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Author's Note

This short exposition of the principles and practice of yoga, compiled from the teachings of many of its living exponents and from published and unpublished Sanskrit sources, is fully authentic in its account of the aims, methods, and different forms of yoga. It explains the technical processes by which, according to the doctrines of yoga, the subconscious may be brought under control, the senses overpassed, and modes of perception obtained which lead to remarkable achievements both spiritual and intellectual. The book will interest not only the mystic and student of the occult but also the doctor, the psychiatrist, and the anthropologist.

Much of the information in this book is given in mandatory terms, but the majority of the exercises described are not for the amateur. In some cases their practice will be harmful, even dangerous, if attempted without the guidance of a qualified teacher. This warning must be emphasized.

The small numerals which follow the many quotations from Hindu scriptures refer to the original Sanskrit texts, which are reproduced in Appendix E.

The author was born in Paris and lived in India for over twenty years, devoting himself to the study of ancient Indian culture and becoming a leading European authority on Eastern philosophy, religion, and music, on which he has written several books.

To all the yogis whose teachings and writings have been here condensed, he offers his humble respect.

—Alain Danielou



Introduction


Yoga and the Age of Conflicts

According to the ancient cosmological theory of Shaivite Samkhya, of which yoga is the experimental method, there is no aspect of the Universe that is really separate from the rest which cannot be taken as the point of departure to discover the All. Any form in the animate or inanimate world can be the door through which we can be released from the world of appearances, and any mode of action or inaction can be the means of spiritual experience. Yoga aids us in finding the least guarded points in our imprisoning envelope, the levels at which contacts with other worlds can be most easily made, and the most rapid methods for attaining freedom. Only when realization of the universality of contact with the supernatural has permeated our being, only when we have freed ourselves from all narrow-mindedness, from our superstitions, beliefs, social, and moral ties—seeking to recover their original purpose, from the point of view not of blind faith but of luminous knowledge—can we fruitfully approach those practical methods that facilitate, the discovery of the Invisible but do not admit of error, hesitation, or useless senses of decency or prejudice.

The progress that can be made by yoga methods on the way to discovering the nature of the world and of beings is so astounding that the slightest false start, the least tie binding the apprentice to the earth, puts him in danger of falling. For this reason, it is unwise to practice yoga methods without the guidance of a qualified teacher. It is not the practice of yoga that is difficult, but the preparation needed before starting on this great adventure.

The apprentice's preparation for clearing the space that separates him from the world of gods and spirits is as scrupulous as that required for organizing a trip to the North Pole. He must train himself mentally and physically and must forget nothing, since this journey is difficult and necessitates the total abandoning of the familiar world before making the jump towards an unknown universe, which is not the universe of life, but of eternity. We inevitably perceive the outer world through the intermediary of the senses, which are narrow portholes allowing us a fragmentary and deformed glimpse of the reality outside. Even if the great cosmos is reluctant to reveal its secrets, however, there is another cosmos within us, from which we are not separated by the same barriers. If we wish to try to understand the secret nature of things, we must seek it within ourselves, where the limitations of the senses do not interpose between our consciousness and our perceptions. It is by studying the microcosm that we can understand the macrocosm; it is through our own impermanent being that we can reach the Universal Being. It is in the cavern of our heart that we can realize the immensity of spaces, and by controlling our own vital rhythms we can escape the power of time. By reaching the source of life, we can escape the power of death. By exploring the unknown spheres within ourselves, we can visit the celestial and infernal worlds.

The yoga method explains procedures and techniques for exploring ourselves and for controlling the mechanical process of life functions, through which we can even dominate the forces of Nature, acquire magical powers, and enter into contact with celestial beings and various aspects of the transcendental world. Of these techniques, some are more or less easy, others more or less dangerous. Some are more appropriate to certain people; in certain periods; in certain countries; to certain races, ethnic, or social groups, to certain temperaments and ages of life. The most widespread are those whose teaching is more easily accessible, but these are not necessarily the most efficacious. Some yoga techniques may only be taught with great caution and with a competent guide, since they can affect the whole vital equilibrium.

