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FROM THE EDITOR 

"... It's hard to remember  

what everyone was talking about  

before the pandemic... " 

(from social networks) 

 

A global and not yet completed event – a pandemic with all its consequences that 

engulfed the planet and destabilized various spheres of life – could not but leave a mark 

on the minds of many people. Regulations and orders designed to ensure the safety of 

citizens somehow immediately depersonalized the Land, forcing different states to act 

according to a single scheme. Public space as the sum of the ways people interact has 

been sublimated into virtual reality. At the same time, the main question of the day, 

which is heard everywhere – whether we will return to our former lives – began to look 

extremely naive. Because thanks to the fruitful efforts of the media, everyone has 

already forgotten what they were talking about before the pandemic. In the social 

organism, serious "age-related changes" have already occurred, which are irreversible, 

like entropic processes. 

But our magazine remained true to its way of rationality. It is global thinking (at 

least) that is necessary to ensure that the current situation does not become permanent. 

In one of the articles of the magazine there is a mention of the so-called "nessimetric 

dialectic" of the eternal and the perishable. Staying true to ourselves, we prefer «eternal 

themes». Because it is in their tectonic depths that you can find answers to many vital 

questions. 

So, this issue of the journal contains articles devoted to such areas of social 

sciences as the history of economics, social philosophy, religious studies and ecology. 

Public problems are raised and ways to solve them are proposed: 
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The problem of the world ecological crisis is considered by the author in the 

context of the crisis of spirituality (M. Cremo); the question of the relationship between 

faith and rational knowledge is investigated in the framework of inter-confessional 

dialogue (Yu. Fil, N. Karpitsky); the application of phenomenology as an advanced 

philosophical direction in the teaching of various humanities is justified (D. Popov); the 

phenomena of science (philosophy), art and religion are presented in the plane of their 

metaphysical premises and are associated with the ancient model of supersensible sound 

(N. Antonova); in the review of the original cumulative philosophy of the "Volga 

oracle" by V. Kutyrev, an ecophilic message is formulated: it is impossible to allow the 

complexity of civilization to absorb the simplicity of the macrocosm, the original and 

natural abode of being (A. Timoshchuk); within the framework of the analysis of 

authentic sources, the economic thought of Ancient India is considered (M. Korytsev); 

comparative studies of Vedic and Islamic cultures are conducted on the basis of the 

study of the pre-Islamic history of the peoples of Central Asia (A. Aitzhanova).  

At the same time, the value and target features of the works that make up the 

content of the journal issue coincide, since they are based on a very similar 

understanding of the approach to solving social problems, which is in the sphere of the 

spiritual order. 
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THE PHENOMENOLOGICAL APPROACH IN TEACHING1 

 

DMITRIY POPOV2 , 

PhD, 

Associate professor of the Department  

of  Social and Humanitarian Disciplines, 

Moscow State University of Food Production, 

e-mail: popovdnik@gmail.com 

 

Being one of the leading philosophical directions, phenomenology offers an 

approach for various scientific scopes to benefit from. Among these scopes, education 

and teaching constitute the most important ones. The phenomenological approach in 

teaching is widely applied in different educational spheres and in different countries. An 

analysis of this approach reveals a variety of contributing phenomenological schools. 

The paper also emphasizes the relevance and potential attainability of a unified basis for 

this approach. 

 

Keywords: the phenomenological approach; teaching; rationality; 

personalization; conscious experiences 

 

Introduction 
 
Social philosophy comprises four principal approaches. The naturalistic approach 

defines the following as the main criteria for the development of the society: 

demographic increase, standards of life, average human lifespan, maternal and infant 

mortality, state of health. The idealistic approach focuses on the ethical and moral 

                                                 
1 Dmitriy Popov. The Phenomenological Approach in Teaching. 4th International Conference on Contemporary 
Education, Social Sciences and Humanities, volume 329, ICCESSH, 2019, pp. 147-151. 
2 Translate by S. Kudryashova 
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cultural levels. The activity-oriented approach assigns the top value to the scientific and 

technical progress represented by the amount of scientific discoveries, inventions, and 

cutting-edge technologies. The phenomenological approach is much more complicated, 

though being the trendiest and the most innovative discourse. As its main criterion, we 

may consider the people’s ability to grasp a senses. And this is directly connected to the 

institution of education and teaching process. 

According to the Stanford encyclopedia of philosophy, phenomenology studies 

the structures of various conscious experiences, such as perception, thought, memory, 

imagination, emotion, desire, volition, bodily awareness, social and linguistic activities3. 

Phenomenology liberates the conscious experience from its interpretations based on 

everyday habits, patterns, reasons. Phenomenologists tend to hear words and expressions 

going beyond any denomination, role, community or organizational identity. In this 

space, which was put into brackets, they get access to direct meanings. 

In XXI century, the phenomenological approach in teaching has become 

widespread and is now applied in various educational spheres. 

 

Teaching philosophy 

In Germany, the modern philosopher J. Schmucker-Hartman developed his 

"philosophical didactics" with an idea of teaching, which focuses on the consciousness 

transformation: "Every person has philosophical abilities, and thus teaching philosophy 

consists in a skill to reveal these abilities in an individual. This is the essence of a 

philosopher as a mentor" (Schmucker-Hartmann, 1980).  Learning is based on 

understanding oneself as a part of existence, which begins with students’ realization of 

their level of self-consciousness – their "personal horizons". The world outlook deepens 

due to the detection of an occasional and limited character of the natural attitude 

appropriate for an ordinary consciousness. Philosophizing leads to cognizing more 
                                                 
3 Phenomenology. The Stanford encyclopedia of philosophy. URL 
(https://plato.stanford.edu/entries/phenomenology/ – Date of request: 14.08.2017). 
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complicated structures. These ideas of "philosophical didactics" were implemented in 

Russia by V. B. Sokol4. He divided teaching into three stages. The initial is an infant 

stage where teenagers "are to be protected from excessive skepticism, destructive 

nihilism, which risks degenerating to a blunt cynicism towards knowledge holders, i.e. 

teachers, educators, parents" (Sokol, 2007. P. 184). The middle level represents filling 

minds with a ready-made knowledge. Higher education is "substantially different from 

secondary education due to its focus on a reasonable analysis of the knowledge received, 

thus overcoming a narrow, one-dimensional, dualistic rational (mental) cognition" 

(Sokol, 2007. P. 183). The method was approved by a series of lessons also split into 

several stages. The initial lessons are organized for students to realize the limited 

potential of thinking, its one-dimensionality, matrix structure, duality, self-deception, 

illusiveness, etc. Further, the features of rational thinking are studied to help students 

detect errors, contradictions, and methods to overcome them. The next lessons involve 

an intellectual multifunctional work. Such training provides the person with the 

qualification to apply the reflection method and the platform to form a holistic 

consciousness. 

There also exist researches devoted to methods of teaching phenomenological 

practices. For example, J. Quay (Germany), basing on his experience and M. 

Heidegger’s works, reveals the key points in teaching how to enter the 

phenomenological attitude5. Entering the phenomenological attitude and carrying out the 

phenomenological reduction cannot be realized in a short period of time through a 

mechanic technique. Entering phenomenology is compared to jumping into the 

swimming pool at the swimming lesson. Here we observe a switch to real experiences. 

                                                 
4 Sokol V. (2007). Didactics of Philosophy in higher education (experience of philosophical mentoring in 
awakening the student's mind). Omsk Scientific Bulletin, No. 5 (59), pp. 183-184. 
5 Quay J. (2016). Learning Phenomenology with Heidegger: experiencing the phenomenological «starting point» 
as the beginning of phenomenological research, Educational Philosophy and Theory. Incorporating ACCESS, № 
4 (5). 
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One cannot learn to swim via reading books. This jump consists in understanding that 

there is another way of perception. Discerning a conscious experience constitutes this 

very jump, which results in differentiating two types of thinking. The first type of 

thinking is calculating and scientific. It is a single-direction thinking dominated by the 

discourse, as its starting point is the region of things in this world, i. e., the natural 

attitude. The second type of thinking is meditative, phenomenological, and meaning-

contemplating. The meditative thinking is concerned with holistic all-penetrating 

meanings, which form phenomenological conceptions and are not available without the 

phenomenological reduction. An example of such conception is Heidegger’s "care" or 

"event". Actively using this approach to form phenomenological conceptions, Heidegger 

eventually concluded that a new language could not be created. Instead, he admitted the 

need of the phenomenological "destruction" – a critical process when traditional 

conceptions previously used deconstruct to their original sources. The phenomenological 

destruction means understanding conceptions as phenomenological and not scientific, 

since they deal with the content of direct conscious experiences, i. e., phenomenological 

ones. Hence, phenomenological thinking constitutes forming and destructing 

conceptions, which begin with a "jump" into the phenomenological attitude. 

Clark Moustakas, an American phenomenologist, developed a methodology to 

reach the phenomenological attitude, basing on H.-G. Gadamer’s hermeneutics6. He 

inspired his students to practice self-consciousness and explore their thinking, meaning- 

and identity-formation processes. To penetrate into the essence of an experience, he 

offered the following methodology: to calm down, listen to and purify consciousness, 

concentrate upon the target question and the person connected to it (including oneself), 

describe the experience, detect the invariant and main points, discover a potential 

meaning and penetrate into the essence of the experience. 

                                                 
6 Moustakas C. (1994). Phenomenological research methods. Thousand Oaks, CA: Sage Publications, p. 63. 
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Shaun Gallagher and Denis Francesconi, American and Italian scientists, 

respectively, wrote an article devoted to teaching phenomenology, which is considered 

as expanding our world outlook7. As phenomenology emphasizes the intentionality of 

consciousness, it concerns our relationships with the world. It is essentially important for 

teachers and students to realize and take responsibility for their world views. 

Phenomenology offers teachers a way to represent their personal views of the world and 

their relationships with the things of this world. The reason, inevitably dynamic, 

depends on our self-consciousness, knowledge, and the role a subject plays in the 

cognitive process. Thus, phenomenology constitutes an improved method of concern for 

our consciousness. 

 

Arts 

Professor Joseph Smith, USA, reasoning from his pedagogical practice, proved 

the efficiency of phenomenology for the formation of musical thinking on the basis of 

conscious experiences8. At the beginning, the teacher instills in students a feeling of live 

music without loading the musical composition with facts, which artificially engage the 

live musical experience. Following the stages of the phenomenological reduction, 

students penetrate through the shell of abstract ideas into a "pure musical 

consciousness". Meanings are formed top-down, from personally experiencing music to 

designating it with notes and describing verbally. 

Works of an American scientist James Magrini also deserve attention9. He uses 

Gaston Bachelard’s phenomenology to develop students’ creative imagination and 

overcome the corporatism and standardization in higher educational institutions. The 
                                                 
7 Gallagher Sh., Francesconi D. (2012). Teaching Phenomenology to Qualitative Researchers, Cognitive 
Scientists, and Phenomenologists // Indo-Pacific Journal of Phenomenology, № 12 (3), pp. 1-10. 
8 Sokol V. (2014). Intentional mind and musical thinking. Dis. ... D. philos. sciences. Tyumen: Tyumen State 
University Press, 399 p. 
9 Magrini J. (2017). Dwelling and creative imagination in Gaston Bachelard’s phenomenology: Returning to the 
poetic space of education and learning, Educational Philosophy and Theory. Educational Philosophy and Theory, 
Vol. 49, Issue 8, Special issue: Modern Learning Environments. 
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university is considered as a personal "home" space in contrast to modern views 

influenced by the ideology of social efficiency. G. Bachelard’s phenomenology 

supposes that the experiences people undergo at their first home, remain with them for 

the rest of their lives, forming their thinking and memory algorithms. This "home" space 

cannot be arranged either in a traditional class, or cyberspaces and so-called "virtual" 

educational communities, which are propelled in standardized and instrumentalist 

scientific approaches to develop the syllabus. The true teaching is realizable only in the 

space of the person’s subjective transcendence and trans-subjective interpersonal 

relationships. The "home" space should not be reduced to "proximity" connected to the 

three-dimensionality of the Cartesian space. It is closely linked to the spirituality feeling, 

creative intuition and intangible ontological aspects of our existence, which remain 

elusive, hidden from empirical research methods, but become accessible via 

phenomenological practices. G. Bachelard’s phenomenology enables the university 

space, which makes students think, imagine and live in the space beyond the four walls 

of the class-room, and awakens their transcendence through poetic images. In this space 

students learn to change their Being and world outlook. The changes, however, do not 

happen via psychological or cognitive theoretical explanations, formal and traditional 

aesthetic criticism, a scientific method of metacognitive strategies. For G. Bachelard, 

such conceptual approaches cannot enter the most authentic aspects of our Being. 

Education lies in the human transcendence and in different ways of authentic "poetic" 

empathy, for example, for a child’s loneliness, where we can also return, if we approach 

the poets and their poetry. The poetry provides us with an authentic education, as its 

images teach to be open-minded and able to gather all the shades of meanings using our 

imagination, which deepens and unites the whole world into a simple image. 

 

Critical thinking 



  12 
 

Thomas Conklin, an American phenomenologist, notes that teaching should bring 

people to a new level to solve their problems10. The consciousness shift to a new level 

consists in adopting the phenomenological attitude. Learning begins with a doubt, 

uncertainty in the knowledge we used to consider self-evident. But nowadays in 

teaching the balance between the statement and reflection is significantly displaced to 

the former. T. Conklin underlines the need for the phenomenological attitude and quotes 

cases from both everyday life and professional teaching connected to students’ work 

assessment. He reveals the problem of the academic structure formalizing and limiting 

teacher-student interactions. To analyze experiences, T. Conklin mainly grounds on M. 

Merleau-Ponty’s works. A special reflexive attitude is also required for training leaders, 

administrators and managers to enable their flexible decision-making. However, doubts 

and trials to artificially differentiate experiences can be "epistemologically 

inappropriate", according to the Dutch phenomenologist H. Spiegelberg11. This 

statement is worth accepting, since another aspect of the phenomenological experience 

is a "clear understanding" and obviousness. The reduction of phenomenology to 

doubting means limiting it.  

T. Conklin states that the modern traditional routine lifestyle makes people focus 

on a superficial perception of their relationships. An inability to see Another’s 

uniqueness and a lack of humanity deprive the modern society of the possibility to 

reveal people’s best. Understanding my own consciousness serving as an intermediate 

between me and Another is here the main clue.  

 

Communications 

To phenomenological teach students to build communications, Sharon K. Gibson 

and Lisa A. Hanes, human resource development (HRD) researchers, worked out the 

                                                 
10 Conklin T. (2014). Phenomenology Redux: Doing Phenomenology, Becoming Phenomenological. 
Organization Management Journal, №11 (2), p. 126. 
11 Spiegelberg H. (1975). Doing phenomenology. The Hague, the Netherlands: Martinus Nijhoff, p. 143. 
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following algorithm: a) to be open, perceptible, and sensitive; b) to keep away from 

judging Another; c) to meet Another with the attitude of "I and Thou" (M. Buber), as a 

fulfilled independent individual with personal conscious experiences; d) to open a direct 

communication promoting mutual trust and openness; e) to penetrate into Another’s 

uniqueness, understanding specific traits and a correlation of biographic events as means 

of realizing the essence of Another’s experience12. It is also important to take into 

account the limited potential of the human consciousness. This approach relates to H.-G. 

Gadamer’s hermeneutic phenomenology. 

Carol Thomson, South Africa, uses hermeneutic phenomenology to develop 

teacher-student relationships13. The research concerns, in particular, an objective 

assessment of students’ works. It becomes especially relevant in the case of a very 

widespread nowadays distant learning, where the teacher is deprived of the possibility to 

directly communicate with students. In spite of the problems and challenges intrinsic to 

the modern higher education, phenomenology possesses a great potential, since live 

personal experiences are the top priorities with it. Penetrating into the direct conscious 

experience is used to solve the problems of discrimination, educational disparities and 

social injustice. Phenomenology can awaken new ideas, such as humanity, compassion, 

critical reflection and socio-political responsibility, which are to become the very texture 

of the pedagogical education. As C. Thomson concludes, "To do less is to compromise 

quality teaching and learning, social transformation and our own humanity" (Thomson, 

2008. Р. 8). 

S. Kudryashova, a Russian researcher developing the translator’s competence 

model, phenomenologically interprets the teaching competence-oriented approach as 

person-oriented, the personal competence serving as the basis and not as a model 

                                                 
12 Gibson S., Hanes L.  (2003). The contribution of phenomenology to HRD research. Human Resource 
Development Review, № 2 (2), p. 190. 
13 Thomson C. (2008). Phenomenology in Teacher Education Contexts: Enhancing Pedagogical Insight and 
Critical Reflexive Capacity, Indo-Pacific Journal of Phenomenology, № 8 (1), pp. 1-9. 
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component14. The communicative competence is the main and unique connecting 

element in the model. Its integrative function enables the transformation of professional 

skills into competences and, as a long-term goal, a developed commitment to self-

realization and realization of professional activities as a personal characteristic. The 

competence-oriented methodology is meaning-oriented, taking into account an 

individual communicative potential in its neurophysiological, psychological and 

philosophical aspects. The teacher is responsible for creating and supporting a special 

learning environment characterized as positive, integrative, developing, challenging, 

cooperative, technological, personally and professionally relevant, structured and 

meaning-oriented. 

  

Integrative education 

Researches of W. Küpers, a German and New Zealand scientist, employ the 

phenomenological and integrative approaches to study educational institution 

functioning15. In this work, "methodologically advanced" phenomenology and the 

integrative approach are applied to realize a thorough analysis and relational 

understanding of education in institutions. An "advanced" phenomenology is 

represented by M. Merleau-Ponty’s post-Husserlean phenomenology emphasizing a 

bodily character of experience. According to this approach, learning should arise to its 

life experience, which means turning to the world embodying the act of cognition 

always highlighted by knowledge. To the world, in relation to which any scientific 

schematization is an abstract and derived sign language. Thus, all the knowledge being 

learnt always undergoes a live process of embodiment. It is not only that we know more 

than we can tell concerning our preliminary understanding of phenomena, but we are 

                                                 
14 Кудряшова С. (2016). Компетентностная методика обучения работе с деловой корреспонденцией на 
иностранном языке // Вестник ЧГПУ, № 6, с. 75-80. 
15 Kupers W. (2008) Embodied “inter-learning”: An integral phenomenology of learning in and by organizations. 
The Learning Organization, № 15 (5), pp. 388-408. 
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also plunged into the world of experience, where a live phenomenon always matters 

more than a known one. Our live body and embodiment in the social context constitute 

our situation, our knowledge, our life. Apart from this, the whole learning process takes 

place within the institutionalized infrastructural attitude as kind of system or context 

embodiment. The live body is an intermediate between inside and outside, subjective 

and objective, individual and social experience and meaning of learning. The process of 

live and social embodiment is mediated by the body and coordinates relations between 

an individual behavior, social relationships, artefacts and institutions via a language and 

communication. The embodied status of a bodily subject and social embodiment paves 

the way to a personal phenomenological description of students and education in 

institutions.  

