pishanga, 252 
Pishtapeshana, 54 
Pita, 250 
Pitri, 3, 195 
Podu, 51
Prabodha-Chandrodaya, 138 
Pradhana, 64, 68, 80-81, 220 
Pradhvansabhava, 52 
Pragabhava, 52 
Prajapati, 193 
Prajapati Brahma, 114 
Prajna, 69 
Prakamya, 95 
Prakrit, 13 
Prakrita, 183, 216 
Prakrita Pralaya, 219—221 
Prakriti, 65-66, 68, 79, 245, 246, 

247, 250, 260 
Prakriti-Vishnu. 174 
Prakritika, 216 
Pralaya, 216 
Pralaya kaia, 124
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P ram ana, 50 
P ram an a abhasa , 50, 52 
P ran a , 51, 9 2 -9 4 , 249 
P rap ti, 95 
P rasada, 97, 148 
Pratijna, 50 
Pratishdkkya, 232 
P ratyaksha, 48, 50, 51 
P rav ritti, 123 
P rd ta , 147 
P rith iv i, 71 
P u jah , 150, 153 
Pujya, 204 
P u ram , 3 4 -3 5
P u ran a , 3, 20, 32, 35, 193, 2 0 0 -  
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P u ru sh a , 44, 67, 79, 157, 192, 

220, 226, 238, 245, 250, 260 
P urusha-S h iva , 174 
P u ru sh am 6 d h a. 139 
P u ru sh a rth a , 75 
P urva M im ansa, 44, 107 -1 0 9  
P urvavat, 51 
P u sh k ara , 217 
P ushya A quarius, 217 
Pythagoras, 5, 26
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Raga, 114
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R aja Yoga, 102 
R ajas, 6 5 -6 6 , 114, 219, 250 
Rajas B rahm a, 66 
R ajashekhara , 121 
R akshana, 183 
R akta, 252 
R am a, 52, 116, 166 
R am akrish n a, 102, 175 
R am anu ja , 36, 124, 134, 135 
R am ayana, 166 
R am eshvara, 116 
R ani o f  Jh an s i, 173 
Rasa, 71
Rasa tan m atra , 220 
R asayana, 134 
Ratnatikd, 121, 125, 129 
R avana, 52, 232, 233 
Rig Veda, 11, 130, 230
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R ish i, 84, 86, 87, 193 
R ish i U pam anyu, 116 
R ohini, 35
R udra , 28, 116, 131, 134, 135, 

194
Rudra Damaru, 232 
Rudra Samhita, 2 0 2 -2 0 7  
R udra-sayujya, 129, 143 
R udraksha, 135, 153 
RupS, 71, 234, 238

S
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Sadashiva, 233 
Sadhaka, 148, 162  
Sadhana, 175 
Sadhu , 40
Sadhu S ham bhu dasa, 149-154
Sakala, 110, 126, 133
Sakala kala, 124
Sam ana, 249
SamanyS, 51
Sam bandar, 35
Sam bhava, 52
S am hara , 135
S am hara-K artri, 133
Sam ipya, 99
Sam iti, 215
Samkhya, 11 , 18, 21, 26, 32, 34, 

57-77, 230, 239 
Samkhya-Kdrikd, 58, 64, 81, 90, 

95, 182-183
Sdmkkyd-Karikd-bhdskya, 58 
Samkhya Pravachana Sutra, 58 
Sam khya Yoga, 63 
S am k ran ti, 132 
Sam sara, 143 
S am sri-K artri, 133 
S an atan a  D harm a, 8 4 -8 8  
Sanchaya, 81 
Sanga, 183 
Sangakara han i, 148 
Sangam , 34 
Sangati, 21 
Sanm ugan , 117 
Sannyasa, 171, 186 
Sannyasi, 40, 167, 185, 215
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Sarasvati. 113, 153 
S ard in ian s, 8
Sarva Darsluma-Samgraha, 121
S arvan taka. 217
Sat. 115, 185, 230
Sat-cit-anandii. 151
Sati, 113
Satm aka. 129
S attam atra , 109
Sattva. 6 5 -6 6 , 1 1 2 -1 1 3 , 126,