The adepts of certain forms of yoga affirm that most of the techniques appropriate to other ages are impracticable in the age in which we live, in which life is too short to bring them to fulfillment. The methods they propose as most suitable for the modern age can only be taught secretly, since they sometimes contradict religious and ethical concepts and taboos which are inherited from past times but whose value few individuals are mentally free to challenge.

Understandably, Nature uses every means to oppose the methods through which man may become his own master. The closer a technique brings us to the magical powers of yoga, the more it is necessary to mistrust the obstacles and dangers that arise all around. Nature seeks to hold life and opposes any overstepping of its limits, using many tricks to deviate the methods devised to escape her and transforming them into new ties that allow her to keep man in her power. This is, in fact, the history of all religions, which, starting from an effort to free man from the world's dominion, become fetters that bind him even more closely to it. This is why the god hero Krishna says in the Bhagavad Gîtâ, "Renounce all laws of ethics and religion, and take refuge in me alone."

We live in a moralistic age. Many minds, little inclined to admit the existence of a god or of any form of survival, are nevertheless convinced that certain actions are in themselves good or evil, without quite knowing what they mean by these terms and where such a notion of ethical values should logically lead them. What we call virtues are really only techniques, which have a value only insofar as we are aware of their scope and seek to attain the results to which they lead. All forms of yoga require physical and mental control, but in every case there are two methods: abstinence and moderate use. In the current age, the second method is the one that is considered efficacious. Asceticism is a powerful weapon in overcoming obstacles, even the most important weapon in certain ages of the world, when the yogis conquered heaven by their ceaseless austerities. In our own time, however, man does not possess the necessary strength, and risks destroying himself before attaining his goal.

Yoga is often spoken of as though it were a system of exercises, physical culture for the mind and body. This is true to a certain extent in the preliminary stages connected with Hatha yoga. Although it is absolutely unnecessary to utilize this training to attain the highest forms of realization, it is such a great aid, such a useful preparation, that there seems no advantage to be had in neglecting it.

The realization of Râja yoga, the Royal Path, which traditionally takes over from Hatha yoga on the road towards spiritual realization and supernatural powers, is in the Age of Conflicts—the Kali Yuga, in which we are now living—reserved to the privileged few. It requires a dedication, will, self-control, and readiness that seem almost unattainable and which are, in all cases, beyond the reach of most people. In our own time, therefore, it is essential to teach the more accessible, more rapid, and more efficacious forms. If these 
are, at the same time, also more dangerous, it must be considered that we live in a difficult age and that it is even more dangerous for man to neglect his spiritual destiny or to waste the precious time he has in enterprises that will never bear fruit unless he seeks the true goal of human existence, however perilous the path. The more he penetrates into the Age of Conflicts, the more man attaches himself to illusory material values, from which only passion has the power to tear him away. Thus, by utilizing the power of eros but changing its object, man can manage to rise above himself by means of a kind of psychological artifice. Because of this concept, since the end of the Indian Middle Ages many theoreticians of mystic love have flourished, many poets expressing in the most vibrant terms of love their passionate attachment for the goddess or for divine incarnations, which are both god and man.

Music, dance, ecstatic techniques, and rites of worship are useful aids to these outflowings of mystical passion and thus find their place among yoga techniques. One of the practices of this path of divine love is Mantra yoga, meaning japa, the rhythmic repetition of symbolic formulas called mantras, whose outer meaning is associated with the name of the heavenly lover, while their technical significance is on another level entirely. In this case, love is used as an impulse in order to accomplish the magic rite.

The mantras may be pronounced aloud or may be merely murmured or repeated mentally. The number of repetitions is generally in cycles of 108 (double the number of beads on a Catholic rosary). The most simple and best known of these mantras is the igneous mantra "Ram," representing the power of light, the ray guiding introspection in exploring the mind. The magical pronunciation of this mantra is "Rang," and its form is associated with that of the god hero Rama, the incarnation of duty. Another mantra is "Krishna" ("obscurity"), which is also the name of the incarnation of love.