Relational learning is a practice, which allows students and teachers to build a 

dialogue in the course of learning, deconstruct the hierarchy in the teaching-learning 

relationships and create together the learning space both in and out of class. This 

learning involves inside and outside, individual and social measures connected to an 

interdependent interaction, developmental context and integrative cycle. This approach 

promotes the embodiment of a non-reductionist, integrative and relational understanding 

in educational institutions. The integrative cycle comprises four educational spheres. 

The sphere of consciousness (1) requires cultivating self-observation, reflexive and 

contemplating practices to increase self-consciousness, concentration, self-control, 

curiosity and open-mindedness to enhance the personal transformation. The sphere of 

behavior (2) involves specific trainings, competence- and skill-building, including open-

air exercises and other forms of empirical training. The basis of the sphere of culture (3) 

is formed by cultivating team relationship learning and analyzing the links between 

education and cultural changes. In particular, social activities constitute a connecting 

link between individual and social, a student and an organization. Finally, the sphere of 

system (4) comprises analyzing obstacles and limits in reorganization of functional 

structures and working process, as well as in redistribution of resources or 
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transformation of institutional systems. This sphere can also involve information and 

communication technologies supporting the learning process, for example, multi-media 

and computer skills development. From the standpoint of psychophysical, body-oriented 

subjectivity, this integrative phenomenological approach provides a unified empirical 

language ground to integrate and interpret results from different sources presented in 

different levels of complexity. The integrative and relation-oriented methodology can be 

useful for the deconstruction of single-direction and fragmentary teaching approaches. 

 

Environmental education 

Joanne Nazir, a Canadian specialist in environmental education, used 

phenomenology for researches in this scope16. As in environmental education the 

pragmatic approach discredit itself, there is a need in a more profound and multileveled 

methodology. Phenomenology with its open philosophical base can provide new 

answers for questions asked by environmental education researchers. However, its 

application requires from researchers to take a flexible philosophical position in 

comparison with other more widely used research methodologies. This flexible position 

expects researchers to “be phenomenological”, which means to accept fundamental 

ontological and epistemological ideas appropriate for phenomenology. A "scientific" 

person’s attitude, by its origin, grounds researchers in the natural attitude of being 

objective, reductionist and suspicious towards non-empirical data. 

Phenomenological researches in environmental education resulted in a new 

direction called eco-phenomenology. The American scientists Charles Brown and Ted 

Toadvine originated it with their book “Eco-phenomenology: Back to the earth itself”17. 

Eco-phenomenology as a phenomenological direction coming from M. Heidegger and 

M. Merleau-Ponty expands the existential approach to all of the Earth’s elements and 

                                                 
16 Nazir J. (2016). Using phenomenology to conduct environmental education research: Experience and 
issues. Journal of Environmental Education, № 47(3), pp. 179-190.  
 
17 Brown C., Toadvine T. (2003). Eco-phenomenology: Back to the earth itself. Albany, NY: SUNY Press.  
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insists on researchers’ applying it to study environmental issues. It purifies the human 

thinking from opposing to the nature and enhances an existential connection between 

People and the Earth. By this, eco-phenomenology discovers and develops an access to 

the Nature and essence, which do not depend on the conceptuality of natural science and 

traditional metaphysics. Phillip G. Payne, an Australian scientist, analyzed the 

application of the phenomenological approach to environmental education18. Those who 

are engaged in environmental education can promote an eco-centric view of the 

educational experience to solve the problem of an interdisciplinary theorizing on 

experiences. Eco-centric education is realized through an aesthetic description of 

experiencing the nature as a connecting basis of life in modern social context. 

Environmental approaches still remain on the periphery, taking existential, post-

modernistic and socially critical positions. From the eco-phenomenological standpoint, 

educational problems cannot be solved through positivistic methodologies. The 

approaches, which are more popular in educational research, divide body-mind and I-

world into separate entities. This stable Cartesian thinking hampers the practical 

conceptual development of trans-disciplinary co-aesthetics and eco-policy of educational 

experience, conceptualization, contextualization of their views and legitimacy of means 

and goals in environmental education and its investigation.  

 

Conclusion 

As we can see from the above overview devoted to the global experience of 

applying the phenomenological approach in teaching, phenomenology has rooted in a 

variety of scopes. Lester Embree, USA, highlights this fact in his article touching upon 

the interdisciplinarity of phenomenology19. The author states that within a century 

                                                 
18 Payne P. (2013). Timely ecophenomenological framings of environmental education research. In R. B. 
Stevenson et al (Eds.), International handbook of research on environmental education. New York, NY: AERA 
and Routledge, pp. 424-437. 
 
19 Shpiegelberg G. Phenomenological movement. Historical introduction. Translated from the English by a 
group of authors, edited by M. Lebedev, O. Nikiforov (Ch. Z). Moscow: Logos, 2002, 680 p. 
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phenomenology as a tradition has become multidisciplinary and philosophers are not the 

only to study it. Thus, it is time to consider especially relevant such issues as 

"disciplinary tolerance" and deepening a dialogue between different phenomenological 

directions with the aim to clarify the terminology database and common grounds. An 

interdisciplinary meeting is like a journey into a remote land. At first, one often faces 

with difficulties and inconveniences, including strange and unexpected events and even 

a cultural shock. But, eventually, the traveler will be rewarded.  

Having analyzed the available phenomenological directions in teaching, we can 

conclude that they all have an integrative ground, though each being limited by its 

scope. M. Merleau-Ponty’s body-oriented phenomenology emphasizes the 

psychophysical region of a conscious experience, neglecting the cultural and historical 

aspect. H.-G. Gadamer’s hermeneutic phenomenology focuses on the linguistic and 

psychological region of a conscious experience, but introduces notional ambiguity, 

relativity and detachment from a direct experience. M. Heidegger’s phenomenology 

arises to the rational intuition and existence of the essential region of a conscious 

experience, facing the challenges to realize an inter-subjective interaction and create the 

phenomenological language. All these phenomenological directions in teaching 

introduce important differentiations of conscious experiences, but only within their 

regions of thinking. Different conscious experiences being independent, the personal 

holistic consciousness cannot form on the basis of the intentional region, which Husserl 

considered as the main target and appealed to. Husserl reasonably disapproved of this 

eclecticism of his disciples’ approaches, as it was mentioned by Spiegelberg20. However, 

if an emphasis is made on the intentional aspect of the phenomenological approach to 

teaching and the formation of the holistic consciousness, if appropriate pedagogical 

technologies are also introduced, this will result in developing complex competences, as 

                                                                                                                                                                        
 
20 Embree L. (2010). Interdisciplinarity within Phenomenology, Indo-Pacific Journal of Phenomenology, № 10 
(1), pp. 1-7.  
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follows: 1) overcoming the scientific discourse and reaching the interdisciplinary stage, 

2) integrity of perception and problem-solving on another, higher level, 3) eco-centric 

world outlook, 4) mutual correction in communication, 5) discerning the boundaries of 

the cultural discourse and developing a cross-cultural dialogue, 6) discerning existential 

embodiment in the social context (identity, patriotism), 7) discerning non-empirical 

aspects of creative intuition and spirituality21. 
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Close attention to the question of the correlation of such components of culture as 

science, art and religion has remained unchanged over the past decades. In global 

terms, this problem manifests itself as a "clash of civilizations". 

But why is it that science (or philosophy), art, and religion, and not other 

phenomena, are considered as the "key meanings of culture"? Obviously, this happens 

in accordance with the ability of the human consciousness to speak in the language of 

images, symbols and concepts. 

At the same time, it turns out that the roots and foundations of these three mental 

functions of a person are located outside the physical world and obey certain laws, the 

action of which is reflected in the model of the ancient concept of sound – shabda. 
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Introduction 

First, let's define the concepts. Metaphysics (from the Greek "metaphysic" – what 

comes after physics) is the science of supersensible principles of being. Science (in a 

broad sense) is an activity related to the knowledge of the world, with the acquisition of 

objective knowledge about reality. For example, the etymology of the English word 

science is related to the Old French "science" – "knowledge, a body of knowledge". 

Similarly, in the Slavic languages: "to learn ("учиться") means to master knowledge". 

Science (in the narrow sense) is a social institution that synthesizes new knowledge and 

its generalizations in accordance with the model of rational activity adopted in a 

particular society (the so-called scientific paradigm). Thus, science in the narrow sense 

is a phenomenon determined historically, economically, politically, etc. 

Religion (in a broad sense; etymology: Latin: "religare" – "to bind, to unite") – a 

spiritual formation, where the divine principle (Absolute) is the axiological determinant 

of the social, cultural and personal manifestations of a person; a spiritual connection 

with the higher principle. Religion (in the narrow sense) is a social institution, the 

association of people in organizations based on faith and a set of moral norms and 

behaviors. When we talk about religion and science, we will mean a broad or narrow 

understanding of the term, depending on the semantic context. 

The knowledge can be obtained by different methods and through different 

processes. In this sense, the broad definition of science includes art, education, law, 

economics, medicine, and other areas of human activity. The phenomena of science and 

religion in the broad sense of the word do not constitute a dual opposition and are not in 

antagonism, since both concepts are processes of mastering knowledge, approaches to 

knowledge, and have a common goal component. That is, the conflict between science 

and religion in the broad sense of the concepts is excluded, since in this case both 

phenomena are identical as ways of understanding the world, and their goals coincide. 

But there will always be a conflict between science and religion as social 

institutions (that is, in the narrow sense of these terms), and it will be of an ontological 
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nature. Since the concepts as opposites by definition will be included in the list of dual 

oppositions: plus – minus, good – evil, thesis – antithesis, etc. 

Here are examples from the world history of the conflict between science and 

religion as two socially determined institutions. 

The first ancient Greek philosopher known to us, Socrates, was forced by the 

verdict of the Athenian court to accept the cup of the deadly hemlock for blasphemy 

against the then existing religion. Thus, we can state the tragic beginning of the conflict 

between science and religion in the West. 

The Holy Inquisition ("Holy Office for the Investigation of Heretical Sinfulness"), 

a division of the Catholic Church dedicated to combating heresy, was active in Europe, 

as well as in Africa, Asia and America between the 12th and 19th centuries. 

For example, there was once such a phenomenon as the Inquisition of Goa. The 

Indian state of Goa was a Portuguese colony until 1961. The Inquisition of Goa was 

established by the Portuguese Jesuit clergy in 1560 and abolished in 1820 (260 years). 

Between 1561 and 1774, sixteen thousand local residents were charged.  

Spanish thinker, naturalist and physician Miguel Servet was executed in Geneva 

on October 27, 1553. 

On February 17, 1600, Giordano Bruno refused to renounce his views and, after a 

seven-year prison sentence, was burned at the stake as a heretic by the Roman 

Inquisition. 

Galileo Galilei (1564-1642) was an outstanding Italian physicist, mechanic, 

astronomer, philosopher and mathematician. He was accused of publicly supporting the 

heliocentric system of the world of Nicolas Copernicus, which the Catholic Church had 

previously, in 1616, condemned as a heretical teaching. The trial took place in 1633. 

Rene Descartes (1596-1650) – French philosopher, mathematician, physicist, 

mechanic and physiologist, the founder of the era of rationalism, whose name is 

associated with the first scientific revolution. Descartes left France in 1628, hiding from 
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the Jesuits, who declared him a heretic, and settled in Holland for twenty years. In 1648, 

Protestant theologians publicly cursed his writings. After that, the scientist, fleeing from 

persecution, moves to Sweden, where he soon dies, showing symptoms similar to those 

of arsenic poisoning. 

But, as we will see later, the impatience for dissent and the desire to impose our 

own rules is not unique to the institutions of religion. 

 

The Confrontation of Science, Philosophy and Religion 

in the Works of Russian Philosophers 

In the philosophical discourse of the turn of the XIX-XX centuries, the problem of 

the confrontation between science, art and religion was one of the main ones.  As S. N. 

Bulgakov noted: "In the era of the domination of theology [ ... ] in the glory of the faith, 

the fires of the Inquisition burned, lit against free research. Centuries have passed, and 

faith has suffered the same persecution from reason and science that it itself once 

subjected them to23" (Bulgakov, 1991. P. 201). 

S. N. Bulgakov, in an article entitled "What does the philosophy of Vladimir 

Solovyov give to the modern Consciousness", fulfills, in his words, "he most important 

next task in the spiritual development of society" (Bulgakov, 1991. P. 195).  Namely, he 

seeks to show the advanced part of the Russian intelligentsia "at least in pale outlines, 

the figure of the real Solovyov in all its colossal growth and thereby contribute to his 

identification" (ibid.). At the same time, revealing the features of the philosophy of V. S. 

The philosopher makes a critical analysis of the situation that has developed in Western 

academic science and philosophy, speaking about the crisis that has befallen them. 

According to Bulgakov (who promotes Solovyov's philosophy), "all three sources 

of knowledge are inextricably linked in consciousness: faith, reason, and experience. If 

one of the principles was put forward in the history of philosophy, then the other two 

                                                 
23  Bulgakov S. N. What does the philosophy of Vladimir Solovyov give to modern consciousness? // The Book 
about Vladimir Solovyov. Moscow: Sovetsky pisatel, 1991. p. 399. 
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were immediately declared madness, although the living consciousness has never 

abandoned them and cannot abandon them" (Bulgakov, 1991. P. 207). 

Bulgakov places a certain part of the responsibility for the confrontation between 

science and philosophy on Hegel: "Despite the fact that the philosophical thought of 

modern times reaches its peak in Hegel, it was Hegel who most contributed to the spread 

of the harmful prejudice that philosophy and science contradict each other" (Bulgakov, 

1991. P. 201). 

The following remark of S. N. Bulgakov contains a diagram of the development 

of relations between science, philosophy and religion during the periods of 

"Hegelianism and positivism": "Temporarily united against their common imaginary 

enemy-faith, science and philosophizing reason entered into a quarrel among themselves 

and, in the end, mutually rejected each other" (Bulgakov, 1991. P. 208). 

Having asked the question: "is there a way out of the impasse into which the latest 

development of philosophical thought leads?", Bulgakov gives the following answer: 

"Obviously, this question can be solved only with the help of a third source of 

knowledge, besides empiricism and rationalism, and this source is mental intuition 

(intellektuelle Anschaung) or faith. Since scientific knowledge is based on faith" 

(Bulgakov, 1991. Р. 204). 

And then Bulgakov, following V. S. Solovyov, concludes that "... different ways 

of knowing things for the completeness of this knowledge mutually assume each other, 

and the normal relationship between them is not mutual alienation or even enmity, but a 

harmonious synthesis that constitutes the ideal of knowledge». Solovyov defines such a 

synthesis of mystical, scientific and philosophical knowledge as the ideal of «free 

theosophy" (Bulgakov, 1991. Р. 207). 

So, V. S. Solovyov, who inspired the work of a whole galaxy of thinkers and 

artists, insists on the synthesis of mystical, scientific and philosophical knowledge. His 

epistemology critically justifies the possibility of abstract thinking, empirical 
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knowledge, and faith as the three sources of knowledge. It is important to note that the 

central place in this case is given to the faith, whose "rights" have been "most 

diminished" since a certain period of time. "A new stage of rational consciousness" is 

connected, according to V. Solovyov, with the assimilation of the idea of positive 

unity24. 

 

Nurtured confrontation 

The twentieth century did not at all reconcile science and religion, raising the 

confrontation between these two cultural phenomena to the level of a "clash of 

civilizations". «The Clash of Civilizations and the Transformation of the World Order» 

(1996) is a geo-political and historical-philosophical treatise by Samuel Huntington on 

the Post-Cold War world. This book is a continuation and development of the author's 

ideas set out in his earlier work-the article "The Clash of Civilizations", published in 

1993 in the American political science journal "Foreign Affairs". 

The idea of the treatise is as follows. Huntington, in his book, predicts that the 

fundamental source of world conflict will not be ideological or economic, but cultural 

conflict. Conflicts in global politics will occur between individual nations and groups of 

different civilizations. 

It should be noted that the term "clash of civilizations" itself comes from the 

combination of "clash of cultures" and was used much earlier, for example, by Basil 

Matthews in 1926 or by Alberto Camus in 1946.  

It is this topic that V. S. Stepin calls the main one in the scientific discussions of 

the end of the last century, emphasizing that the question of the relationship between 

science, philosophy and religion, which is devoted to extensive foreign and domestic 

literature, is becoming particularly relevant25.  

                                                 
24  V. Ivanov. On the meaning of V. Solovyov in the destinies of our religious consciousness / / The Book about 
Vladimir Solovyov. - Moscow: Sovetsky pisatel, 1991. P. 40. 
25 Stepin, V. S. Philosophy of religion in the socio-cultural context (in Memory of L. N. Mitrokhin) / / Voprosy 
filosofii. 2008. No. 7, 4-14 p. 
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In the last quarter of the twentieth century, for a number of researchers, the 

meaning of V. F. Odoevsky's statement that the integral combination of science (or 

philosophy), art and religion "contains the content of culture suddenly became 

obvious26". 

In the collection of articles published by V. F. Odoevsky under the title "Russian 

Nights" (1844), the mouth of one of the characters gives an assessment of the state of 

three main aspects of public life: "A bitter and strange sight!.. The sciences, instead of 

striving for that unity which alone can restore them to their powerful strength, have been 

shattered into flying dust, their common connection has been lost, there is no organic life 

in them. In art, its meaning has long been destroyed [ ... ] The religious feeling is dying! 

Three main figures of public life are being killed!27". 

As noted, interest in the diverse heritage of Odoyevsky began to revive in the last 

quarter of the XX century. The well-known events and changes that took place in the 

country at the end of the last millennium, as well as freedom from ideological pressure, 

have made the issue of self-identification, including science and philosophy, as social 

and cultural phenomena relevant. But it should be noted that the problem has not lost its 

relevance in the first decade of the XXI century, and now. 