219, 250
Sattva Vish n u , 66 
Satva Yuga, 4 , 168 
Saum ya, 34, 132 
Savana, 194 
Savatth i, 19 
Savana-M adhava, 121 
Sena, 116 
Shabala, 252 
Shabara , 145 
Shabda, 50, 71, 184, 252 
Shabda au r A rtha , 233 
Shabda B rahm an, 230, 232 
Shadanga U pahara, 146 
Shaddarshana-Samucchava. 21, 46, 

121, 131
Shaiva, 3, 15, 27, 34, 131 
Shaiva, 34, 131 
Shaiva Agama, 34 
Shaiva-S iddhanta, 35 
Shaivism , 1 5 -1 6 , 8 5 -8 8 , 1 2 7 - 

129, 2 2 2 -2 2 4  
Shaka, 29 
Sh§kh& chandra, 55 
Shakta, 34, 113 
Shakti, 64, 112, 238, 247, 253 
S hakti h e tu , 148 
Shakti Parishad , 132 
Shakti T a n tra , 34 
Shaktism , 34 
Shalagram a, 153 
Sham bhu, 112 
Shand , 177 
Shandli, 132 
Shankurii I)igvijayii, 141 
Shankura Vijuyii, 131, 135 
S h an k ara th a ry a , 34, 46, 58, 124 
Shankhavalli, 162

S h an m u k h a , 233 
S h an m u k h an , 116—117 
S h an ti, 34 
Sharaddtilaka, 230 
Shuskti Tantra, 58, 64 
Shat-K arm a, 135 
Shatapathd Brahmana, 233 
Shava, 112, 239 
Sheshavat, 51 
Sh ikham an i, 134 
S h in ear, 6 
Shishya, 182
Shiva, 28, 46, 174, 191, 202, 207, 

224, 231, 250 
Shiva Agama, 251 
Shiva L inga, 20
Shiva P u ran a , 201—207, 217—218, 
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Shiva Svarodaya, 176 
Shiva, T am as, 112 
Shivadiksha, 169 
Shivam bu, 137 
Shri-Bhashya, 134 
S h ri Y antra , 154 
S hringarana , 147 
S h ru ti, 255 
S huddha-m aya, 98 
S h u d ra , 15, 164, 165, 212, 215 
Shv6ta, 252 
Shvetam bara, 23 
Shvitashvatara Upanishad, 33 
Shyam a, 252 
S iddha, 95 
Siddhanta, 233
Siddhi, 21, 90, 9 4 -9 6 , 134, 148
Sim ha P arishad , 132
Sim havaloka, 55
Sim on, 38, 265
S ish riksha, 63, 64
Skandii, 86, 116, 132
Sm arana, 81
Sm ashana, 148
S neha-sam bandha, 215
Soma, 116, 141
Som a-siddhanta, 131
Spandana, 72, 147
Sparsha, 71
S parsha tan m atra , 220
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S thalipu laka, 55 
S th u n an ik h an a , 55 
S tupa , 128 
S u ch ik a tah , 55 
Sufi, 12~ 39 
S u h am , 21 
S u h rit p rap ti, 184 
Sukshm a, 246 
Sukshmagamd, 34 
S um erian , 6 , 7, 10, 35, 199 
S u n d ara r, 35 
Supishanga, 252 
Sflrya, 135 
S u tra , 32 
S u ttu n a rv u , 52 
Svabhava, 21, 51, 65 
S vad h ish th an a , 258 
Svaha, 162 
Svam tbhritya, 56 
Svar, 218 
Svastika, 261 
S vatan tra ta , 125 
Sw astika, 260 -2 6 1
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T aijas , 70
Taittiriya Brdhmana, 114, 269
T am as, 6 5 -6 6 , 182, 219, 250
T am as-Shiva, 66
T am il, 8
T am isra , 182
T im ra , 252
T an m a tra , 71, 233
T a n tra , 32, 34, 231, 233
T a n tric  Shaivism , 2 9 -3 0 , 37
T a n trik a , 16
T an trism , 16, 28
T ao , 2 6 -2 7
T apas, 147
T arak a , 34
T attv a , 48, 67, 245-251  
Tattvd-Sdmasa, 58 
T 6jas, 71 
T e lu g u , 8 
T e rad u  telidal, 52 
T erm ilo i, 6 - 7