The path of physical love is a different technique. In the yoga of divine love, the feeling of desire is transferred from a human object to the divine object and the act of love is utilized as a rite. It is the object of human love itself that is divinized, in which the true nature of the living being, image of the divine being, becomes perceptible. There is no human being who, in the act of love, does not forget himself, his interests, his reason, logic, and vanity. The force that tears him from himself is utilized by an appropriate technique to carry the adept into another world. He then wakes on another shore, like a man confined in a cave plunging into a dark torrent, who, after a moment's struggle and anguish, finds himself suddenly freed on the sunlit shore of the sea.

Drunkenness and certain drugs such as Bhang (a drink made from Indian hemp) can be used for the same purpose*1 but require the observance of very strict rules to avoid making them dangerous to mental balance.

"Shiva, the Terrible God, teaches in the doctrine of the left hand that man's spiritual progress is only possible with the aid of the very things that are the cause of his downfall." (Kularnava tantra)

Practices utilizing physical love as an instrument of spiritual realization are usually connected with the cult of the goddess and are explained in the Tantras, books which are mostly kept highly secret. The Tantras state that in the Age of Conflicts, these are the only efficacious methods for freeing oneself from the bonds which tie mankind to the ceaseless cycle of life and death. The Tantras recognize that these techniques are dangerous and difficult and that they are sometimes in conflict with the laws assuring social order and the material interest of the family and the state. Such techniques can therefore only be taught to an apprentice whose desire for spiritual progress is sincere and whose will to detach himself from human bonds and ambitions is lasting.

Chastity, if real, is a means of accumulating considerable energies which are essential in certain forms of yoga. In order to suspend the sexual functions effectively even while dreaming, a special diet is necessary, together with highly methodical physical, mental, and breathing exercises. Like all disciplines tending to suspend the use of a physical function, chastity has a positive value only when it continues without a break and without physiological reactions or mental stress. The forces of one of the most important vital energies can then be stored and used to develop certain magical powers or for some other purpose. One of the prime effects of real chastity is to give the body and face of the yogi an adolescent appearance and grace, even at a very advanced age. In practicing chastity, the yogi finds an immense and immediate benefit; but if you were to tell him that abstaining from certain pleasures without using any of the techniques that make such abstinence effective is a means of gaining something on the spiritual level or of pleasing a god, he would smile at such an infantile superstition.

As in the cases of the yoga of divine love and common forms of Mantra yoga, the first degrees of Tantric initiation require no particular qualifications and are forbidden to no one. These forms of yoga are thus open to all people of all races and all countries. For each form of 
yoga of the left hand (methods that make use of sex and drugs) there is also a right-hand form, but the choosing of one or the other is a matter of individual aptitude and temperament. We all have weak points which prohibit certain exercises or enterprises.

The goals yoga allows us to reach are more important than any temporal realization. We cannot therefore hope to make the practice of advanced yoga techniques a pastime. It is a job that requires the concentration of all our energies, as well as favorable environmental circumstances, and the same goes for the preparatory exercises. If done correctly, the practice of Hatha yoga exercises, breath control, concentration, gestures, actions, etc. presents no drawbacks and is a useful preparation for all other forms of yoga. Most of the exercises can be practiced by persons with other interests and duties who can dedicate one or two hours per day. Certain forms of japa (mantra repetition) can be practiced at any free moment. After these preparatory exercises, one feels purified, detached from many fetters. This makes it easier to decide whether to dedicate oneself to more advanced experiences, which could, however, require a fundamental change in one's way of life.

The main difficulties in modern life are to unite the conditions of calm, solitude, and leisure which are appropriate for practicing concentration and to have the aid of competent guides for the first steps of the journey. These conditions can be more easily obtained in India, because India has remained more faithful to certain ways of life. On principle, however, there is no objection to recreating the ideal conditions for practicing yoga in other countries. In order to be propitious for the magical realizations of yoga, the ground must be sanctified by rites, the presence of the gods invoked, the divine work worshipped in all its forms of animate or inanimate existence. The place must also be purified by the presence of certain plants, certain beings, and certain objects, and by gestures or symbolic mudras accompanied by special mantras.