An example of this is the nature and direction of the V All-Russian Philosophical 

Congress, held in August 2009 in Novosibirsk. Academician A. A. Huseynov, opened 

the work of the scientific forum. The Russian philosopher, like the ancient sages, 

emphasized the moral purpose of philosophy, stating in his report (on the topic 

"Philosophy: between science and religion") the problem of self-identification of 

philosophy. It should be noted that in this way the director of the IF RAS, in fact, set the 

direction not only for most of the speeches, but also determined the main intention of 

Russian philosophical science at that time as a whole.  

                                                 
26 Ibid. 
27  Zenkovsky, V. V. Russian Thinkers and Europe / Comp. P. V. Alekseev; Podgot. text and notes by R. K. 
Medvedeva; Introductory articles by V. N. Zhukov and M. A. Maslin / V. V. Zenkovsky. Moscow: Respublika, 
1997, p. 5. 
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So, the three components of culture (science, art, and religion) and their 

relationship are extremely important. But what is the reason for the exclusivity of these 

elements of the content of culture? 

 

The metaphysical dimension 

of science, art, and religion 

The peculiarity of the nature of human consciousness is associated with the ability 

to operate with images, symbols and concepts. In this sense, the continuation of the 

ability of imaginative vision is art, the concept is an attribute of science and philosophy, 

symbols find a place in religion28. 

 

 

IMAGE, SYMBOL 

 

CONCEPT 

ART,  

RELIGION 

SCIENCE 

(PHILOSOPHY) 

 

As a physiological argument for the significance of these three phenomena, we 

refer to the research of such scientists as S. Yu. Maslov, G. A. Golitsyn, V. M. Petrov, 

and others, who established two main types of human activity processes based on the 

asymmetry of the hemispheres of the brain. The functions of the left hemisphere, as we 

know, are associated with the so-called analytical processes, while the right hemisphere 

is "responsible" for the emotional and intuitive functions of the individual's 

consciousness, which belong to the "synthetic" type of processes. 

Science mainly appeals to the rational, analytical type of consciousness, while art 

and religion require emotional and intuitive manifestations of the synthetic type. At the 

                                                 
28 Recall the statement of S. N. Bulgakov that: "All three sources of knowledge are inextricably connected in 
consciousness: faith, reason, experience..." (Bulgakov, 1991, p. 207). 
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same time, it is almost impossible to isolate one or another «type» in its pure form, they 

are always mixed and are in a certain ratio. 

It would seem that the conclusion is obvious: the existence of specific features of 

the psyche is associated with the activity of the brain. However, Carl Gustav Jung 

warned against such hasty conclusions: "If the essence of religion and art could be 

explained, they would become simply sections of psychology… A similar fate could 

have befallen psychology, and its intrinsic value and specific quality would have been 

destroyed if the psyche had been considered only the activity of the brain and attributed 

together with the endocrine functions to the section of physiology [emphasis added: N. 

A.]. This, too, as we know, has already been tried29". 

If we heed the warnings of an outstanding psychiatrist, we will choose a different 

path: our hypothesis will be that the true, original foundations of human mental nature 

should be sought not in the functions of the hemispheres of the brain, but in the implicit 

(unmanifested, hidden) areas of reality, which is at least an order of magnitude higher 

than the physiological level.  

In this logic, the activity of the hemispheres of the brain is only a mechanism for 

responding to processes occurring at other, higher levels of reality. 

Similarly, E. A. Torchinov classified the brain30. The scientist substantiates the 

thesis about the brain as a mediated mechanism31: "The brain adjusts consciousness to a 

specific reality [...] One of the main tasks of a mystic is to consciously control the brain: 

to be able to unlock the activity of the right hemisphere of the brain (which is practically 

non-functioning in an ordinary person), as well as to free oneself from the sign and 

                                                 
29 Jung, K. G. On the relation of analytical psychology to poetry // Consciousness and the unconscious: A 
collection / Trans. from the English. St. Petersburg: University book. 1997, p. 314. 
30 Evgeny Torchinov (1956-2003) - Russian religious scholar, historian of philosophy, Doctor of Philosophy, 
Professor. In 1998, he was the Head of the Department of Philosophy of Religion and Religious Studies at the 
Faculty of Philosophy of St. Petersburg State University. Since 1999, he headed the Department of Philosophy 
and Cultural Studies of the East of the Faculty of Philosophy. In 2002, he spent one semester lecturing on 
Chinese religions at the University of Saskatchewan, Canada. In 2002, the Petersburg Philosophical Society 
awarded him the prize in the category "Textbook on Philosophical Sciences". 
31 See: Torchinov, E. A. Ways of philosophy of the East and West, 341-447 p. 
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speech model dictates of the left hemisphere and, perhaps, even go out of consciousness 

"beyond" the brain"32. 

 

Shabda as an ancient concept of sound 

In order to understand how the implicit (unmanifest) levels of reality are related to 

physical manifestations, we turn to the ancient concept of "sound" contained in the  

Rig-veda, the Bhagavata-purana, and other sources of Vedic literature. 

The 2nd canto of the Bhagavata-purana describes how the first and so far only 

living being of this world, Brahma, hears "a transcendental sound coming from 

heaven"33. Brahma accepts two syllables of the Sanskrit alphabet (which he has heard) 

as a divine instruction, after which, "obeying this sound, he subdues the mind and 

senses34" and proceeds to create the world. 

It should be noted that many ancient religious traditions and cults are based on the 

idea of the divine power of sound and words. Thus, in the cosmology of the Ethiopians, 

it is claimed that God created the universe by pronouncing his own name. The Egyptian 

Thoth created the universe by calling the waters to him with the phrase: "Come to me!". 

The Babylonian gods, born by Teammate in the waters of life, could not reveal their 

existence until they received names35. In the Bible, the «creative word» was spoken by 

God, manifesting the object in reality: "And God said, Let there be light. And there was 

light" (Gen. 1: 3). Brahma (Rig-veda) heard words that created images in him and, in 

turn, transformed into certain forms of life, objects. For example, the heard "gho" (Skt. 

cow) turned into a cow. Plato, in the text of the Seventh Letter, reproduces the process in 

reverse order, describing the ascent from the object and its Name to the «eidetic» 

definition, image, and, finally, knowledge (the World of Ideas). 

                                                 
32 Ibid., 436-437 p. 
33 Bhagavata-purana (2.10.5-8). 
34 (Ibid.) 
35 Andrews, T. Sacred sounds. Translated from English. Barer Yu. B. St. Petersburg: The Future of the Earth, 
2004, p. 18. 
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Thus, in all these sources, it is not difficult to recognize a single method of 

transformation through the sound of the unmanifested reality into the manifested one 

(and vice versa).  

The Bhagavata-purana calls sound "the subtle form of ether". This divine 

supersensible sound, which is associated with many mysteries, is wonderfully described 

in the Vedanta (Brahma-sutra) and the Rig-veda36. 

The transcendental sound (shabda) has a four-level structure (chatvari-vak): 

1. The transcendental sound "para-vak", the noumenal (spiritual) reality, where 

the sound is not different from the object.  

2. The sound level of "pashyanti" – "what can be seen" (sound image); the plane 

of buddhi, intellect: here the sound is not different from the image of the thing.  

3. The sound level "madhyama", located on the platform of the mind (manas), 

corresponds to Kant's "reason"; the stage of further transformation of the sound image, 

its logical transformation (concept).  

4. The sound level "vaikhari" – the sensory-verbal level, the lowest, physical 

gradation of sound, rough speech ("the phenomenal world"). 

 

1. 

PARA-VAK  

2. 

PASHYANTI 

3. 

MADHYAMA 

4. 

VAIKKHARI 

SOUL INTELLECT MIND BODY 

SYMBOL IMAGE CONCEPT WORD 
 

 

Recall that the first three levels are not embodied in the gross sound and are 

implicit (unmanifest), and only the fourth, "vaikhari", is manifested in the physical 

equivalent of sound, vocalized (explicit). 

                                                 
36  Rig Veda. Mandalas 1-4 / Edited by T. Ya. Elizarenkova. M.: "Nauka", 1989. 767 p. 
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For comparison, here is a text from another source: "The senses are higher than 

inanimate matter, the mind is higher than the senses, the intellect is higher than the 

mind, and the soul is higher than the intellect37". 

  
SOUL 

INTELLECT 

MIND 

SENSE 

BODY 

 
According to the concept of sound (shabda), the sound levels also correspond to the 
platforms of the body, mind, intellect, and spiritual reality: 
 

1. 

PARA-VAK  

2. 

PASHYANTI 

3. 

MADHYAMA 

4. 

VAIKKHARI 

SOUL INTELLECT  MIND  BODY  

 

 

Thanks to a multi-level "device", sound is able to contain and transmit 

information from level to level, simultaneously being both a means (communication 

channel) and a goal. This is the reason for the principle of operation of the mantra 

(sound sacred vibration), prayer and meditation. 

In accordance with the properties of the shabda at the level of the "pashyanti" 

(intellect), the ideal structures of the transcendental (spiritual) reality take the form of 

visible images. The boundary function of the "рashyanti" level (intellect) is associated 

with the properties of figurative cognition. Thus, it is possible to introduce new rational 

knowledge into existing social experience only by transforming it into visually 

                                                 
37 Bhagavad-gita (3.43) 
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recognizable integral images. This is the only way to reconstruct the picture of the world 

and social phenomena on an unconscious level38.  

The level of madhyama (mind) is characterized by mental and logical operations 

and analysis of emotional manifestations, feelings and desires. Vaikkhari is the level of 

the physical sound, the sounding word, the speech. 

 

Conclusion 

We see that the elements of the cultural content that underlie the comparison in 

modern philosophical discourse (science/philosophy, art and religion) are derivatives of 

the three main mental functions of a person (the ability to operate with images, symbols 

and concepts) and correspond to the levels of the Vedic concept of the sound "shabda" 

("para-vak", "pashyanti", "madhyama", "vaikhari"). 

The Vedic shabda reveals the nature of the foundations of human psychic abilities, 

their structure and dependence on the ideal reality, correlation with it. It becomes clear, 

in the language of I. Kant, the primacy of the noumenal order and the secondary nature 

of the phenomenal.  

At the same time, the images-desires of the ideal world, through the four-level 

mechanism of shabda, are transformed into their own phenomenal equivalents, become 

part of the world of matter. The mechanism of transformation as a whole phenomenon 

as a result forms independent beginnings of various forms of consciousness 

manifestation (like branches of a tree having a single trunk). Thus, the key to 

understanding the phenomenon of culture with its fundamental elements is the four-level 

concept of sound (shabda) as a model for the transformation of implicit orders of reality 

into their corresponding explicit ones. 

                                                 
38 Rudakova, Yu. S. Mythologization of consciousness and reconstruction of the world picture. // V All-Russian 
Philosophical Congress. Novosibirsk, 2009. Vol. 2, pp. 133-134.  
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Introduction 

Philosophies often become lopsided frames of thought. Kutyrev’s new book is not 

just another piece of criticism of the information-symbolic society, it has a lot of good 

philosophy, that punches the narrow path between agnosticism and technocracy, reism 

and structuralism. 

The main concerns of this thinker from N. Novgorod are as follows: 

– we have abandoned the integrity of life and replaced it with mathematization, 

chemicalization, informatization of being; 

– the technologies became an end in itself; we invest hope in them, that they will 

give us opulence, however, they pose a threat of substitution of reality by functions and 

methodologies (Kutyrev, 2011, 2010, 2016, 2018, 2019). 

If philosophy does not cease its passion for reductionism, it will lose touch with 

reality and will be replaced by art, mythology, and religion that happen to be more 

accurate and complete in their depiction of the real world than one-sided philosophical 

constructs. 

The book provides an overview of Kutyerev’s main story lines: the struggle of the 

natural and artificial, antinomies of the open vs. sustainable society, the threat of 

hypermodernism and transhumanism, the problems of the biotechnical design of a 

posthuman, the prospects for conservative philosophy, the justification of being. 

The cumulative work of the Volga oracle attracts not so much by the already 

known prophetic alert of the expansion of the technosphere, yet as low-key reasoning 

about the problems of maintaining a sustainable order. Vladimir formulates a clear and 

ecophile message: the complexity of civilization, realized on the nano-, micro-, mega- 

and other levels, cannot be allowed to completely absorb the simplicity of the 

macrocosm, the original and natural abode of being. Our original home of things just 

needs to be saved. The philosophy of self-preservation formulates as a primary task the 

maintenance of and service to the haven of the lifeworlds of homo sapiens on Earth. En 
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passant, he formulates an important definition of humanism as that, what is brought to 

the measure of man (Kutyrev, 2018. P. 105). 

 

Back to the being 

One of the objectives of the book "The owl of Minerva flies at dusk" – the 

protection of entity-event reality, the criticism of thoughtless scientific and technical 

constructivism, unlimited creativity, ingenuity in the spiritual of "otherness". The threat 

to being lies in its reduction to representationalism, functionalism, communicationalism, 

when the world-text reckoned not as a thing, not as a system, not as a subject and not 

even as their reflection, yet it is just an intersection of connections and relationships. 

Kutyrev is perturbed by the tendency of disobjectification, by the transformation 

of the entity-substrate approach to the system-functional, the eviction of substratum and 

its replacement by functionality and structurality. Objects should not be the points of 

intersection of functions and system connections, and the mathematization of science is 

not necessarily an indicator of its high development. 

Kutyryov’s ontological program is simple and traditional as his entire system: 1) 

consciousness is thinking, 2) man is a thinker, 3) man is a subject, 4) man does exist, 5) 

we must continue our existence (Kutyrev, 2018. P. 428). 

Behind this there is a deep antireductionistic and anti-speculative principle: not to 

invent, not to manufacture, not to show off, not to undermine the basis of being, not to 

overturn the homo genus. 

The main mode of the author is deontological. Let us resist the formation of an 

impersonal robotic objective world! Do not separate thinking from consciousness! Do 

not turn life into a scheme! (Timoshchuk, 2017, 2019) 

Taken separately, neither reism, nor attributivism, nor relativism can not describe 

the world. The acknowledgment of the unity and relation of the various characteristics of 
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being must be brought to the recognition of their interconvertability. This is the deepest 

manifestation of its dynamic unity (Kutyrev, 2018. P. 19) 

Materialism rivaled during a classic time with idealism and began to lose its 

influence when science turned to the study of "invisible" worlds, micro and mega 

realities and relationships, i.e. turned into non-classical. The crisis of philosophy does 

not come from the fact that natural science has become materialistic, but by the fact that 

it has become too virtual and symbolic, taking up Higgs mathematical bosons instead of 

bodies, information instead of kinematics and diffraction. 

Following the "matter", the "ideal" evaporates somewhere as well. In the "New 

Philosophical Encyclopedia" (Moscow, 2001), for example, idealism is given one page, 

and the word “ideal” is completely absent (!!). 

Being and consciousness are continual identity. Being is included in 

consciousness, and consciousness is inserted into being. Being-consciousness. This is 

the phenomenology of the grassroots. Suchness. The dogma of all dogmas that is not 

deduced from anywhere. It’s like a theophany that does not require inference 

characteristics of God. 

The goal of the book – is the salvation of personhood. In his previous works, 

Vladimir was saving us from technology, from emptiness, from progress, yet here he 

saves us from self-apocalypse, an eschatological man-made tragedy. He saves us from 

Immanuel Kant, who launched the countdown of humanity. Kutyrev calls the Critique of 

pure reason “a speculative-philosophical atomic bomb in the sphere of the spirit” for the 

fact that it leaves the earth in a mental hypothetical space (Kutyrev, 2018. P. 13). 

He paints a picture of humanity's self-apocalypse with large strokes. Galileo, 

Kant, Marx here are the forerunners and installers of the mathematically formalized 

world, and M. Foucault and L. Althusser are the oracles of theoretical anti-humanism, a 

process without a subject. Let us forgive the alarmist pathos peculiar to him. Under the 

threat of robotophilia, technosexuality, and technology, all resistance measures are 

useful! 



  40 
 

Kutyrev as phenomenologist 

This book is a new project of philosophy a là Kutyrev begins with 

phenomenology as a section synthesizing all philosophical ideas in a classical and 

orderly manner: from consciousness to ethics and from onto-epistemology to 

anthropology (Khoruzhiy, 2016). 

Perhaps the greatest value of the Kutyrev’s new book is its authorization of 

phenomenology as the general line of the life-affirming philosophy of the 21st century. 

The study of consciousness as a pure, a priori, transcendental reality, its structure, 

intentionality is not only an eternal query for man. Under the conditions of 

progressivism and ethical nihilism, the philosophy of consciousness becomes the 

guiding star of civilization. Husserl returns us to the basics of being by his scientific 

language, realizing the exit for the mental and physical. And one can only agree that 

Heidegger has made grassroots poetry from phenomenology. 

I do not consent that Husserl’s transcendentalism can be blamed for the true 

expansion of information and computer technology. In this case one should question the 

ideas of Ramon Llull, B. Pascal, V. Leibniz. Digitalization is not Husserl’s direct 

program. Let us then blame  J. Jacquard, the French inventor of the self-propelled 

weaving machine that read a program from a punch card to perform patterns on the 

fabric. He is “guilty” of digitization of the economy much more than Husserl. 

Kutyrev is also a phenomenologist, yet of the Heideggerian type. This is a 

phenomenology of literature and spirit. He explains “phenomenological” as “immediate, 

original, not mediated, unshielded by anything” and compares it with Heidegger's "in-

itself-self-seeming". Here the world is presented to man through his physicality, 

communication with others, experience and incoming living knowledge. 

Kutyrev opposes Heideggerian phenomenology to digital-type Husserlian. 

Heidegger’s phenomenology is that of the soil and tradition, whereas Husserlian one is 

that of reduction and information. Heidegger speaks for the uncovered being, for faith 
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and love, whereas Husserl – for the formalization and mathematization. For Heidegger, 

phenomena are the essence of the truth of feelings, whereas for Husserl they are an 

aberration. 

Being becomes naively uncovered. It just exists. Dasein. Visibility and essence do 

not need to be distinguished. Kant was wrong, but Nietzsche was right. Being cries out 

and breathes. It is obvious and does not require separation into substance and 

phenomenon. It’s eternal and is not brought out of anywhere. 

The ontofania passes into theophany and gives birth to a special dogmatic 

theology, the third way between apophatic and kataphatic. Among the representatives of 

real phenomenology, Kutyrev writes down Hartmann, Ingarden and Ya.E. Golosovker. 

They are the guardians of being, distinguishing layers and levels in it. Out of the 

representatives of literature, he names Marcel Proust, who sought to keep the immediate 

experience of the world despite the control of reason. 