T ilak , 37 
T irth am k ara , 18 
T iru ja n a r  S am bandhar, 139 
T iru m an d iram , 34 
T iru m u la r , 35 
T iru v a llu r , 169 
T iru v o m y e r P u ran am , 133 
T iry ak  kddal, 52 
Toddy, 134, 139 
T o rah , 85 
T re ta , 198
T re tS  Yuga, 127, 165, 197, 198, 
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T rid an d a . 135 
Tripitaka, 58 
T rish u la , 134 
T ritiy a  P rak rit! , 174-177  
T riv a rn a , 252 
T u areg , 8 
T u m u lu s , 143 
T u s h ti ,  183

U
U d ah aran a , 50 
U dana, 93, 249 
IJgra, 131 
U ha, 184 
U llan6ri, 52 
U lt§ S adhana, 131 
U luka, 28, 58 
U narndala i unarda l, 52 
U n m atta , 135 
U pa-m udra, 134 
U padSna, 183 
U padm aniya, 244 
U pagam a, 34 
U pam a, 51 
U pam ana, 50 
U panaya, 50
U panishad , 11, 12, 24, 32, 87, 

226
U paya, 146, 148
U r Yoga, 130
U ra rth u , 25
U tsrish ta. 145
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U tta ra , 34
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U tt£ jaka, 140 
U yir, 51

V
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Vadava, 217 
V adirajasuri, 139 
Vahai, 144 
V ahnidhum a, 55 
V aikhari, 229 
Va'ikrita, 70
Vai'shdshika, 18, 21, 36, 4 6 -4 9  
V aisheshika S u tra , 58 
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Vaivasvata, 199 
Vaisvasvata M anu , 199 
Vajroli M udra , 142 
V akataka, 28 
V akrI, 20, 260 
\akyapad!ya, 232, 233 
V am Schara, 175
Vamadcva, 161
V anaprastha , 215 
V anni, 144 
Varga, 2 4 3 -2 4 5 , 248 
V arna, 16 2 -1 6 5 , 171, 248 
VarshaganS, 58, 59 
Vas§, 146 
V ashitva, 95 
V asubandhu , 58 
V lta -rasan a , 130 
VSyil, 51 
V§yu, 71
Vayu Purdnd, 15, 28 
Vdda, 12, ~32, 34, 87, 253 
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V edaviruddha, 135 
Vetkla, 139
Vet&ldpanchavishati, 139 
V ichitaranga, 55 
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Vidu, 49 
V idyut-shakti, 71 
Vijaya, 139-140  
V ijnana, 68
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V ikarana-dharm itva, 96 
V ikram a, 29 
V ikriti, 193 
Vila, 144 
V ina, 20
V inash iro ttara , 34
Viparyaya, 182-183
V ira, 98, 130
V lra-shaivS, 17, 23
V irat, 248
Visarga, 244
V ishakrim i, 55
V ishavriksha, 55
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215, 216, 217, 218, 221 
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V ishuddhi, 146, 148 
V ishva—K arm a, 114 
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VrStySs, 11, 15, 130, 131 
V riddhakum ariv3kya, 55 
V ritta , 240 
V ritti, 64, 75, 145 
Vyakarana, 32, 130 
V yakta, 47, 67, 146, 221 
Vyfina, 93, 249 
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X
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Yama, 7, 135, 144 
Yami, 7 
Yang, 26
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Yashodhara-Kavyii, 139 
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