Among yoga masters, opinions are divided about the paths to advise aspirants of the modern age. As is the case for all methods of individual progress, the true one is different for each. There are no two identical individuals, no same stage of development, so that it is not possible to standardize forms of education or spiritual progress. All that is necessary is for the apprentice to see open before him the various paths that could lead him to his goal so that he can have his own experience and, finally, make his own choice. No one can do more than give suggestions or simply indicate the various possibilities. What is important is to show him the various methods that exist and goals that can be attained, together with an indication of the various paths to take. The idea that there are always many ways of reaching the same goal 
is considered so evident in Hindu thought as not to need mentioning. It is not at all the same in those countries where dogmatic religions have done their best to reduce the multiple paths of knowledge to a single—and often dead-end—track.

The few methods mentioned above are not the only ones. There are many others that the apprentice can take up which will help him, more or less rapidly, to open a way to the unknown and sublime regions of his own inner being.

During the final period of the Kali Yuga, in which we are now living, the ways of knowledge and realization open in a surprising manner, as can be seen in the field of science. Yoga texts confirm that experiences that required years in other ages can be realized in a few months in the Age of Kali. For each of us, the question is to choose the right path and to beware of the tricks that would lead us astray, since "the gods are not pleased when man attains knowledge."




The Techniques of Yoga

The essential characteristic of yoga philosophy is contempt for the intellect. We approach the Divine through sensual experience, which is basically not distinct from the experience of divine union, much more than through the abstractions of thought.

The Christian dualistic concept of the human being as divided into body and soul, by denying the divinity of the body and not differentiating sufficiently soul and intellect, tends to deliver man to mental slavery, absurd theological speculations, and arbitrary moral disciplines, which are the most effective means of keeping him enslaved and preventing him from approaching transcendental reality.

In order to comprehend yoga and its techniques, it is essential to remember that the incessant movement of cerebral thought constitutes the fog hiding the Divine from us. The pleasures of taste, smell, touch, sight, hearing, and sex can, on the other hand, lead to the perception of divine harmony through beings and things. We are very close to the Divine in our moments of enjoyment, love, and contemplation of beauty. If we wish to go still further and perceive the inner harmony that presides over form, it suffices to go beyond the senses. It is in our own body, at the very source of enjoyment and not of thought, that we can attain the creative principle of the world. Corporal, not mental, techniques allow us a foretaste, at the very bottom of our being, of that Absolute of which we are merely fragmentary manifestations, since "the space inside the jar is not by its nature distinct from the immensity of space."

Yoga methods may appear surprising or even shocking to the Westerner, imprisoned as he is in his concept of the superiority of 
the intellect, who finds it somewhat difficult to understand that enjoyment, whatever its form, if not the realization of the divine, is a prime image of it, and that it suffices to go beyond pleasure in order to find bliss.

Pleasure and love are the way; they are not the goal. It is necessary to go beyond them to reach it. Cerebral thought, on the other hand, is the obstacle, that centripetal organ which makes each of us the center of the world and prevents us from giving ourselves up and finally dissolving. in the perception of the beauty of forms, then cosmic harmony, and finally the creative thought. Shiva is the principle of centrifugal force, by means of which all life, all form, every cosmic system, dissolves in the endless immensity of the Divine.




The Sources of Yoga

A certain perception of the supernatural world seems to exist sometimes among animals, whereas with man, the idea of an invisible world, with beneficent or evil presences acting in the perceptible universe and perhaps guiding its destinies, has become a constant preoccupation, leading to rules of behavior, taboos, and "ethics." As a result of this anxiety, from the very earliest times, it appears, mankind has developed those concepts known as animistic. Animism, which attributes a conscious presence, or "spirit," to all things, was and remains the basis of all religions, all rites, and all superstitions. "Rite" is the name given to apparently gratuitous actions, considered to please a "divinity," which are part of our customs, cult "practices" peculiar to the society to which we belong by accident of birth, whereas all the ritual acts not recommended by the magicians or priests of our own social group are called superstitions. However, in both cases we assume that it is possible to pacify, flatter, and make beneficent certain mysterious and invisible entities by means of given actions and conduct. All of us, believers and unbelievers, Christians, Muslims, Buddhists, Hindus, or whatever, are still animists. We worry about lucky days and use gestures, rites, and prayers to avert fate or to be in a state of "grace" or to have our "sins" forgiven.