The lifeworld that emerged from fundamental philosophizing opens up 

philosophical and anthropological perspectives. Kutyrev brings the life concept of truth: 

the closer to man and the world, the more veritable is the theory. Knowledge must be 

productive, not just sophisticatedly abstract. Not everything scientific is adequate. 

Means of knowledge must comply with the subject of knowledge. Presence and 

communion are the support of the phenomenology of life. 

Life, practice, man, nature – all these are above theory and are not obliged to 

engage in apologetics. Realistic phenomenology is full of feelings and imagination, it is 

close to anthropology and metaphysics, mythology and poetics, history and tradition, 

ecology and humanism. To everything that contributes to human survival. 

A philosophy serving science is a dead end. Humanity must be guided by a 

strategy of phenomenological substantialism as its Absolute, by the ideal of the infinite 

continuation of its Being. 
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Art of philosophy in the posthuman world 

Kutyrev reshaped Russian writer Victor Pelevin from progressivists to 

conservatives for the later saying about the danger of a “different” light in the book 

"Empire V": "Once the stars in the sky seemed other worlds to me, towards which will 

fly spacecraft from the Solar City. Now I know these sharp points are the 

holes in the armour protecting us from the ocean of merciless light ... Hurry to live. For 

the day will come when the sky will burst at the seams, and the light, the rage of which 

we cannot imagine, will break into our quiet house and forget us forever" (Kutyrev, 

2018. P. 17). Kutyrev himself calls the signs of this merciless light of Lucifer – 

transparency and observability, technological globalization. 

Criticizing postmodernism, Kutyrev actively uses all its tools, exploiting short 

sentences, strikethroughs, polysemy, slogans, quotation, brackets, slashes, irony and 

sarcasm, neologisms and homophones, abbreviations and Latinisms, figures and 

graphemes, anaphors and oxymorons, allusions and play, hypertextuality and 

metatextuality, caprice and brilliance. Because of this, the text becomes light and 

impassable, rich and minimalist, appetizing and indigestible, in all – that which (anti) 

postmodernism should be. 

But isn’t the antagonist is of the same type of "texturbator" as the agents of 

philosophical-speculative reasoning schemes that he exposes? The semantics of the 

author's grammatical structures allows us to give a negative answer. His method can be 

given the name «anti-postmodernism», where the deliberate use of postmodern 

techniques is intended to cut down a tree by its haft. He beats the enemy with his 

weapon. Since, as a rule, new ideologies are aggressive and tend to "absolutize" 

(Kutyrev, 2018. P. 456), Kutyrev’s anti-discourse is also militant, but not cynical. The 

thinker professes the old credo of philosophy – to serve the good of man, to observe and 

point to aberrations. Postmodernism exploits the ideas of classical and non-classical 

science and weaves a dress for a naked king out of intellectual tricks and references. 
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Responsible historicism means freeing Mona Lisa from the mustache, returning Marx's 

beard and dressing to the king. This should serve not only truth but also good (Kutyrev, 

2018. P. 462). 

The ancient civilizations of India, Babylon, and Egypt connected the cosmos with 

the event plan of the earth. Ancient Hellas made cosmos a philosophical category, a 

measure of beauty. The era of modernity is gradually shifting its motion vector from life 

and nature to technology and the cosmos, from the natural to the artificial. This is an 

arrow piercing the whole man: from geocentrism to heliocentrism, from telluric to 

noosphere-cosmic (Kutyrev, 2018. P. 46). The last word of the philosophy of technology 

is anthropocosmism. 

Postmodernism also does not contribute to the anthropic program of civilization: 

the rejection of metaphysics, and hence the perception of man, his place in the world 

that has developed over the centuries. Postmodernism means the absence of the author, 

subject, person; the expulsion of such concepts as "meaning", "subject" "apprehending 

(noesis)" and "apprehended (noema)". Postmodernism defies teomorphic representations 

(Kutyrev, 2018. P. 441-443). 

Kutyrev's program is as follows: we support everything that contributes to the 

sustainability of the world and man and gives a rebuff to the ideology of techno-

immortality and posthuman progress. Do not turn into a robot-like class! Do not become 

a technoid zombie! 

A better world is the one where we are now. Better than human is human. If 

technoids are so bored of this existing world, they can go into space and explore other 

planets. Let us save the Earth here and now! Let us remain human. The saying "be a 

man" acquires a sacred meaning. We cannot allow turning civilization into a technopark 

with the reservation for homo sapiens. 

The ideal of a man as a perfect being who does not need technological, but moral 

improvement, Kutyrev finds in the medieval Indian dramatist Kalidas: 

He was wise in his learning, 
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With wisdom, he was beautiful. 

With the beauty he was fearless, 

And with fearlessness – happy 

Kutyrev reconciles the evolutionary and religious versions of human origins. They 

are united in the fact that man is a unique phenomenon, the value of being, the micro-

world and the Universe, a carrier of freedom and a measure of things, a subject that 

gives meaning. The crown of philosophy is anthropology with its thesis that in any 

system of thinking a person is in the center of discourse as an implicit signified. 

The trinity of dystopia is Foucault-Deleuze-Derrida. They are the ideologists of 

the posthuman informational reality. The best current form of anthropological theory is 

the work of Sergei Horuzhiy, who, like Kutyrev, warns of the danger of crossing the 

anthropological border, and points to personal spiritual practice as a guideline of the 

spirit for man. A person cannot become fulfilled without spiritual feeding of prayer, 

meditation, hesychasm, liturgy, nirvana, etc. Reliance on spiritual practice is an 

energetic anthropological paradigm. For his salvation, man must become the God-man 

(Kutyrev, 2018. P. 461). 

Kutyrev gives a concise understanding of what the noosphere is in its dialectical 

understanding. In this concept, there is a whole tangle of rational and irrational 

representations. The author seeks to overcome the historical idolatry and isolates the 

rational in noosphericism, criticizing the mythological. The main problem of 

noospherism is the fusion of ontological and axiological models. The recognition of 

noospherism as a new immaculate icon for worship would contradict the dialectics of 

life, would overshadow its unattainable, disorienting aspects. The author sees the main 

danger in the fact that the technosphere today has superseded social expectations by 

severe pressure on the biosphere. 
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Limits of technological advancement 

After the man, the topic of society is no less sacred. Society is a megaman. It’s a 

part of the life-giving trinity of Nature-Society-Personality. They are embodied in a man 

non-inseparably and inseparably (Kutyrev, 2018. P. 440). 

Kutyrev gives a new interpretation to the medieval aporia on the inexpressibility 

of the individual (individuum est inefabile). The individuation of a posthuman 

civilization is not only impossible conceptually, but also empirically. The irrationality of 

technocrats is an elusive balance and the basic territory of their modus vivandi (Kutyrev, 

2018. P. 31). 

Comparing dialectics and synergetics, Kutyrev notes that the in the first concept 

the movement is absolute, whereas stability, balance, peace is relative, however they are 

recognized. In synergetics and absolute evolutionism, "we only dream of peace". This is 

the theory of fundamentally non-equilibrium systems and the worldview of infinite 

formation (Kutyrev, 2018. P. 84) 

Gaming is a revision of life under an artificially virtual-positivist sauce, sliding 

along the Möbius strip to the point of no return. The anthropological catastrophe did not 

happen at the time of landing on the moon or in the cryo-chamber of genetically 

modified Frankenstein. It comes along with the interobjective of Bruno Latour and the 

"Great Outside" of Quentin Meillassoux. 

Sociology of things, the omnipresence of superorganisms, the society of insects – 

the frame of macro effects roughly eliminates the improvised world to numbers, turns a 

living thing into a dead one, reduces a person to an actant. 

By the way, the criticism of the techno-paranoia that has seized the world is a 

topic of cyberpunk, a science fiction genre, reflecting the decline of human culture 

against the background of technological progress. In the British anti-utopian TV series 

"The Black Mirror" the metaphor is used to represent the display of technical devices 

(TV, monitor, smartphone, etc.). The cool brilliance of technology mediates everyday 
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relationships, communication, and lifestyle. As with Heidegger, the skillfulness of 

technology becomes a factor of alienation. 

The traditional topic for the thinker is the limitations of instrumental domination. 

The author notes that together with fire Prometheus inspired blind hope in people. 

Utopias are needed as much as they help us to survive (Kutyrev, 2018. P. 43). 

Continuing the idea of conservative progress, it can be predicted that innovations 

will go on, but they will not spread in a way we usually imagine. Not unlimited 

expansion in the Universe, but optimization and consolidation of the Earth. The farms 

will be replaced by artificial meat and milk. Cows and pigs will remain only in zoos and 

eco settlements. Food will be a mixture of briquettes and healthy snacks from 

homogenized biopolymers, vitamins, minerals and fillers. National cuisines will remain 

only in restaurants. The birth of children will be an anachronism of "backward 

traditionalists". To preserve the health of an emancipated woman, children will be 

nurtured in an incubator. 

Further promotion of culture, spirituality and man is possible in the post-capitalist 

mode. The market economy will continue, but socialist relations will inevitably expand 

in society. Socialism is the eternal companion of capitalism, they are connected as a law 

and a state. Private property is complemented by donations and an alternative system of 

ownership and access to resources (access economy, sharing economy, coworking), 

where the right to use is valued higher than the right of ownership. Pure capitalism is no 

longer profitable. Production increasingly needs planning, corporations need social 

programs and fine-tuning of the team in the form of non-economic staff motivation. 

Intellect, education, creativity – these are the engines of the post-industrial society. To 

manage such a society, it is necessary to go through the evolution from the contact zone 

(violence) through volitional and charismatic control to the optimization of financial and 

resource flows and procedures. 
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Limits of philosophy 

Yes, it is difficult to convince the philosopher to see that the mountains are 

mountains, the fields are fields, the rivers are rivers, and life is a value in itself, and 

outside of it, there is no need to create artificial worlds. 

Philosophy has written itself out. Away from the hard topics of metaphysics, 

being, knowledge, man. It has moved on to the lightweight content – play, ressentiment, 

fantasy, betrayal. To find topics, one must either make deep somersaults into the pool of 

absurdity or pass one’s clarity through the grinders of machine translation. Clarity and 

truth are a blatant luxury in an era of the increasing complexity of reality. 

Philosophers have a negative habit to complicate the world: mountains are not 

mountains, fields are not fields, rivers are not rivers, man is not a living being (an under 

computer). The philosopher is always missing something, something pungent, 

interpretative. Simplicity is never enough. One has to find the problem where others do 

not see it. As a result, followers come up,  institutions crop up and complex food chains 

emerge. Society starts to believe that concepts create reality. Philosophers brought us the 

good news: "People! No need to fetch water and chop wood! We write opuses and treat 

the world with verbal outpourings! We generate ways to describe the world and endless 

updates to further harmonize all the pictures of the world!". 

Philosophy without religion is speculation, and religion, without philosophy, is 

fanaticism. They complement each other. Like a Zen monk who has achieved 

enlightenment, Kutyrev came to the truth: "Mountains are mountains, seas are seas, 

fields are fields". No "things in themselves" exist! This is the Tolstoyan movement! 

Philosophy of great simplification! Ascetic thought. Hygiene for the mind. 

Alas! Blinded by the progress of techno-science, philosophy sees worse and 

worse. "There are fewer and fewer philosophers who could appreciate the new 

grammatological dress of postmodernist kings. An open totalitarian technology society 

is hostile to reflection. It ignores the thinking worldview and suppresses the last living 

elements" (Kutyrev, 2018. P. 456). Responsible philosophy is a rare product on the 
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market and Kutyrev negotiates this proposal. The Volga traditionalist concludes an 

alliance with religion against the freedom of creativity. 

It is not for nothing that spirituality is often associated with religion, for in the 

latter practice of self-restraint and sacrifice is transmitted. The vertical of the spirit 

places everyday relationships on transcendental projection. 

Jesus redeems the human race, this is Universal service. What the atheist socialists 

could not do is done by the selfish believers of the consumer society. Satan is just an 

egoist, the principle of self-serviсe and homo economicus is an active person who is not 

tempted by the pious boredom of heaven. 

The principle of service permeates all meaningful types of relationships – 

friendship, love, patriotism, loyalty. Be for the other. The author admits the existence of 

secular forms of spirituality, but notes that the careful transmission of sacrifice and self-

denial is provided by religion, where the liturgy itself is service and thanksgiving. Jesus 

accepts the sacrifice for the human race. The law of service – the inner essence of the 

world (dharma, tao, maat) surpasses the specific gods. 

Desecrated civilization is busy playing the mind. They are too active to be 

seduced by the monotony of religion. This is a post-traditional society, a system of 

universal utility. Traditional society is closed by filters of spirituality, culture, belief, 

authority, morality. The market society is gradually deconstructing these regulators and 

prejudices. Socialist societies in terms of filters were traditional. However, now they 

have also decayed under the influence of profit, market, benefits. Kutyrev stands for 

monasticism in the world, when a believer solves everyday problems while reaching for 

an imaginary ideal. 

 

Conclusion 

Kutyrev turns a variety of people in his supporters by using a paraphrase: 
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– take from the altars of the past the fire – not the ashes (French socialist, anti-

militarist and historian of the revolution, Jean Jaures); 

– if progress and technology are outside of a person, then I would prefer to stay 

with a person, rather than with progress (passionate Christian Dostoevsky); 

– the philosophers have only interpreted the world, in various ways. The point, 

however, is to change it (K. Marx, the great fighter for social justice) 

By chasing civilization, we lost simplicity. Is it possible to be difficult and simple 

at the same time? This is the paradox that the philosopher is trying to solve. How to 

return society to the natural fold of life? Do I need to invent other worlds? Or is it 

possible to allow the Other? What is the human measure and where is the boundary 

between the possible and the acceptable? Is coevolution "possible for those who are 

ready to dissolve in technology, serving as food (lubricant at the joints) in the machine 

system, and those who would like to preserve their anthropological identity"? Will we 

continue to slide along the «Möbius strip» to polyontic or will we limit ourselves to 

visible existence, ontofania? 

Calling simplicity our home, the philosopher does not call us to primitivization. 

The book is written in a complex language and requires philosophical preparation. In 

brief, it is based on the following deep ideas: 

– being is good, 

– self-assertion is the essence of every living being, 

– the eternal return is a solid platform instead of progressivism; 

Since the preservation of the existing requires constant effort, the tasks of 

philosophy, according to Kutyrev, coincide with the hygiene charter of humane and 

consists in resisting the posthuman illusion, protecting life from trampling down the 

historical march of science and progress. Kutyrev hopes that Russia, as a country 

claiming the preservation if tradition, will become a pillar of Being, will not follow the 

path of Nothing or the oppression of life and the transformation of spirituality into 
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rationality, the transformation of the idea of infinite being into a technological and 

economic formation. 

 

Quotes 

"Epistemological paradise is when only Others exist" (Kutyrev, 2018. P. 25). 

"This cynical, reckless, feckless egocentrism will not bring civilization to good" 

(Kutyrev, 2018. P. 117). 

"We need a logodicy. Human! Do not transgress your Genesis"! (Kutyrev, 2018. 

P. 191). 

Let us finish by Kutyrev’s favorite quote: 

"Even if I knew that tomorrow the world would go to pieces, I would still plant 

my apple tree". Martin Luther King. 
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The article presents an overview of the economic thought of Ancient India based 

on the analysis of written sources of a number  of Vedic literature texts (Atharva-veda, 

Manu-samhita, Bhagavad-gita, Puranic literature), as well as literature written in the 

context of this worldview tradition (texts of Chanakya Kautilya). Protophilosophical 

understanding of ideas about economic life in the context of the religious picture of the 

world that dominated in ancient India is demonstrated in this review. The content of the 

ideas of opposition and symbiosis of worldly and ascetic activities is illustrated here on 

the basis of a number of above-mentioned literary sources.  
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Introduction 

Ancient India is traditionally better known to contemporaries as the "motherland 

of the Spirit", the country of many ancient religious traditions and systems: Hinduism, 

Buddhism, Jainism. But by the time of the emergence of the same Buddhism and 

Jainism (VI century BC), there was a developed civilization, including a sufficiently 

developed economic component, its material part. And at the same time, it should be 

                                                 
40 Translated by V. Bozhkova 
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recognized that the economy as a sphere of activity was quite organically and balanced 

integrated into the overall structure of life and culture of this civilization, the worldview 

of its people, which also contributed to the survival and preservation of this 

megacultural area in the following millennia. 

Initially, the texts of the so-called three main Vedas ("Rig", "Sama", "Yajur", 

written mainly in the II-m-beginning of the I-th millennium BC) record the development 

of economic relations around the organization of sacrifices, which played a central role 

for the ancient Indian civilization. Carrying out large sacrifices organized by the rulers 

required the collection of significant material resources, which was possible only within 

the framework of the established system of taxes and fees. According to the texts of the 

three Vedas, one of the results of the sacrifices was the satisfaction of the deities of the 

elements, who sent rain, which gave rich harvests and brought prosperity to the country. 

This is also indicated by the Bhagavad-gita (3.11-12), a famous philosophical dialogue 

from the ancient epic Mahabharata. In the so-called "fourth Veda" (Atharva-Veda), 

which, along with the other three Vedas, was considered as the main sacred Vedic 

literature, belonging to the section "sruti" (Skt. "shruti" – "heard"), you can also find a 

number of magical and ritual formulas used by priests to conduct sacred rituals focused 

at obtaining wealth, attracting good luck in trade, etc. (Dobrina, 2014). 

 

Dharma-shastras: The Ideological Rationale 

 for Economic Prosperity 

In general, in the texts created in the ancient Indian civilization, we find the idea 

that economic activity (in Sanskrit "artha") had a certain place assigned to it in human 

life. Human life in the civilization of Ancient India as a whole assumed the need to 

achieve four goals. Everything was preceded by the goal of fulfilling one's religious and 

social duty (Skt. "dharma"). The achievement of economic success and social well-being 

was considered possible in many respects as a natural consequence of the fulfillment of 

people's duty, dharma. The fruits of economic development contributed to the 
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satisfaction of material needs (Skt. "kama" – "satisfaction of the senses") – the third 

goal. The ultimate goal was considered to be complete liberation from suffering 

("moksha –liberation), which was achieved through piety and ascetic feats at the end of 

life and was based on the belief in reincarnation in the next lives ("reincarnation", Skt. 

"samsara") and the possibility of stopping such reincarnations, accompanied by repeated 

suffering-illness, old age and death. Thus, the importance of economic prosperity was 

ideologically justified, because without it, it was impossible for many not only to meet 

their material needs, but also to achieve their religious destiny. 