Modern religions have reached an extremely simplified concept of the supernatural by seeking to reduce everything to a single personified being, a single god resembling somewhat the chief of a tribe. Such a simplistic notion does not correspond to our perception of the supernatural nor to any metaphysical possibility. This is why even under so-called monotheism, the need for the supernatural 
finds expression in innumerable forms: images of saints, angels, demons, virgins, holy places, prophets, books, sacred objects, relics, horoscopes—always a search for signs assuring us of the benevolence of the terrifying world of spirits. We attribute a magical value to actions, and, according to whether they are considered good or bad, they are believed to have consequences for our happiness in this world or in another, which is imagined in various ways.

The "ethical" value attributed to certain actions is often based on social concepts derived from forgotten civilizations and can in no way be justified in our own. Such values become purely conventional and vary indefinitely from one country to another. In no respect do they correspond to any so-called natural law. The only constant is the creation of a circle of taboos, originally connected with necessities of a practical order, whose observance, we are assured by our magicians or priests, will keep far from us the destructive force of evil spirits.

In those religions which have remained truly animistic, spirits are present everywhere and in everything, and the fear of displeasing them can in the end become a ceaseless preoccupation. The instinctive sense of the supernatural is more developed in these primitive religions, which recognize no dualism of God and the world, since for them the whole universe is permeated by the Divine, of which it is the form and expression.

To all appearances, it was in an animistic world in which the concept of the supernatural remained confused and diffused, felt rather than rationalized, that there developed what was to become the greatest phenomenon in the history of human thought: the Shaivite revelation. According to the chronology of the Purânas (ancient chronicles), it was towards the sixth millennium before our era that he who among the gods presides over life and death revealed to mankind the means to pass beyond the limitations of sensory perception and to know by direct and extra-sensorial experience the subtle nature of the natural apparent world and its transcendental aspects, which are the gods and spirits. The technique of this experience is called yoga ("the bond"), of which our word "religion" is a translation.

The name of this god is not usually spoken, just as one does not say the word "tiger" in the forest. In a now forgotten language, he was called Ann, and later on was given the title of Shiva ("the benevolent") or Shambhu ("source of peace"), Shankara ("the pacifier"), or Maheshvara ("the great lord"), but also Bhairava ("the terrible"). Much later, the Greeks called him Dionysos (probably "the god of 
Nysa," from the name of the mountain in India where his emblem was worshipped) or Bhacchos (from the Sanskrit bhakta, "the participant"), a name which was given both to the god and to his adepts.

Shaivism seems to have been the main source of religious thought in the Indo-Mediterranean world before the Aryan invasions. The methods of spiritual realization which it has handed down to us in the form of yoga techniques appear as a unique contribution in the history of religions and are still the conscious or unconscious basis of any true inner research.

The teachings of yoga and the Shaivite conception of the world have survived barbarian invasions and dogmatic religions in more or less dissimulated forms, only to reappear whenever mankind once more takes up true spiritual research. After the disaster caused by the northern invasions to the Indus civilization, as to the civilizations of Sumer and the Minoan world, Shaivism reappeared in India, just as it did later in the Dionysiac cults of Greece and the Mediterranean. It would be impossible to underestimate the role it has played in the conception of rites and customs of all later religions. Even when motivated by partial information, the interest aroused by yoga and Indian thought may be an indication of a return to Shaivite-Dionysiac concepts in the unquiet world of today.

Shaivite thought was the first to rationalize the indivisible thought–matter–life complex, and sought to define the connections, relations, and inter dependence between the aspects of the world appearing to the senses and those that escape our direct perception, which we term supernatural although they are no less real than the former. Knowledge of these relations can lead us to understand the nature of the laws governing the universe and life's raison d'être. Shaivite philosophy reveals a profoundness of mind which refused to dogmatize or systematize conclusions further than observation would allow them to be verified. Every effort was aimed at developing the human mind's means of perception, of which yoga techniques became the basis. The most thorough, ceaseless experiments resulted in the attaining of conceptions and definitions of the visible and invisible world, which can always be adjusted and amended as often as observation or perception contribute new elements. This approach, which we would nowadays call scientific, has always been a basic criterion of Indian thought in all periods of history. And, despite the sectarian religions such as Vedism, Jainism, Buddhism, Islam, and Christianity, no dogma has ever been allowed to stop the evolution of thought and investigation.

The nature of the Divine and of the universe, which is the expression 
of divine thought, lies beyond the comprehension of the human brain. We can only seek to define certain manifestations of this thought as expressed in the humanly perceptible aspects of the world. We can, in fact, only perceive its reflection in those things which our senses and mental structure allow us to apprehend. For this reason, all our knowledge is expressed in "symbols," or apparent forms revealing an aspect of general principles. Two great symbols serve Shaivite cosmology as a basis: fire (agni) and the phallus (linga).

Later religions have mostly left aside research into the indissoluble relation uniting thought and the appearance of matter, as well as research into the continuity between the transcendental being, the subtle being, and the physical being. They have increasingly limited themselves to establishing a consolatory fiction aided by simplifications at a human level, claiming to impose divine sanctions in the context of human institutions. As a result, they are doomed to failure on the level of knowledge and thought and are largely opposed to any true human progress. Atheistic science has managed to escape from them, but with dangerous consequences, since it tends to base itself on the evidence of the senses, whose limitations hide the deep and immaterial nature of the world. All religions, however, have inherited in their concepts and philosophy more or less deformed or defaced vestiges of Shaivite thought and symbols. Shaivism is the fundamental, original basis and most profound form of all religion.

The religions that can be observed in the contemporary world appear to be a collection of beliefs, rites, and social and moral concepts, each tied to a particular civilization and usually founded on the "revelations" of a prophet who, in varying degrees, is considered to be the incarnation of a divine being. Each of these religions claims to be the only true one, to have been revealed in its entirety at a given moment of history, and in doing so seeks to dissimulate or to forget its sources, the religious climate in which it was born, and the amazing antiquity of religious experience.

Frozen in a dogmatism whose concepts could only be justified at a certain period, or in a moralism of a purely social and conventional order, religions have, to a certain extent, ceased to be a search for the supernatural, a patient, careful, slow progress towards an approach to the unknowable, towards a perception of the profound nature of the human being and creation. The search for truth and for transcendental reality, like all true research, cannot admit any dogmas or other inflexible principles, but requires a method; and it is precisely the patient development of this method that is the 
purpose of yoga. By means of yoga and its methods, all religions can find once more their foundation, their logic, and the reason for existing. If, putting all sectarianism behind us, we were to seek the origins not only of religious feeling, but of the very forms, rites, techniques, and practices of the various religions, we would find a profound unity.

A more detailed historical study shows the unity of the great religious movements in the proto-history of India, the Middle East, and the Mediterranean, from which all later religions appear to derive. The derivations can only be explained as simplifications, the more or less arbitrary "reforms" of a supernatural experience coming from the dawn of time, which is infinitely more complex and more evolved. Progress in the physical sciences seems to correspond to an equivalent decline in metaphysical knowledge.

It was the relatively primitive northern invaders who broke the great Indo-Mediterranean cultural unity of proto-history, and it was on the rubble of that ancient culture that the new religions of the modern world developed here and there. The great Shaivite-Dionysiac religion which reigned over the Indo-Mediterranean world lies still at the source of our rites and beliefs. Its more abstract and developed methods and concepts, however, were, with some difficulty, maintained throughout the centuries only in India, in secret forms which even today are the prerogative of the initiate.

Yoga techniques, which are one of the main aspects of Shaivism, are in fact the original rational sources, from both realistic and psychological standpoints, of all rites and all religious practices as well as of all mystical perception. For the Westerner, they represent in no way the discovery of an exotic new world but simply a return to knowledge we have lost, of which our modern religions can only give us fragmentary elements, stripped of their chain of logic and method.