The ancient Indian society itself had a pronounced social structure of four classes 

(the so-called "varnas" (Skt. "color", each class was personified with a certain color): 

brahmans (priests, teachers), kshatriyas (governors, warriors), Vaishyas (merchants, 

peasants), sudras (artisans, servants)). Almost a common place in the scientific and 

educational literature has now become the use as a synonym for the original Sanskrit 

term "varna" «of another term borrowed from the Portuguese language – "caste", which 

implies a mandatory and universal rule of inevitability inheritance by descendants in 

families due to professional, economic activity and social role (function) of their parents. 

In fact, a similar tightening of the social hierarchy in India occurred later – at the end of 

the first and beginning of the second millennium AD in the context of the growing 

specialization of economic and social activities and the beginning of the Muslim 

conquest. At that time, in a number of special texts (Skt. "dharmashastra", «religious 

precepts, laws»), considered as a supplement (Skt. "smriti") to the main Vedic religious 

canon, the requirements for the possible change of occupation and the social role of the 

younger generation were tightened. In this relatively late period, narrow hereditary 

professional groups are actively formed (Skt. – "jati"), which are more properly defined 

as «castes» in the widespread modern sense of the term. They were numerous strata in 

the system of extremely rigid social and economic hierarchy already formed in the 

Middle Ages. The Portuguese were in fact the first European colonizers, who from the 
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16th century became intimately acquainted with the social and economic life of the 

Indians and accepted the rigid social hierarchy of many tribal and professional groups 

("jati") as an ancient established "caste" system. 

 

«Manu-samhita». Regulation of the rules of social 

and economic behavior in ancient Indian society 

One of the first mentioned types of dharma-sastra texts is the well-known Manu-

samhita ("Laws of Manu") (Manu – the legendary ancestor of mankind, according to the 

Vedic texts), recorded in the pre-Buddhist period, where, however, not in such a 

categorical form as it happened later, but the basic principles of fixing the social and 

economic hierarchy of ancient Indian society were already laid down, and where we find 

a description and regulation of the activities of the above-mentioned four estates 

(varnas), with generally accepted inheritance for most families of professions and social 

statuses, as well as religiously prescribed restrictions and prohibitions in social and 

economic life and communication. It is difficult to overestimate the significance of this 

work regarding the importance of regulating the rules of social and economic behavior 

in ancient Indian society. 

In the extant version, the greatest place in the structure of the text is given to the 

religious regulation of the activities for  brahmins, however, considerable attention is 

also given to the regulation of various spheres and issues related to economic activity. 

In this source, as well as in a number of the other Vedic texts, it is for the vaisya 

class that direct instructions for engaging in a wide range of economic activities were 

established and reflected on the one hand: 

"A vaisya who has received initiation and entered into marriage should always 

engage in economic activities, especially cattle breeding" (Manu-Samhita, 9.326); 

"A vaisya should never give up his professional activities; trading, banking, 

farming, raising and maintaining livestock, because these inclinations are inherent in 

him by nature" (Manu-samhita, 9.328); 
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"A vaishya needs to be an expert in agriculture, in the sowing of seeds, in the 

quality of the soil for farming. He must also know the advantages and disadvantages of 

the goods and products, the benefits of commercial activities, the income and loss from 

the goods sold, and he must be versed in the art of raising livestock" (Manu-samhita, 

9.330-331); 

"A vaisya is obliged to increase his wealth and possessions by honest means, and 

it is also his duty to distribute food to all living beings" (Manu-samhita, 9.333); 

"The King should encourage the vaisyas to engage in trade, banking (usury), 

agriculture and cattle breeding" (Manu-samhita, 8.410). 

Manu-samhita, Such economic activities received the highest status for the 

Vaisyas – «religious austerities" (Manu-samhita, 11.236). 

The vaisya, according to the Manu-samhita, had to know "the corresponding value 

of precious stones, pearls, corals, metals, fabrics, incense, and juices" (Manu-samhita, 

8.329).  

He also had to "know the different languages of different countries for 

commercial matters, how much to pay servants, how to store goods, and how to conduct 

business when buying and selling" (Manu-samhita, 8. 332). 

In general, this text included a number of rules based on the understanding of the 

principles of economic life. Thus, in matters of pricing, it was explicitly prescribed to 

take into account "the places of arrival and departure, the time of storage of goods, profit 

and waste" (Manu-samhita, 8.401) when setting the selling and purchase prices. A 

penalty was imposed when «in the exchange of goods of equal value" one party to the 

transaction changed the price without the consent of the other party" (Manu-samhita, 

9.287). 

It is also interesting that the quality or suitability of goods, i. e. products produced 

for sale, within the  system of religious regulation framework attributed to them the 

status of "purity" (Manu-samhita, 5.129). 
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In order to emphasize the exclusive status and opportunities for economic activity 

for the vaisya class, Manu-samhita established restrictions and prohibitions in this area 

for other classes. In order to emphasize the exclusive status and opportunities for 

economic activity for the vaisya class, Manu-samhita established restrictions and 

prohibitions in this area for other classes. The latter were imposed on many types of 

economic activities for the sudras, and restrictions on participation in such activities 

were noted for the brahmanas and kshatriyas. Such restrictions were generally relaxed 

only in the event of an emergency, when it was impossible for the representatives of 

these higher classes to feed their families with the traditional activities prescribed for 

them (Manu-samhita, Chapter 8). 

The very economic activities associated with material production, trade, and many 

other types of economic activities were philosophically considered in the Vedic texts as 

activities related to passion and ignorance (Manu-samhita, 12.38), as opposed to the 

more pure (benevolent) activities associated with the performance of religious rituals, 

the study of Vedic texts and teaching them, charity, etc. For representatives of the higher 

(brahminical) class, various types of economic activity were usually considered as 

reprehensible, destroying such qualities of character as honesty, unselfishness, 

asceticism, etc. They were allowed to resort to these types of activities, as already 

mentioned, only in exceptional cases. It was assumed for the benefit and harmony that 

the performance of not entirely pure economic activities for the vaisyas corresponds to 

their inclinations and nature, and will be acceptable for them from a material point of 

view, as it will suit their qualities, as well as meet the requirements from a religious 

point of view. 

On the other hand, according to the Manu-samhita, other classes besides the 

vaisyas also had to perform certain economic and related social functions. The brahmans 

had to facilitate the distribution of gifts that came to them, for example, during 

sacrifices, and in general, the surplus of which could remain with them, since, among 

other things, they were ordered to lead a fairly ascetic lifestyle, following numerous 
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religious prescriptions, prohibitions and restrictions, which, for example, had to limit the 

level of material consumption by their families. The governors (kshatriyas) performed a 

set of functions related to the administration of the state, the maintenance of order, the 

judiciary, and the maintenance of the army. In this regard, the Manu-samhita contains 

numerous recommendations for the governors in relation to each of these spheres of 

activity. For example, the main forms of punishments for various offenses are listed in 

relation to judicial proceedings, in many cases they are fines in natural products or 

money, while the text provides the original system of weights and measures, volumes 

(based in particular on the size of the grains of various agricultural crops) (Manu-

Samhita, 8.133-136). 

The governor is explicitly instructed to study economics, along with other 

sciences and types of knowledge (Manu-samhita, 7.43). This text regulated the 

maximum acceptable level of taxation, listed its sources. There was a direct prohibition 

against the imposition of excessive taxes by the governor (Manu-samhita, 7.139). Also, 

a number of texts of this work (8.28, etc.) prescribe him to provide material support to 

various economically and socially disadvantaged groups – widows, orphans, needy 

brahmаns, childless women, and the sick. 

Sudras (workers and artisans) were called upon to perform their professional 

duties, including those related to handicraft production, while tax payments and in some 

cases punitive court sanctions could be worked out in the form of mandatory work for 

the ruler. They were explicitly forbidden to "hoard wealth" (Manu-samhita, 10.129). 

Along with the sudras, as well as other groups that were not considered as 

civilized people (Skt. "aryans") and were actually affected to varying degrees in their 

economic and social rights, slavery also gained some popularity, although it was largely 

patriarchal in nature, the proportion of slaves in ancient Indian society as a whole was 

not as large as in ancient European states. Its patriarchal character was expressed in the 

fact that the status of a slave was usually not strictly regulated in legal terms, when the 
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difference between different types of servants, usually by the origin of sudras and, in 

fact, slaves, was not clearly fixed. In the Manu-samhita (8.415), seven kinds of slaves or 

servants are mentioned (Skt. "dasyu"), depending on the specific cause of slavery: 

«taken prisoner in war, a slave for food and clothing, the son of a slave; a slave bought 

for money; a gifted slave – inherited, and a slave who became a slave as a punishment". 

Usury was considered morally reprehensible, although it was not explicitly 

prohibited, but the Manu-samhita set limits on the maximum possible interest that could 

be charged by usurers (within the range of 12-15% per annum) and the amount of 

possible accumulated debt that could not grow above the established limit (Manu-

samhita, 8. 140-142). 

 

Artha-sastra. Understanding the development of economic relations 

Further understanding of the development of economic relations we find in later 

work relative to the main body of the Vedic literature – Artha-sastra, the author of which 

is sage Kautilya (Chanakya), an Advisor to the famous king Chandragupta, the founder 

of the dynasty of the Mauryan Empire, a contemporary of Alexander the great (the end 

of the third century – beginning of the II century BC). It is also possible that the text of 

the Artha-sastra available to us has a later revision made by other authors. 

In general, this work is devoted to various aspects of the governor's activities and 

is also largely limited to a set of normative rules and recommendations. The direct 

translation of the title of the book can be formulated as "The Scripture of Wealth" or 

even "The Science of Wealth". In the latter case, this transfer can be justified from the 

point of view that a wise government can take into account many different aspects of the 

country's development, which in turn will lead to its prosperity. In addition, the property, 

value, or wealth, according to Kautilya, should be considered not only artha (wealth), 

but also dharma and kama, i. e., righteousness, or the fulfillment of religious duty and 

worldly pleasures, because if at least one of these components is absent or in short 

supply, a person will not be completely satisfied. He also gives a similar classification, 
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according to which the three types of wealth are considered money, righteousness and 

sense gratification. And it is better to acquire them in the specified order. 

Interestingly, a number of other texts are attributed to Chanakya Kautilya, in 

particular, the Chanakya Rajaniti-sastra ("Wise Instructions for Kings given by 

Chanakya") and the Chanakya-sutras ("Brief Instructions of Chanakya"). In the first of 

these works, the author glorifies wealth in various ways, for example: "All virtues 

depend on riches, riches give pleasure. Everything rests on wealth. Wealth beautifies 

and improves our lives". 

Interestingly, the author is skeptical about the contribution of government fees to 

the growth of welfare, expressing it as follows in the "Chanakya Rajaniti-sastra»: 

"Prosperity comes partly from trade, half from agriculture, a quarter from serving the 

governor, but nothing comes from collecting alms". 

Returning to the Artha-sastra, we note that in its 4th chapter, the author mentioned 

that the actual doctrine of agriculture combines the teachings of agriculture, cattle 

breeding and trade. Accordingly, earlier, in the 2nd chapter, the doctrine of the economy 

was separated by him from the doctrine of public administration. The latter was given 

great attention in the Artha-sastra. 

Already at the end of the book (6.97.2), it is said about the importance of both 

work and peace, which are the basis of well-being. The author called the work "the 

strain of effort to bring the task to an end". Peace, however, he defined as "the 

enjoyment of well-being, which consists in the use of the fruits of work" 

The responsibility of the governor is to ensure the conditions for the prosperity of 

the country. To do this, he must populate the vacant land, provide the peasants with land 

for cultivation, and in cases of non-cultivation, take it from the owners and subsequently 

transfer it to various categories of citizens, including merchants or rural mercenaries 

(Artha-sastra, 2.19.1). This approach emphasizes that the right of private ownership of 
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land in ancient Indian society was conditional and was conditioned precisely by the 

requirement of its productive use. 

It also indicates that the king should arrange "mines, groves of valuable trees, 

fisheries and an irrigation system". The tsar should resort to various flexible measures in 

the field of taxation in order to both replenish the treasury and support the poor or 

temporarily stranded producers. The main sources of treasury replenishment were 

considered to be a wide range of activities, including: abundance of crops, following 

customs, catching thieves, curbing officials, multiplying trade, getting rid of disasters, 

reducing tax exemptions, gold mining (26.8). In another part of the book (24.2), another 

interesting classification of income is given, which seems to be of a more general nature, 

implying in general not only a source for replenishing the treasury, but also an increase 

in the well-being of citizens, which are still defined by the author as "objects of income", 

which, however, can potentially serve as objects of taxation. It is said that the chief 

collector of income (most likely, one of the ministerial posts subbordinated to the 

governor) should have in his charge the income delivered by the country, fortresses, 

pastures, mines, irrigation facilities, forests and trade routes. 

Let's take a closer look at their classification in the table below: 

Table 1. 

Classification of the income of the country, according to the Artha-sastra 

 

Types 

of income 

 

Income subspecies 

Revenue delivered 

by the country 

 

Income from arable land, the king's share in the sacrifice, 

income from taxes, trade, protection of rivers, from ferries, from ships, 

trading places, meadows, roads, guards and criminal guards 

Income delivered 

by the fortress 

 

Tolls, levies, levies levied on weights and measures, revenues 

received from city governors, overseers of coinage, overseers of the 

seal, from beverages, slaughterhouses, thread products, from vegetable 
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and clarified butter, from sugar, from goldsmiths, from the market, 

from fallen women, gamblers, buildings, workshops of artisans, from 

overseers of deities and receipts from gates and from strangers 

 

Revenue delivered 

by mines 

 

Gold, silver, diamonds, precious stones, corals, mother of pearl, 

metals, salt and other minerals 

 

Revenue delivered 

by irrigation 

facilities 

 

From flower beds, fruit orchards, vegetable gardens, rice fruits, 

root vegetables 

 

Revenue generated 

by forests 

 

Forests reserved for tamed and wild animals, combatant forests 

and forests for elephants 

 

Income derived 

from pastures 

 

Cows, buffaloes, goats, sheep, donkeys, camels, horses and 

mules 

 

Revenue delivered 

by trade routes 

 

Revenue through water and land routes 

 

The given classification of income generation is discussed in detail in the 

following sections of the text, where different sections are related to some ways of 

obtaining these specific types of income. 

In general, the Artha-sastra contains many provisions related to various issues of 

state administration, which contribute to its strengthening and growth of its well-being, 

including the fight against abuse of officials, debt collection and recommendations of 

court decisions, including economic disputes, the maintenance of civil servants, etc. Of 

course, this text did not create a strict "economic theory" in the modern sense, which 



63 
 

assumed, for example, the formation of a categorical apparatus, a set of methods of 

scientific analysis, etc. 

The term "varta" (Pande, 2007), which the author used in this text in relation to 

economic phenomena and their understanding, did not have clear logical boundaries and 

remained ambiguous, which, however, is characteristic of many Sanskrit terms. 

 

Conclusion 

This review indicates the existence of a sufficiently developed system of ideas 

about economic activity in ancient India. At the same time, these ideas were embedded 

in the features of the dominant social system and religious life, which had a decisive 

influence on society and the economy. Vedic texts and literature written within the 

framework of her worldview played a major role here, as can be said about the same 

later works of Chanakya Kautilya. In contrast, the early Buddhist and Jain literature that 

was created did not contain a corresponding reflection, perhaps due to the narrower 

ascetic orientation of these religious cults, especially at an early stage of their existence.  

Against this background, the variations in the content of Vedic texts are 

interesting, where not only and not so much the opposition of economic activity and 

religious asceticism was observed, but also examples of their meaningful synthesis, a 

kind of "worldly asceticism". The practice of karma yoga described in the Bhagavad-gita 

(chapters 3 and 5) can be used as an illustration. In contrast to other ascetic forms of 

yoga practices presented in the same Bhagavad-gita or in the Yoga Sutras of Patanjali 

(ashtanga yoga, jnana yoga, etc.), karma yoga implied the fulfillment of one's worldly 

duties, cultivating the spirit of «inner renunciation» and non-attachment to the results of 

one's work. It was assumed that this way of behavior and thoughts contributed to the 

spiritual development of people. 

It is important to emphasize that such yogic practices could be recommended to 

lay people who did not accept the renounced way of life and could relate to various 

varnas, including vaisyas and even sudras. The Puranic texts, namely, the Bhagavata- 
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purana (11.20.7), confirm the acceptability of karma yoga for people of this class, who 

are usually actively involved in economic life. 

We believe that the depth and diversity of the content of the economic thought of 

Ancient India and  its understanding in the context of the philosophical and spiritual 

wealth of this civilization, need further deeper research. 
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Introduction 

The mythological picture of the world of the ancient Indian epic Mahabharata and 

Puranas determines the national and cultural identity of the majority of the population of 

modern India. At the same time, Western science is developing successfully in India, 

which has a variety of cultural ties with other countries. Under these conditions, the 

Hindus faced a rational criticism of their worldview. This raised the question: to what 

extent is it permissible to deviate from tradition, critically rethink the spiritual 

knowledge, and change the rules of life? In India, there are both conservatives and 

reformers who give different answers. However, for the first time, this question was not 

faced by the Hindus now, but in the British colonial era. 

The 19th century was the time of British colonial rule in India, when Indian 

traditional society faced the challenge of European culture. This challenge has given rise 

to various reform movements designed to assert their own identity in the face of 

European cultural influence. Among the outstanding Indian reformers of the time, 

Bhaktivinoda Thakura (1838-1914) can be mentioned. First, because it was grateful to 

him that, after a period of decline, a new revival of the Gaudiya Vaishnavism tradition, 

one of the most influential movements of modern India, began to spread beyond its 

borders. And, secondly, because in the new paradigm of the relationship between faith 

and critical thinking, he showed how, taking into account the modern view of the world, 

it is necessary to follow the traditional ideas about the world and the principles of life. 

This is also important because new movements have begun to emerge in Gaudiya 

Vaishnavism, which attract adherents in different countries of the world, and Vaishnavas 

of non-Indian origin need to understand and justify the need for their transition to the 

spiritual tradition of a distant country. 
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The relationship between faith and critical thinking 

in the new paradigm of Bhaktivinoda Thakur 

In the medieval era, the Vedic tradition was perceived as the basis of the 

worldview, giving ready-made answers to any questions about the life of Hindu. Getting 

to know European culture during the colonial era changed the way we look at the world. 