Yoga represents total religion, since it does not exclude the metaphysical from the physical and mental levels and does not fundamentally separate matter from thought. Its method embraces all knowledge; the structure of the apparent world; the formation of thought; the role of energy, which gives birth to both; and, beyond, the energetic and creative power that gave issue to the world. Through the method of reintegration, it allows us to penetrate the forms and secrets of matter and of the universe, to perceive the nature of consciousness and mental thought, and to attain union with the subtle forms of the being at various levels, leading us up to the apprehension of creative thought, which we call divine.




Historical Sources

The Purânas are the sacred books of the Hindus, similar in structure to the Bible and containing an enormous mass of information: genealogies, histories of gods and heroes; treatises on art, science, ritual, and magic; philosophical teachings, and so on. There are eighteen principal Purânas and eighteen secondary Purânas. These highly important texts, containing knowledge from the most ancient times, have often been adapted and supplemented by new chapters.

Most of the Purânas must have existed in the ancient agglutinative languages of India, from which the Dravidian languages of Southern India probably derive. The Purânas were translated into Sanskrit and other languages relatively recently, at a time when the ancient cults, and Shaivism in particular, were finally reintegrated into Brahmanism. The translations of the Purânas into the modern Dravidian tongues of Southern India, such as Tamil and Kanada, are often older than the translations into Sanskrit.

The Vedas, the texts of the Aryan invaders, fulminate against the worshippers of the phallus and the forms of Shaivite cult. More than two thousand years were required before the religion of Shiva, which remained the religion of the Indian people, was tolerated and then integrated into Brahmanism. Today, Shaivite concepts of spiritual life and Shaivite yoga techniques are once more considered in Hinduism as the highest forms of religion and thought. In monastic life, the highest degrees of initiation are always Shaivite in character, as is the case in Mahâyâna Buddhism and even Islamic Sufism, which is derived from it. Only Christianity, by means of inquisition, excommunication, and horrible massacres, eliminated all the sects that preserved the secret of knowledge. Thus deprived of its soul, it allowed the incoherent developments which are now leading mankind to destruction.

The data given by the Purânas on the religion, philosophy, rites, and holy places of Shaivism have been confirmed by archaeological research into the period that can be termed Indian proto-history, running from the sixth millennium before our era up to the birth of Buddhism, in the fifth century B.C. These data are not limited to Indian territory but cover the "seven continents." The sacred places mentioned are often difficult to identify, although usually they have been preserved by later religions, as for example Mecca (Sanskrit: Makheshvara), whose "black stone," mentioned in the Purânas, was an emblem of Shiva.

Apart from the Purânas, which are histories, the basic aspects of Shaivite philosophy, rites, and symbols are found in numerous other works known as Ågamas and Tantras. After the reintegration of Shaivism and yoga into Brahmanism, several technical works on yoga were written in Sanskrit. These will be dealt with below.




The Incarnation of Shiva

The Purânas present the god Shiva under various mythological, philosophical, or symbolic aspects. Shiva is Creator and Procreator; he is also the Destroyer of the world. His appearance in human form to teach man the secrets of creation, the rhythm of life, the means of realizing the aims of life, the techniques of yoga, the secret of the arts, and so on is the first example of the concept of an incarnate god. Until then the gods had been invisible spirits, occasionally imagined in anthropomorphic terms. The theory of incarnation, of god made man, is essentially connected with Shaivism and was taken up by many later religions, whether expressed as an incarnate divine person (the gods) or as an incarnate word (the prophets), according to whether the divinity is conceived in the form of Person (purusha) or Word (shabda).

In the Hindu cosmological conception of the world, the universe is merely energy (shakti); matter is only appearance; and everything that exists can be reduced to a balance of forces creating substance; a centripetal, concentrating force called Vishnu; a centrifugal dispersive force called Shiva; and a resultant giving birth to the circular movement of the stars and atoms, or matter, called Brahmâ.