India was previously perceived not as a separate country, but as a whole world. During 

the colonial period, the people of India found that they lived in a much larger world, and 

they needed to find their place in it again. This gave rise to new questions about their 

own identity, about the traditional social way of life and everyday life. It was necessary 

to determine their attitude to Western science and technology, to participate in political 

life, to the caste system, to travel outside India, to early marriage, to increase the role of 

women in society, etc. In this situation, the main challenge for the Hindus was the 

European type of rationality, which called into question the traditional Indian picture of 

the world. 

Although logic and philosophy have a rich tradition in India, however, the 

peculiarity of Indian rationality was that it did not conflict with mythological thinking, 

but complemented it. Therefore, before the arrival of Europeans in India, there was not 

even such a thing as "prejudice". In European rationality, there is a division of 

knowledge into what is proved by rational methods and into prejudices, to which the 

British attributed all the traditional ideas of the Hindus. It was impossible to ignore the 

European rationality, it penetrated into the Indian public consciousness along with 

European education, science and technology. In this regard, the Indian reform 

movements set out to justify their own religious tradition, but already cleansed of 

prejudice. In a situation of facing the European rationality, it was important to reaffirm 

traditional Indian beliefs, and this task was solved by Bhaktivinoda Thakura. 

The religious tradition of Gaudiya Vaishnavism, also called Bengali Vaishnavism 

or Chaitanya Vaishnavism, was founded by the Indian spiritual master Chaitanya (1486-

1534), who is revered as the incarnation in one person of Krishna and his eternal 
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beloved Radharani. Krishna is considered the supreme divine personality and the source 

of all existence. The main spiritual practice of Gaudiya Vaishnavism adherents is bhakti 

yoga, and the main spiritual method is the chanting of the Hare Krishna mantra. The 

Gaudiya-Vaishnavism tradition is based on the authority of the Vedas, but the most 

important books that adepts study daily are the Bhagavad-gita and Srimad-Bhagavatam. 

In the XVIII–XIX centuries, the tradition was in decline, but at the turn of the XIX–XX 

centuries, it was revived again thanks to the preaching of Bhaktivinoda Thakur, who 

wrote books not only in Sanskrit and Bengali, but also in English, initiating the spread of 

the teachings of Chaitanya outside of India. Bhaktivinoda Thakura's work was continued 

by his son, Bhaktisiddhanta Saraswati (1874-1937), who founded the Gaudiya Math 

missionary organization to spread Gaudiya Vaishnavism. After his death, the Gaudiya 

Math was divided into several maths – independent religious associations. In 1941, 

Sridhara Goswami founded the Sri Chaitanya Saraswat Math, which later spread 

throughout the world. A quarter of a century later, in 1966, Bhaktivedanta Swami 

Prabhupada (1896-1977) founded the International Society for Krishna Consciousness 

(ISKCON) in New York, which, continuing the tradition of Bhaktivinoda Thakura and 

Bhaktisiddhanta Saraswati has become the largest Hindu society outside of India. 

These movements are very close to each other, and they have a common task – to 

open the way to Vedic knowledge and Vedic traditions not only to Indians, but also to 

representatives of other people. The preaching of Hinduism outside of India was a 

completely new phenomenon and faced a question: how to convince a person in the truth 

of the Hindu picture of the world, which in his culture are perceived as prejudices that 

have no rational justification? 

Vaishnava missionaries who spread the Mahabharata-era world view in Western 

countries can no longer simply ignore modern scientific knowledge. Bhaktivinoda 

Thakur, having shown how one can consciously choose spiritual knowledge based on 

the authority of the scriptures, taking into account the rational criticism of modern 
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science, formed the paradigm of the relationship between faith and critical knowledge, 

in which modern spiritual teachers of Gaudiya Vaishnavism preach. 

 

Modern Gaudiya Vaishnavas 

The highest spiritual rank in Vaishnavism is sannyas, which is accepted only by a 

few, but now it has become accepted by philosophically educated intellectuals who are 

able to conduct scientific and interreligious dialogue. Among them are Sadhu Maharaja 

(Bhaktivedanta Sadhu Swami), an authoritative spiritual mentor at ISKCON, who 

proposed a philosophical method of asymmetric dialectics for understanding the Vedic 

tradition, and Dandi Maharaja, a spiritual teacher at Sri Chaitanya Saraswat Math. 

In 2011, Sadhu Maharaja initiated an interfaith round table in Tomsk, which was 

attended not only by representatives of other faiths, but also by academic scientists, 

specialists in philosophy, history and sociology. The method of "asymmetric dialectics", 

which determines the relationship of knowledge on the authority of the scriptures and on 

the basis of logic and practical experience, allowed the Sadhu Maharaja to use rational 

arguments to explain to his interlocutors a position based on non-rational knowledge of 

revelation, which in the Vedic tradition is passed down through the line of succession 

from teacher to student. 

Sadhu Maharaja’s method of asymmetric dialectics proved to be the most 

adequate to the task that Bhaktivinoda Thakur was solving – to meet the challenges of 

modernity, while maintaining a firm commitment to tradition, and at the same time not 

to fall into either dogmatism or formalism. An example of the solution of this problem is 

the attitude of Bhaktivinoda Thakura to varnasrama – the rules that determine the duties 

of the varna estates. "According to the holy scriptures, a person has the right to engage 

in only those activities that correspond to his varna" (Bhaktivinoda Thakur, 2004. P. 

131), but should modern society live according to these rules? Currently, India is the 

largest democracy in the world, in which equality is legally enshrined, but the caste 
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division that has developed on the basis of varna still affects the position of a person in 

society. 

On the one hand, Bhaktivinoda Thakur argued that "a country where there is no 

varnasrama-dharma can not be considered civilized" (Bhaktivinoda Thakur, 2004. P. 

106). India was prosperous in the era when varnasrama existed in its original form. The 

decline of India is associated with the decline of the varnasrama system. Moreover, in 

his opinion, no society can exist without division into varnas: "Whatever European 

culture we take as an example, upon closer examination it becomes clear that its 

achievements are due to the system of estates that takes into account the natural qualities 

of a person" (Bhaktivinoda Thakur, 2004. P. 128). Thus, Bhaktivinoda Thakur not only 

accepts varnasrama on the basis of the authority of the scriptures, but also evaluates it in 

the broader context of the experience of European culture, and already with this in mind 

defends his position: "It may be argued that there is no need for the varna system, since 

Europeans have achieved success in many areas and have earned the respect of other 

peoples even without it. However, such objections are groundless. It should be noted 

that European culture has emerged relatively recently. Brave and energetic Europeans 

took advantage of the knowledge already existing at that time in the field of science and 

art. But sooner or later their countries will fall into decline due to the lack of a 

scientifically based system of social structure" (Bhaktivinoda Thakur, 2004. P. 127). 

On the other hand, Bhaktivinoda Thakur understood that formal adherence to the 

rules is meaningless, they need to be adjusted in accordance with the conditions and 

opportunities of modern life. He argues that a person's Varna is not always determined 

by his birth. Varnasrama-dharma itself is only a stage on the path of bhakti, the highest 

religious love, and without bhakti it has no value. "Thanks to the purifying power of 

bhakti, the line between sudra and brahman is blurred. A sudra who has attained 

enlightenment through the service of God and the devotees rises to the same level as a 

sinless brahmana" (Bhaktivinoda Thakur, 2004. P. 19). 
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Thus, by the example of the attitude to varnasrama, Bhaktivinoda Thakur, first, 

demonstrated how to relate unchanging principles to changing conditions of life, and, 

secondly, gave the basis for choosing the authority of the tradition, taking into account 

its understanding in a broader cultural context. His example is followed by modern 

Vaishnavas outside of India, who received European education and upbringing. 

Modern adherents of Gaudiya Vaishnavism in the post-Soviet space perceive their 

tradition as integral and self-sufficient, not needing any additional justification in 

Western culture. But they also cannot completely ignore the rational criticism and 

scientific knowledge that they use in practice. The situation resembles that of the early 

Christians in the ancient world. Among Christian apologists, two tendencies emerged: 

some opposed faith to knowledge, Christian revelation to ancient culture, while others, 

on the contrary, sought agreement between faith and reason, using ancient philosophy to 

explain the Christian faith. Similarly, among modern Vaishnavas, there are those who 

believe that all rational knowledge that is not derived from the scriptures is useless. But 

there are also those who believe that it is necessary to strive for mutual understanding in 

interreligious and intercultural dialogue, taking into account modern knowledge and 

rational methods of cognition. 

 

Vaishnava-Christian Dialogue 

on Revelation and Rational Knowledge 

The interreligious dialogue in Tomsk initiated by Sadhu Maharaja has 

transformed into a full-fledged scientific cooperation between Vaishnavas and 

representatives of the scientific community, perhaps also because Tomsk is a university 

city, and many Vaishnavas themselves are graduates of Tomsk universities. One of the 

organizers of the Tomsk interreligious dialogue, professor of philosophy N. N. 

Karpitsky, initiated a Christian-Vaishnava discussion on revelation and rational 

knowledge in the fall of 2020. He noted that the academic approach implies a critical 

attitude to the scriptures, the authority of which is absolute for Vaishnavas, and this 
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imposes restrictions on cooperation between secular and Vaishnava researchers of the 

Vedic tradition. To reach a new level of mutual understanding and cooperation, we need 

«our own philosophy of the ISKCON tradition with its own system of concepts, methods 

and principles of critical thinking, which would not only allow other people to have 

meaningful discussions with Vaishnavas and adequately understand the Vaishnava 

tradition, but also to rethink it not as something imported from outside, but as an integral 

part of the multifaceted culture of their own country. The first such purely philosophical 

book in Russian in the ISKCON tradition was The Code of the Absolute by 

Bhaktivedanta Sadhu Swami, published in 201242. It is possible to discuss these or other 

ideas of the book, but the author has proposed a language and a method of asymmetric 

dialectics, thanks to which such a discussion becomes generally possible43. 

However, many Vaishnavas would disagree with this position, believing that 

rational knowledge is useless when there is faith. In this regard, one of the participants 

of the discussion, Kala Chandra Das (Moscow), criticized this judgment of N. N. 

Karpitsky: "The main thing for bhakti is faith (shraddha), while intellectuals measure 

everything by logic. This is the difference of approaches. Logic is powerless in 

obtaining a transcendental experience, which can only be obtained through proper 

communication with truly exalted Vaishnavas (Ibid.)". However, if we recognize the 

uselessness of rational knowledge in the field of religion, then it becomes unclear how 

inter-religious dialogue is possible at all. 

                                                 
42 Bhaktivedanta Sadhu Swami. The Code of the Absolute: The path to perfect reason. Moscow: Philosophical 
Book, 2012. 256 p. 
43 Christian-Vaishnava dialogue "Revelation and Rational Knowledge": based on the materials of discussions on 
the Internet, comp. Pavel Urvantsev // Portal of interreligious dialogue "Dialogi. Online". December 10, 2020. 
(URL:http://dialogi.online/hristiansko-Christian-Vaishnava dialogue "Revelation and Rational Knowledge": 
based on the materials of discussions on the Internet, comp. Pavel Urvantsev // Portal of interreligious dialogue 
"Dialogi. Online". December 10, 2020. (URL:http://dialogi.online/hristiansko–vajshnavskij–dialog–otkrovenie–
i–racionalnoe–znanie/)- date of access: 28.05.21.vajshnavskij–dialog–otkrovenie–i–racionalnoe–znanie/) 
Christian-Vaishnava dialogue "Revelation and Rational Knowledge": based on the materials of discussions on 
the Internet, comp. Pavel Urvantsev // Portal of interreligious dialogue "Dialogi. Online". December 10, 2020. 
(URL:http://dialogi.online/hristiansko–vajshnavskij–dialog–otkrovenie–i–racionalnoe–znanie/) – date of access: 
28.05.21. Date of access: 28.05.21. 
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On the other hand, the Indian Vedic tradition has always developed a culture of 

dialogue, logic and rational philosophical thinking. This is also true of the modern 

ISKCON movement, as demonstrated by the position of Sadhu Maharaja, who proposed 

the method of «asymmetric dialectics»: "This method consists in the coordination of 

knowledge obtained in practice and knowledge based on spiritual experience, which 

allows you to overcome the danger of both skepticism and dogmatism. Based on the 

authoritative knowledge of the mind, a thesis is formulated, which is opposed to another 

thesis obtained with the support of practical knowledge. Then there is a dialectical 

agreement between knowledge based on shabda and knowledge based on pratyaksha. 

However, these two opposing theses are not equal, or, in other words, are not 

symmetrical. A thesis based on shabda provides the basis for understanding, and a thesis 

based on pratyaksha provides the basis for critical rethinking. However, critical analysis 

does not lead to denial at all, but to the identification of a deeper knowledge that has 

authority as its basis. At the same time, the formal side of authority is overcome, thereby 

revealing the depth of spiritual life underlying this knowledge" (Ibid.). 

Nevertheless, the position advocated by Kala Chandra Das adequately expresses 

the prevailing mood within ISKCON. In his opinion, rationality is the» material « mind 

– buddhi, which, along with other elements, makes up man and the universe. He is 

limited in his abilities and is unable to comprehend his transcendental source. Since 

Vaishnavas do not understand matter in the same way as it is understood in the 

European tradition, the use of this term can cause misunderstanding. By matter, they 

mean the primordial nature of everything – prakriti, as well as all its manifestations, not 

only physical, but also psychical and mental. At the same time, matter, that is, prakriti, 

together with all its manifestations, is also understood as the energy of the transcendent 

God (Gupta, 2017. P. 206). In the ensuing discussion, Kala Chandrа Dasa argued that 

the path of knowledge is possible only through the purification of the heart from desires 

that are not bound by the transcendental principle in association with an exalted person. 
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This happens through discipleship, service to this person, respect, and true questioning. 

Self-study is useless, so it is necessary to accept the guru and learn under his guidance. 

During the discussion, Mikhail Sheludko, a religious scholar and specialist in the 

philosophy of religion and theology, pointed out the limitations of this position. He 

noted that there must be rational reasons for choosing the scriptures, and for this it is 

necessary to study the history of their origin, otherwise a person will follow someone's 

illusions. Therefore, in the Indian tradition, along with shabda, pratyaksha and other 

ways of knowledge are distinguished. Kala Chandrа Dasa replied that the desire to serve 

Krishna is sufficient to understand the truth, and that the logical side is no longer 

needed, but is manifested in the heart. However, Dandy Maharaja took a broader 

position, pointing out that approaches can be different, and the historical-critical 

approach of Mikhail Sheludko is not the only possible one, so you need to look for 

mutual understanding even with differences in beliefs: "Often the obstacle to mutual 

understanding is a difference in theoretical attitudes, and the will to understand can 

overcome this difficulty without abandoning its most important worldview principles" 

(Ibid.). 

Both the opponents of the discussion, Mikhail Sheludko and Dandi Maharaja, 

appealed to Bhaktivinoda Thakur. Mikhail Sheludko pointed out that although the 

Vaishnava tradition teaches that the Vedas, Upanishads, Puranas and Mahabharata were 

written by Vyasa 5,000 years ago, this is refuted by scientific research. The Bhagavad- 

gita was formed not earlier than the first century BC, and the key Gaudiya-Vaishnava 

scripture Bhagavata Purana, otherwise called Srimad-Bhagavatam, dates from the VIII-

IX centuries AD. He also stressed that Bhaktivinoda Thakur had made independent 

studies of the texts of the scriptures and had come to results that are much closer to 

modern scientific research than to the Vaishnava tradition: "The attempt to reconcile 

Vaishnavism with academic science was made for the first time by Bhaktivinoda 

Thakur. It was he who first voiced the real dating of the shastra – Gita of the I–II century 
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AD and the Bhagavata Purana of the X century, but it was more convenient to reproduce 

the mythologems about the purely ancient Vedas and srutis to popularize the 

teachings"44 (Ibit.). 

Bhaktivinoda Thakur formulated the task of his own research in the preface to the 

Sri Krishna-samhita: "First, we decided to date, in accordance with the modern point of 

view, the main historical events of India. Later we will determine the dates of the 

scriptures. As soon as the dates of the scriptures are established, I will explain, in 

accordance with the modern point of view, the history of the Vaishnava dharma that is 

set forth in these scriptures. Although we ourselves consider the scriptures in accordance 

with ancient methods, I will now follow modern methods for the benefit of the people of 

the present time" (Bhaktivinoda Thakur, 2019. P. 17). Based on the analysis of the 

sacred texts themselves, Bhaktivinoda Thakur independently reconstructed the 

periodization of the events that are reflected in them. 

According to his calculations, the Mahabharata was written after 1000 BC, while 

"it cannot be argued that the author of the Mahabharata was the same Vyasa who 

divided the Vedas and received the title of Vedavyasa in the time of Maharaja 

Yudhishthira" (Bhaktivinoda Thakur, 2019. P. 42). Srimad-Bhagavatam was written in 

the ninth century (Bhaktivinoda Thakur, 2019. P. 47). At the same time, Bhaktivinoda 

Thakur confesses: "I could not determine the name of the author of Srimad-Bhagavatam. 

Whoever he is, we are grateful to him and accept with great reverence this great 

personality, Vyasadeva, as the spiritual teacher of people with pure, elevated 

consciousness" (Bhaktivinoda Thakur, 2019. P. 47). 

The chronology of events has also changed. According to the Vaishnava tradition, 

the battle of Kurukshetra took place five thousand years ago, but according to the 

calculations of Bhaktivinoda Thakur – 3791 years before his research, which he cited in 

the book in 1888 (Bhaktivinoda Thakur, 2019. P. 34). Similarly, the periodization of the 

yugas in Bhaktivinoda Thakur differs significantly from that described in the Puranas 
                                                 
44 Christian-Vaishnava dialogue "Revelation and Rational Knowledge"… 



  76 
 

and Srimad-Bhagavatam. According to the traditional periodization, the Satya yuga lasts 

for 1,728,000 years, the Treta yuga for 1,296,000 years, the Dvapara yuga for 854,000 

years, and the Kali yuga for 432,000 years. The ratio between them is 4:3:2: 1. However, 

Bhaktivinoda Thakur gives a different calculation: "Satya yuga lasts 650 years, Treta 

yuga – 1125 years, and Dvapara yuga – 775 years. Thus, the total number is 2550 years" 

(Bhaktivinoda Thakur, 2019. P. 21). At the same time, he emphasizes that the Vedic 

scholars do not recognize these calculations, and explains: "The history of the past of 

India and the age of the various scriptures are presented according to the opinion of 

modern scholars. Everyone has the right to accept it or reject it. Vaishnavism does not 

depend on these statements. We know that Vaishnavism, the Vedas, and the devotional 

scriptures, such as Srimad-Bhagavatam, are eternal" (Bhaktivinoda Thakur, 2019. P. 50). 

In defending the traditional understanding of the scriptures, Dandi Maharaja refers to the 

same book of Bhaktivinoda Thakur that Mikhail Sheludko draws on in his critique of the 

Vaishnava tradition. Dandi Maharaja points out that, contrary to the alternative historical 

dating of the scriptures, Bhaktivinoda Thakur claimed that Srimad-Bhagavatam is an 

eternal and ancient scripture, which, along with the Vedas, does not apply to modern 

works: "We have presented the dating of events and scriptures according to modern 

opinion. People like swans don't engage in useless arguments, so if there are conflicting 

conclusions with true arguments, we will accept them. We hope to hear opinions on 

these topics from future transcendentalists or intelligent materialists. According to our 

scriptures, we do not accept such dates. We believe only the statements of the scriptures. 

I have presented modern conclusions for the benefit of interested people" (Bhaktivinoda 

Thakur, 2019. P. 49). 

This double reading of Bhaktivinoda Thakur is due to the peculiarity of his 

position: on the one hand, he recognizes the authority of the scriptures, on the other 

hand, he takes into account their rational criticism. In this way, he differs from his 

predecessors, who accepted the authority of tradition by default, and from those of his 
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contemporaries, who, under the influence of Western rationality, perceived traditional 

beliefs as a set of prejudices. The position of Bhaktivinoda Thakur defines a new 

paradigm of understanding the Vedic tradition: first, critical views on the scriptures are 

examined, and already with their consideration makes a conscious choice of the 

scriptures as the unconditional and authoritative source of true knowledge: "Srimad-

Bhagavatam has no birth, no beginning, no end, because it is eternal. Nevertheless, it is 

necessary to find out when, where and thanks to whom this work appeared, according to 

modern opinion" (Bhaktivinoda Thakur, 2019. P. 46). However, the transition from 

critical consideration to the recognition of authority in Bhaktivinoda Thakur is made by 

leaps and bounds, because there is a gap between these two views of the scriptures. 

In the discussion, Mikhail Sheludko pointed out the insuperability of this gap, thus 

defending a position that corresponds to the modern scientific and critical view of the 

Vedic tradition. Another panelist, Kala Chandra Das, represented the most popular 

position in the Vaishnava community of ignoring any rational and critical assessments of 

the Vedic tradition. However, Dandy Maharaja, in objecting to Mikhail Sheludko, 

demonstrated that the gap between a critical view of the scriptures and the recognition of 

their absolute authority is quite surmountable. In this aspect, he was closest to 

Bhaktivinoda Thakur, although he was in a more difficult position, since he had to 

defend this position already in view of the new scientific knowledge accumulated in the 

hundred and fifty years after the publication of the book «Krishna-samhita». 

 

Discussion on the relationship between eternity and empirical events 

The further development of the discussion between Mikhail Sheludko and Dandi 

Maharaja demonstrated how modern Vaishnavas, in the paradigm of the relationship 

between faith and rational knowledge formed by Bhaktivinoda Thakur, can oppose the 

scientific and Christian-theological positions: 

"Dandi Maharaja: Bhaktivinoda's point of view is clear: the scriptures are non-

historical, so there is no point in arguing about their historical origin… 



  78 
 

Mikhail Sheludko: Non-historical does not mean that their appearance in history 

cannot be dated. Therefore, Bhaktivinoda dates it with his own research. 

Dandi Maharaja: Non-historicity means that there was no beginning in history, 

because there was no beginning. They metaphysically belong to a different plane of 

being. 

Mikhail Sheludko: You can't date the content, the idea, and the form – why not? ... 

Bhaktivinoda diplomatically avoids the direct explanation of the correlation between 

empirical dating and faith dating. But it is the history of forms and the codification of 

the sastras that can reconcile the two statements. And sometimes the idea can be dated-it 

all depends on the data that we have. In the history of the Gaudiya sampradaya, all the 

key ideas can be dated. 

Dundee Maharaja: Obviously not. Take the idea of Krishna at least. For example, 

in a dream yesterday, let's say I saw my father. My dream has clear boundaries. I know I 

saw him yesterday. But that doesn't mean my father showed up yesterday. In the same 

way, eternal reality is different from a temporary dream (Ibid.)".  

Like Bhaktivinoda Thakur, Dandi Maharaja takes note of the rational criticism of 

the Vedic tradition and already chooses religious truths based on the absolute authority 

of the scriptures. At the same time, he justifies the transition from a rational-critical to a 

religious position by philosophical means, and does it in two stages. 

First, it shows the limitations of rational thinking and scientific knowledge of the 

world: "No significant progress has occurred – no one has overcome death, disease, 

despair, loneliness, depression – people are left with the same things they have always 

struggled with. We have expanded our horizons a little, but the unfathomable and 

mysterious part of our world remains as limitless as ever. And to this day, we still refer 

to this incomprehensible part with some symbols and vague abstractions. The dispute is 

only about which symbols are better, and what terminology to choose. These discussions 

do not touch on the essence of the problem – namely, that the world is still 
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incomprehensible and magical for us, while our science only systematizes everyday 

information" (Ibid.). The possibilities of rational knowledge are limited, and there is 

nothing humiliating for the mind, if we understand that the human mind is adapted to 

solve well-defined tasks. However, the incorrect use of rational knowledge leads to the 

fact that traditional worldviews are deconstructed, and nothing better comes to replace 

them. At the same time, tradition does not suggest blindly believing in absurd 

prejudices, it only asserts that the world is incomprehensible and cultivates a reverence 

for revelation. And it is precisely in the traditional picture of the world that the use of 

reason is defined as clearly as possible. 

Secondly, Dandi Maharaja shows the fundamental difference between the 

Vaishnava worldview and the Christian one. In his opinion, the difficulty of combining 

the historicity and eternity of the scriptures, which are identical with Krishna, arises only 

in the Christian worldview. He sees a contradiction in the Christian position that each 

event is unique in history and at the same time remains in eternity: "The worldview 

dualism, in which one can say that Christ appeared in time and not in time with the same 

degree of reality, is a characteristic paradox of Christian theology. It would be more 

consistent to say that Christ did not appear in time, but that his appearance is included in 

the calendar as a temporary symbol of an incomprehensible spiritual act. This is the 

Vedantist model (Ibid.) ". 

 

Overcoming the contradiction between the Christian and Vedic traditions in 

the question of the temporal and eternal worlds of consciousness 

According to Dandi Maharaja, one should avoid the division into eternal spiritual 

content and temporal form, as if they were two different existences in time and not in 

time. In accordance with this, it is wrong to simultaneously recognize the eternity of the 

sastras and immediately say that they were written by people in the Middle Ages. Events 

in time are manifestations of maya and are not related to true reality, and everything 

related to truth is not related to maya. References to events in time are necessary for 
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purely practical purposes, but they have no spiritual significance. This is due to the fact 

that Indian culture is characterized by a cyclical understanding of time, in which there 

are no unique events, therefore, the uniqueness of religious revelation can only be 

explained by the fact that the shastras themselves are identical with God and are an 

eternal reality. 

In an attempt to clarify this position, Nikolai Karpitsky asked in what sense 

Srimad-Bhagavatam is eternal. Since this book contains a description of empirical 

events, the statement about its eternity can be understood in different ways. The first 

option: only the general meaning of Srimad-Bhagavatam is eternal, and this does not 

apply to the description of empirical events that are conditioned by time and 

circumstances. The second option: the entire text is eternal, including the style and 

features of the language. But then people are deprived of free will, because they have to 

act out their roles in the play exactly as it is written in the eternal book. The third option: 

people have free will, but then their actions will be different from what is described in 

Srimad-Bhagavatam. In this case, the description does not refer to the events that 

happened in history themselves, but to what is either in God's plan or in some other 

dimension of time. In this case, the description of events in the holy book serves only as 

a sample of similar events in our history. 

Dandi Maharaja replied that the scriptures express the highest spiritual reality, and 

they have no denotations in empirical reality. At the same time, the scriptures refer to 

objects of empirical reality in order to be understandable to people. For example, the 

waters of the Ganges carry many impurities, but this does not change the sacred 

character of the Ganges in the higher reality, so that the river is the object of worship for 

many millions of people. Here we can talk about the unsymmetrical dialectic of the 

earthly image of the holy scriptures and their unearthly eternal nature. Srimad-

Bhagavatam contains descriptions of events that are cyclically repeated, but not exactly 

to each specific detail. People have freedom, but they don't have the ability to do 
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anything, they don't have the ability not to die, they don't have the ability to create their 

own universe, and so on. This allows God to carry out a predetermined plot, such as 

changing the four yugas, leaving people free to choose. In addition, free will is limited 

by karma, which allows you to keep the overall outline of the events of the sacred plot, 

but each time with its own unique features. Therefore, the same stories are presented 

differently in different texts. Dandy Maharaja drew an analogy with the lives of people 

in a state that allows its citizens to act freely, intervening when they use freedom beyond 

the permissible limits. At the metaphysical level, such a framework is set by karma. At 

the same time, such limited freedom is still questionable and should not satisfy a person, 

so God calls for liberation from the world of karma for the sake of eternity, true freedom 

and the perfection of God's communion. 

This understanding of eternity differs from both the ancient and the Christian 

understanding. In the ancient understanding, only the intelligible being has eternity – the 

world of aidos, the world mind; in the Christian understanding, God from the position of 

eternity contemplates the entire history, all events occurring in time, so eternal life as the 

ideal of salvation includes empirical time together with specific unique events. 

In the Vaishnava tradition, eternity is understood in the context of the cyclical 

concept of time. As Dandi Maharaja explained, all events take place within the 

continuum of consciousness, so there is no reality independent of consciousness. Under 

the influence of time is only a part of consciousness, that is, the world, which is a 

conditioned reality. This world within time is cyclical. The scriptures are the link 

between these two worlds of consciousness: the temporal and the eternal. The difference 

between the two worlds is relative. When consciousness is released, this difference 

disappears, and then it becomes clear that in fact the world of consciousness is one. 

From a conditioned point of view, the scriptures are presented as part of a borrowed 

history, but in their original state they are eternal and perfect, and this is how a person 

sees them from the position of an unconditioned, liberated consciousness. 
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In this regard, Nikolai Karpitsky pointed out the theoretical possibility of a 

synthesis of the Christian and Vaishnava understanding of eternity: "In the Christian 

understanding, revelation is also revealed in sacred history. But this story is unique, and 

for God, the whole story is given in the present. That is, in addition to their empirical 

temporal state, historical events also remain in eternity. However, this understanding is 

still limited. After all, being in the present means being able to act freely. Then, it turns 

out that people who act freely in empirical history, from the position of eternity, are 

limited to those variants of their actions that they have committed in time. 

In the Vedic sense, the opposite is true. There is an archetype, a pattern of history 

that repeats itself endlessly in empirical time... But then the jivas ... find themselves very 

limited within the cyclical empirical time, they can exercise freedom in small things, but 

they cannot fundamentally influence history… In the Christian understanding, we come 

to a limitation within eternity, and in the Vedic understanding, we come to a limitation 

within the empirical world. 

If all reality is given in eternity in infinitely different versions, as God sees it, then 

the contradiction between Christianity and the Vedic tradition is overcome. Then 

Christians can recognize that from the point of view of eternity there is not one, but 

many variants of history, and Vaishnavas-that all descriptions of cyclically repeated 

events are the disclosure of different variants that are already given in eternity, and from 

the point of view of God they occur in the present. 

Then the question of the eternity of the scriptures is removed, because they 

describe events from the perspective of eternity. Within historical time, the scriptures 

refer precisely to those variants of events that occurred in empirical history, and at the 

same time convey through them an eternal meaning that is common to all variants of 

these events from the perspective of eternity" (Ibid.). 

Dandi Maharaja replied that there was nothing in this conclusion that could be 

disagreed with from the Gaudiya Vaishnava point of view: "In this light, one can 
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understand the position of Baladeva Vidyabhushana, who said that the Scriptures have 

no denotations in the earthly world, that all the names in them are common names. But 

the presence of many variants of the earth's history in eternity is, as far as I understand, a 

bit like origenism, and I do not know how much Christians will be willing to agree with 

this" (Ibid.). Responding to the doubt of the Dandy Maharaja, Nikolai Karpitsky 

explained that religious and philosophical thought in Christianity develops in parallel 

with theological thought and does not imply any restrictions in the study of religious 

experience. 

Conclusions 

Gaudiya Vaishnavism provides a holistic understanding of the world, the adept of 

this tradition does not need any other principles of knowledge and organization of his 

life, and it is unacceptable for him to critically rethink the revelation and authority of the 

scriptures. In the medieval era, Gaudiya Vaishnavas could ignore any knowledge based 

on someone else's type of rationality. This attitude is quite common today, but it 

excludes the possibility of scientific and interreligious dialogue between Gaudiya 

Vaishnavas and representatives of other cultural traditions. 

When Hindus faced criticism of their worldview from the standpoint of European 

rationality during the British colonial period, Bhaktivinoda Thakur formed a paradigm 

of the relationship between faith and critical knowledge. He independently conducts 

research from the perspective of modern scientists and, taking into account the rational 

criticism of his own tradition, consciously chooses the revelation and authority of the 

holy scriptures. This position expands the possibilities of rational knowledge by 

understanding other positions and promotes scientific and interreligious dialogue. In 

addition, it allows you to adjust the rules of life in the modern multicultural world, while 

maintaining support in your own tradition. 

The transition from a critical position to a conscious choice of the authority of 

tradition requires a philosophical justification, which predetermined the intellectual 

trend in modern Gaudiya Vaishnavism. An example is the philosophical idea of 



  84 
 

asymmetric dialectics, which was founded by the initiator of interreligious dialogue, 

Sadhu Maharaja. 

In the process of developing interreligious dialogue, both Vaishnavas and their 

opponents turn to the ideas of Bhaktivinoda Thakur, in particular, to his critical study of 

the dating of the scriptures. Although it is unacceptable for a Vaishnava to deny the 

eternity and authority of the scriptures, the very possibility of discussing them from a 

critical perspective requires a deeper understanding of eternity that opens up points of 

contact with the Christian understanding and serves as an example of the fruitfulness of 

interreligious dialogue in the paradigm of the relationship between faith and critical 

knowledge set by Bhaktivinoda Thakur. 
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Introduction 

In contrast to modern views the Vedic literature contains a fundamentally 

different description of the history of the ancient world, according to which five 

thousand years ago our planet was called Bharata-varsha and represented a single 

civilization based on the ethico-religious teachings of the Vedas. Political and cultural 
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center of this mega civilization was located in territory of modern India that explains the 

maximal concentration of artifacts of Vedic culture in this region.  

Western science, which discovered Vedic culture four centuries ago, based its 

understanding of history on Jewish and ancient sources, and, being in a position of 

Eurocentrism, was not ready to tolerate the Vedic concept of history. Recognizing the 

presence of Vedic archetypes and artifacts in the cultures of Europe and Russia, as well 

as the similarity of Sanskrit with their languages, Western Indologists45 put forward the 

theory of Aryan invasion, according to which in the first millennium BC Aryan tribes 

migrated from Europe to India and brought the Vedic culture to it. Thus, the various 

traces of Vedic civilization outside India have been interpreted from the position of its 

non-autochthonous origin.  

In the twentieth century, humanity's desire for multipolarity led to the collapse of 

the Eurocentric attitude, which allowed the Vedic version of ancient history to be 

presented in Indology as an alternative to the Western concept. Thus, in contrast to the 

theory of Aryan invasion, the theory of exodus from India46 appeared in science, 

according to which the Vedic civilization is autochthonous in relation to the modern 

territory of India, which was its center in ancient times, from which it spread and exerted 

its influence on other regions.  

The question of the genesis of Vedic civilization is debatable in science to this 

day. However the facts of its existence far beyond India are increasingly confirmed by 

archaeological, linguistic and ethnological studies. Comparison of Vedic culture and 

Sanskrit with the heritage and languages of European peoples allows us to speak of the 

existence of common ethico-religious paradigm, customs and traditions. Regardless of 

whether the Vedic culture originated in India or outside India, its genetic kinship with 

the ancestors of modern European peoples is quite obvious.  

                                                 
45Г. G. Wilson, F. Max Mueller, Monier-Williams 
46К. Elst, K. Klostermeier, S. Talagueri, B. B. Lal. 
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The European and Indian regions are separated from each other by the wide area 

of Central Asia. The credibility of the Vedic concept of mega-civilization should 

undoubtedly be confirmed by finding its traces in this vast region located between India 

and Europe. Unfortunately, the involvement of the Central Asian region in the Vedic 

culture remains poorly understood. The difficulty of discovering traces of Vedic 

civilization within Central Asia is due to the predominance of the nomadic mode of 

production. Unlike the urban centers of sedentary peoples, the nomadic civilization did 

not leave behind a large volume of artifacts of material culture, which would allow a 

detailed reconstruction of the history of five thousand years ago in its territory. 

Therefore, it is more practical to look for traces of Vedic civilization in Central Asia not 

among archaeological finds, but in the customs, traditions and religion of the peoples 

inhabiting it. In spite of the fact that Islam was the dominant creed on the territory of 

Central Asia for the last twelve centuries, the worldview paradigm preceding it is easier 

to find in the sphere of folk customs and rituals. This is due to the fact that Islam in 

Central Asia spread in the legal version of the Hanafi madhab, which allowed the 

application of local folk customs urf in the life of Muslims. Thus, the pre-Islamic 

traditions of the peoples of Central Asia were not superseded by the Muslim traditions 

and have survived to this day. Therefore, it is in the customs and rituals of the peoples of 

Central Asia that traces of Vedic civilization can be sought. 

The purpose of this article is to search for Vedic heritage in culture and worldview 

of Central Asian peoples. In order to achieve this goal, the following will be 

investigated: 

  – Pre-Islamic rituals and traditions with similarities to the Vedic samskars; 

 – elements of the religious paradigm of Tengriism related to the worldview of the 

Vedas. 
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Comparative analysis of Central Asian customs and Vedic samskaras 

Unlike modern culture in traditional societies, human life was accompanied by a 

large number of customs and rituals designed to protect and purify human life from birth 

to death. These rituals dealt with such important stages of human life as birth, 

upbringing, family formation, and death. The observance of the ritual canon ensured the 

preservation of social institutions as well as the upbringing and protection of each 

individual.  