There is no essential difference between spiritual and material forces, thought and matter. The universe is a divine thought, a dream perceived as reality. In the play of creation, the role of human beings is that of witnesses, whose consciousness perceives as reality what is only a divine dream. Dimension, substance, and time are merely relative values born of our vital rhythms and the limitations of our perceptions. This is extremely important, since we can thus comprehend the possibility of certain powers sought through the practice of yoga, such as perception beyond ordinary time, in the past or future, and beyond apparent dimension, in the infinitely great and the infinitely small. In itself, an atom is as vast as a solar system, which in turn is only great or small according to the relative level of perception. Similarly, absolute time, which we may call eternity, exists only in the present. The concept of past and future is merely a walk in a given direction through eternally simultaneous and ephemeral events. The order may well be changed or reversed. Indeed, in the appearance of relative time (as opposed 
to the reality of eternity), the present does not exist and is merely an imperceptible moment between past and future.

Yoga teaches us how, by reducing mental activities to silence and controlling the vital rhythms determining relative time and space, we, can remove ourselves from time and dimension and perceive the past and the future, the infinitely great and the infinitely small; master the vital energies oriented to the survival of the species, which hide our transcendental nature; and become aware of the secret reality of the apparent world, escaping those laws by which nature keeps us enslaved.

It was with the yogi's concentration and inner vision that the sage Valmiki was present at the events of the Râmâyana, which he describes in his great poem. It was through vision beyond dimension that the scholars of ancient India described the structure and nature of atoms, which are kinds of solar systems where space has another dimension and which are as vast as the planetary systems. Through this inner vision, too, they discovered the nonexistence of matter, which in the last analysis is only energy, tension, and movement.




The Nature of Shiva

Shiva is the force of expansion in the world and is thus the energetic source of existence and principle of life, but also, since expansion ends in complete dispersion, the principle of dissolution and death. Everywhere and in everything, whatever causes life and death reveals Shiva's nature and is his "sign."

Space (âkâsha) is only a nondimensional and indeterminate possibility (avakâsha), identified with the Brahman (neutral immensity). All polarization and localization, every relation implies the apparition of time, together with space. Space is a symbol of Shiva (âkâsha linga), while time appears as the origin of all existence: Shiva is called Mahâ kâla, transcendental time, meaning eternity, and Kâli, the power of time which destroys all things, is his energy, or shakti. By pulsation, by rhythm, primordial energy becomes matter, light, sound, or life. Matter is illusion: only energy exists, an energy giving birth to the vibration, rhythm, and movements that create the appearance of matter, of atoms and the universe, as well as perception, mind, and thought.

By means of rhythm Shiva gives birth to the world of form, and for this reason he is represented dancing. Movement and gesture are the first forms of communication, while dance (natya) and mime (abhinaya) constitute the first language, appearing before speech.

Shiva, the source of time, is the principle of existence, of life 
itself. He is the procreator of the world, and his sign is the organ of procreation. In man, his symbol is the phallus standing erect in the vulva, representing the energetic possibility of matter. In Shaivite thought, nothing is the effect of chance. It is not decreed that just any organ be taken as a symbol; the organ has that particular form because it represents the source of life. The true symbol is the expression of a universal law, not a conventional attribute. In man, the vital energy issues from the organs of procreation. By going back and using his own inner effort, directly to the source of life, the yogi, or adept of yoga, takes control of that energy and becomes master of his own destiny.

The teaching of dance and music, as well as the science of yoga, is attributed to the revelations of the god Shiva. In all Shaivite tradition, and in its Western heir, the Dionysiac tradition, the search for knowledge and wisdom lies in the practice of the dance and in controlling those basic forces which assure the continuity and transmission of life in living beings. The tradition of some of these practices can be found in the Tantric rites and kirtana of India, the sacred frenzy of the Hindu bhakta (bacchants), and even among the dervishes in Islamic countries.

Everything in the natural order, in the domain of prakriti (Nature), is oriented towards the continuation and evolution of life. The essential function of every living being is procreation. In Nature's plan, the act of procreation is the accomplishment, the raison d'être of each individual, the individual never being more than one link in an infinite chain. It is the chain that is man, and not the link. Man is merely the bearer of his sex (linga dhara). The phallus, the instrument of procreation, is the symbol of the procreator, the very sign of the divine. In less abstract religions, it is sometimes replaced with the notion of "Father," the "bearer of the linga."
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