In Vedic culture such prescribed religious rituals were called samskaras. They 

have been described in the Vedas, the grihya-sutras, the dharma sutras, the Puranas, the 

Itihasas, and in the commentary tradition. 

The ancient pre-Islamic customs of the Central Asian peoples have reached our 

days mainly through historical records of neighboring peoples and through the 

continuity of folk tradition. 

Some of the extant Central Asian customs bear a strong resemblance to the 

samskaras of the Vedic canon and suggest that their source lies in the common cultural 

past described in Vedic literature. To identify these similarities, this section will 

compare Vedic and Central Asian wedding, funeral, upbringing, and maternity rites. 

 

Rites during pregnancy 

Most of the Vedic rituals prescribed during pregnancy were intended to protect 

the life of the mother and child from negative influences. According to Vedic tradition, a 

woman becomes especially vulnerable during pregnancy and may be exposed not only 

to "gross" but also to "subtle" living beings. The Markandeya-puran describes this 

danger as follows:  "There are terrible devils and witches who seek to devour the fetus 

of the pregnant woman. Therefore she should always be protected from them by 

constant observance of purity, by writing sacred mantras, and by wearing a beautiful 

garland. O Brahman! Virupa (Ugliness) and Vikriti (Ugliness) usually live in trees, on 
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hills, in ravines and lakes. Therefore, a pregnant woman should not visit these places. 

The son of the Fetus Killer is Vighnah (the Killer), and Mehini (the Throwing Out) is his 

daughter. The former enters the womb and eats the fetus, the latter, entering the womb, 

causes a miscarriage"47. The peoples of Central Asia also believed that during pregnancy 

a woman and her child were attacked by evil spirits – albasta. The character of the evil 

albasta that destroys unborn children survived in the folklore of Turks, Tatars, 

Chuvashes, Kazakhs, Bashkirs, Tuvans, Altaians, Uighurs, Uzbeks, Turkmens, Kyrgyz, 

Karakalpaks, Nogais, Azerbaijanis, Kumyks, Balkars, Karachais, Tajiks, Mongols and 

Udmurts. 

In Vedic culture, the Ashwalayana-smriti recommended that to protect a woman 

from spirits, she should call upon the goddess Sri for help: "Evil demons, seeking to 

suck blood, come to a woman during her first pregnancy to devour the fetus. To drive 

them away, let the husband call upon Goddess Sri, for the hidden spirit leaves the 

woman guarded by her"48. Goddess Sri in the Vedic canon is the consort of God Vishnu. 

She was considered the patroness and protector of pregnant women. In order to protect a 

pregnant woman, the peoples of Central Asia turned for help to goddess Umai, the 

spouse of god Tengri.  

Rituals to protect a pregnant woman in Vedic culture were associated with the 

separation of her hair in a straight line (simantonayana), as well as the prohibition to cut 

hair. Similar restrictions exist in Turkic culture. "To this day, pregnant Kazakh women 

follow a number of injunctions: they do not cut their hair, as they believe that any 

manipulation with it can harm the fetus, including shortening the life of the future 

child"49.  

                                                 
47 Р. B. Pandey. Ancient Indian household rites (customs) / Abridged translation from English, preface and 
commentary by A. A. Vigasin. Secondedition. Moscow: Vysshaya Shkola. 1990. 
48 Ibid. 
49 Stasevich I. V. The social status of women among the Kazakhs: tradition and modernity / Russian Academy of 
Sciences, Peter the Great Museum of Anthropology and Ethnography (Kunstkamera). Peter the Great Museum 
of Anthropology and Ethnography (Kunstkamera) - St. Petersburg: Nauka, 2011. 
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In addition to religious and ritual actions, Vedic literature prescribed emotional 

protection for pregnant women, which consists primarily in being sensitive to her needs 

and desires. The husband's first duty was to fulfill the wishes of his pregnant wife. 

According to the Yajnavalkya-smriti (III, 79), "the failure to fulfill the wishes of a 

pregnant woman makes the fetus unhealthy – it either becomes deformed or falls out"50.  

A similar injunction exists in Kazakh culture. The surrounding people indulged in 

the whims of pregnant women in food (zherik), believing that the desire of a pregnant 

woman is the desire of the future child. 

 

Maternity Rites 

In Vedic culture, maternity rituals were considered very important. Preparation for 

childbirth began a month before the expected birth: "One month before the birth special 

preparations should be made" (Viramitrodaya, . P. 184)51. The first thing necessary in 

this connection was the choice of a suitable room in the house: "On an auspicious day, 

when the sun is in the sign of the zodiac that portends happiness, the room chosen by 

those in the know from the right side of the world is considered the room for childbirth. 

The woman would enter this room a few days before labor began. In order to protect a 

woman in labor from negative influence of evil spirits, it was recommended to put 

objects having sacral meaning in the delivery room. Fire, water, stick, lamp, weapon, 

rod and mustard seed were kept in the house" (Viramitrodaya, I. P. 185). It was believed 

that if these items were absent, bloodthirsty demons would kill the newborn 

(Viramitrodaya, I. P. 185)52. Central Asian peoples also believed that evil spirits –  

albastas, kars – could do harm during childbirth. Therefore in a yurt or tent where a 

woman was giving birth a fire was to burn day and night. A weapon was placed near the 

fire with the point of the entrance, and over the woman's head another weapon (a sabre, 

                                                 
50 Р. B. Pandey. Ancient Indian household rites (customs) / Abridged translation from English, preface and 
commentary by A. A. Vigasin. Second edition. Moscow: Vysshaya shkola, 1990. 
51 Ibid. 
52 Ibid. 
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a lash or a kamcha) was hanged. It was believed that these measures would protect the 

woman and the child from evil spirits. 

In Vedic culture, before giving birth, a brahman untied all the knots in the house, 

symbolizing the release of the child from the mother's womb. A similar custom existed 

in the culture of the Turkic peoples. Immediately after the onset of the first contractions, 

all knots were untied on the woman's clothes, braids were braided, metal jewelry was 

removed, covers were removed from dishes, chests were opened, bundles were untied 

and harnesses were unraveled in the house where the birth took place53. According to 

Kazakh belief, this custom removed obstacles on the child's way through the birth canal. 

In Vedic culture, when a child was born, the most revered woman would go to her 

father and tell him the good news. In gratitude for the news she brought, the man was to 

give her a generous gift. In Turkic traditions, too, one of the women brought the news of 

the child's birth to her father with the words «Syunshi!» and the grateful father had to 

give her a gift. 

According to the Vedas, the first ceremony to be performed by the father of the 

child was medhajnana, the awakening of the mind (Paraskara I. 16; Gobhila II. 7; 

Ashvalayana I. 15). During this ceremony the father had to give honey or ghee (ghee) to 

the child with his ring finger and some golden object. According to the Ayurvedic 

treatise Sushruti, ghee increases the child's ojas – immune strength – and promotes the 

development of fine brain tissue. Therefore, clarified butter pure or mixed with honey 

was used to awaken the mind of a newborn baby.  

A similar custom has been preserved among the Kyrgyz people. According to 

Kyrgyz tradition, a newborn baby was given sari mai, melted cow's butter, to suck on. 

Simultaneously with the medhajanana ceremony, according to the Gobhila-

Grihyasutra, the child was given a secret name that only the parents knew (Shankhayana 

                                                 
53Stasevich I. V. The social status of women among the Kazakhs: tradition and modernity / Russian Academy of Sciences, 
Peter the Great Museum of Anthropology and Ethnography (Kunstkamera). Peter the Great Museum of Anthropology and 
Ethnography (Kunstkamera) - St. Petersburg: Nauka, 2011. 
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1.24.4; Ashvalayana 1.15.4; Paraskara 1.17)54. It was not communicated to others 

because it was thought that enemies might do sorcery on him and thus harm the child. 

Subsequently, on the tenth or twelfth day there was a nama-karana – naming ceremony 

where the child was given an official name. Thus, in Vedic culture the child could have 

a secret and a well-known name.  

A similar tradition exists in Turkic culture. The Kazakhs still have an ancient 

belief that if a person has a secret name, then enemies cannot cause him any harm in the 

form of spoilage or evil eye. 

In Vedic culture there was also a custom – if a child often died in the family or 

was threatened in any way – to give him names that contained a negative meaning, such 

as Unfortunate. It was believed that evil forces capable of harming a child would not pay 

attention to it, and thus a bad name would protect it from negative influences. 

A similar custom existed in Turkic culture. It was not customary for the peoples of 

Central Asia to praise a child, to celebrate his or her beauty or health. It was believed 

that by doing so, one could jinx the child. In some cases, a child was given negative 

nicknames. He could be called stupid or ugly, so as not to attract the attention of envious 

dark forces. 

In Vedic culture there was a concept of maternity impurity, according to which 

the mother and the newborn baby were considered ritually unclean for ten days. The 

similar concept was preserved at some Turkic peoples. "The birth mother possessed, 

according to the traditional perceptions of the Kazakhs, sacred uncleanness for a certain 

time. Even a newborn baby was breastfed for the first time by a neighbor or a relative of 

the woman giving birth. And if there was a nursing woman in the family, they preferred 

her to breastfeed the newborn baby for several days. For the first three days the woman 

in labor was forbidden to give her husband any food or go outdoors. The prohibitions 

                                                 
54 Р. B. Pandey. Ancient Indian household rites (customs) / Abridged translation from English, preface and 
commentary by A. A. Vigasin. Secondedition. Moscow: Vysshayashkola, 1990. 
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were lifted after the woman underwent ritual ablutions. This ablution was usually 

performed on the third day after delivery"55. 

In the Vedic literature states that the newborn baby retains contact with the astral 

world and therefore vulnerable to spirits and ghosts. For this reason it was forbidden to 

leave the baby alone at twilight or at night, and at night was recommended to leave a 

small lighted lamp, whose light drove away unclean forces.  

Turkic peoples also believed that a baby should be protected from evil spirits. To 

that end, the child had to sleep in the light. He was also protected with amulets and 

prayers. 

On the occasion of the birth of a child in Vedic culture the family held a great 

feast, at which guests were treated to a feast, and they, in turn, bestowed gifts and 

blessings on the newborn child, wishing him a long and happy life (Paraskara 

I.16.17)56. 

The tradition of inviting guests to the house, serving them and asking for blessings 

is also widespread throughout Central Asia. 

 

The ceremony of the first haircut. Chudakarana and shashalu 

One of the important ceremonies performed for a child in Vedic culture is the first 

haircut, chudakarana, the purpose of which was to make the child's life long 

(Ashvalayana I.17.12). "Life is prolonged by the haircut and shortened without it. 

Therefore it must be performed in any case"57. 

According to the Yajurveda (3.33) and the Atharvaveda (4.68.2), chudakarana 

consisted in wetting the head, saying a prayer addressed to the razor, inviting the barber, 

                                                 
55 The child in the system of traditional rituals of the Kazakhs. V., Shakhanova N. J. The child in the system of 
traditional rituals of the Kazakhs // Childhood in the traditional culture of the peoples of Central Asia, 
Kazakhstan and the Caucasus. SPb, 1998. 
56 Р. B. Pandey. Ancient Indian household rites (customs) / Abridged translation from English, preface and 
commentary by A. A. Vigasin. Second edition. Moscow: Vysshaya shkola, 1990. 
57 Ibid. 
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cutting the hair, accompanied by chanting Vedic mantras and wishing the child long life, 

well-being, valor and posterity. 

Vedic literature prescribed the first haircut of a child's hair in the first or third year 

of life. The Manu-samhita (2.35) stated, "According to the injunction of sacred 

revelation, the rite of haircutting should be performed for all the twice-born at the end of 

the first or third year"58. 

As in the Vedic culture the first haircut was considered an important ritual in 

human life, in the same way in the culture of Turkic peoples the first haircut was one of 

the main rituals in the life of a child. In Kazakh culture, for example, this ceremony was 

called shashalu. It was performed in the first year of the child's life and was 

accompanied by ritual ceremonies. 

In Sanskrit, chudakarana means "doing one's hair". A hairstyle for boys in Vedic 

culture meant that they were shaved bare, leaving a strand of hair on the top of their 

head, which was called shikkha. This shikkha was considered an important attribute in 

the appearance of men belonging to the upper classes. Vedic literature asserted that if a 

man performed religious ceremonies without this strand of hair on the top of his head, 

all his rituals were considered invalid: "Let him always remain with the sacred cord and 

strand. Without them the performance of religious ceremonies is tantamount to 

incompleteness"59. 

Likewise among the Turkic peoples, during the first haircut boys were shaved 

naked, and a strand of hair called aydar was left on the top of their heads. 

In Vedic tradition, it was customary to hide the hair of a child left over from a 

haircut by burying it in a barn or submerging it in a body of water. It was believed that 

hair was a part of the body and could become a subject of magical actions and spells, so 

it was put away in a place inaccessible to enemies. 

                                                 
58 The Laws of Manu / Translated by S. D. Elmanovich, checked and corrected by G.F. Ilyin. Moscow: Nauka, 
1992. 
59 Р. B. Pandey. Ancient Indian household rites (customs) / Abridged translation from English, preface and 
commentary by A. A. Vigasin. Second edition. Moscow: Vysshaya shkola, 1990. 
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Turkic peoples also believe that hair cut from the head should be carefully hidden: 

burned, buried or drowned, as other people, animals or spirits can harm a person through 

hair. 

During chudakarana in Vedic culture, Brahmans, priests, were invited into the 

house to give the child a blessing for a long life, and were gifted by the master of the 

house. Leaving a crest on the top of the head, from the point of view of the Vedas, 

ensured the child a long life. The Ayurvedic physician Sushruta states, "On the head, 

near the crown is the junction of the "shira" (artery) and "sandhi" (nerve node). Here, on 

the vertex is the vital point called "adhipati" ("lord"). Any damage to this part causes 

instant death". Therefore, leaving a lock of hair above the vertex meant protection of a 

person's life force. During this ceremony, the father recited the mantra: "I cut off the hair 

for long life, good digestion, well-being, good offspring and valor". It was believed that 

the child received all these benefits during the chudakarana. 

In Turkic culture, the shashalu ceremony was also intended for the longevity of 

the child. "During this ceremony all adult men of the aul were invited, and the oldest of 

them was the first to cut a strand of hair from the baby's head. The aksakal would say: 

"Jasynuzakbolsyn! "Long life to you!". After that, he passed the child to another elder, 

and then everyone present at the feast, having done the same, presented the hero of the 

occasion with money or sweets60. 

Finally, in both Vedic and Turkic cultures the ceremony of the first haircut was 

accompanied by the fun and treating of all guests with a feast. 

 

Child rearing 

In Vedic culture it was believed that the upbringing of children should be based 

on different methodologies according to the age of the child. In the nitya-shastras, the 

age methodology of child rearing is stated as follows: "Pamper your son until he is five, 

                                                 
60 Nauryzbai Akpai. Traditions of Kazakh Culture. Almaty: AltynOrda, 2002. 
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use a stick for the next ten years, and when he reaches 16, treat him as a friend" 

(Chanakya-sutra, 3.17). 

A similar principle of child-rearing is found in Kazakh culture. Kazakh proverb 

says: "Until the age of five respect as your own child, from five to fifteen exploit as a 

slave, from fifteen respect as a peer (treat as a peer)"61. 

 

Vedic vivaha-yagya and Turkic wedding traditions 

There are great similarities between the Vedic wedding ritual – vivaha-yagya – 

and the ancient Turkic wedding traditions. 

In Vedic culture, when the groom arrived at the house of his future father-in-law 

accompanied by his retinue, the first ceremony was madhuparka – a treat with a honey 

drink (Paraskara 1.3.1-31). Madhuparka is an expression of special honor accorded to 

persons of exceptional position in society and to the most respected relatives. A seat of 

grass, a footstool, water for ablution, water of honor (arghya), water for drinking, and 

honey mixture in a copper vessel with a copper lid were prepared for the groom. 

The similar tradition exists among many Turkic peoples. The bride who comes to 

the house for the first time is treated with the honey mixture in the modern Turkic 

peoples. This custom is called avyzlandyru. It is preserved in the Ryazan, Kazan, 

Astrakhan Tatars and Tatar-Mishars.  

Another important element of Vedic weddings is that the bride came with her face 

covered by a veil, and only at the wedding her face was solemnly opened to the 

bridegroom (Grihyasutra Paraskara). 

In Turkic culture there is also the ceremony of "bet ashar" – opening of the bride's 

face. Traditionally, girls came to weddings covered by an elegant veil, and the first of 

the wedding rituals was the removal of this veil. This tradition was preserved in the 

Tatars, Kazakhs, Nogais, Kumyks, Chuvash. The Kirghiz called the bride's veil on her 

                                                 
61 Teslenko A. N. N. Socialization models of the East and West: the experience of ethno-historical and 
culturological analysis // Bulletin of Saratov Socio-Economic University.  №1.  2005. P. 145-150. 
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face burkyonchek. It was removed from the bride's face by a boy of the groom's family. 

In the early Middle Ages, according to Syrian sources, the bride's veil removal 

ceremony took place only after several days: "During the feast in the groom's house and 

after it was over, the bride was in a special room behind a curtain. Characteristically, at 

the end of the wedding the husband did not approach his wife for several days 

(sometimes up to a week). For example, the great Sultan Seljukid Togrul-bek entered the 

room where his wife was sitting on the golden throne, bowed to the ground, thus 

expressing his respect, but did not sit down and silently left. This went on for seven 

days. And the wife did not reveal her face. This rite and other peculiarities of Turkic 

wedding ceremonies testify respect to the woman. Only after the term established by 

custom was the ceremony of looking, or opening of the face"62. 

An important element of a Vedic wedding was the yagya, a fire-sacrifice. During 

the yagya, the priests poured clarified butter into the sacrificial fire and recited special 

mantras. The bride and groom walked around the fire seven times, symbolizing that they 

would be born husband and wife for the next seven lifetimes. This was followed by 

many days of feasts and celebrations, during which a huge number of people were 

treated. Such feasts are widespread in modern India. 

This ritual existed until the 19th century among many peoples of Central Asia. 

Fire rituals were used in wedding ceremonies by the Kazakhs, Tatars, Khakas and 

Turkmens. 

 According to the chronicles of the 19th century, during the wedding Kazakhs lit a 

fire around which the bride and groom walked seven times. Then followed the ritual of 

pouring melted butter into the fire, followed by prayers addressed to the fire, and Umai 

for bestowing family happiness on the newlyweds: "Otana, Umayana, zharylka!"63. 

                                                 
62 Beliefs, Customs and Rites of the Turks in the VII-XII centuries (According to Syrian sources) // The 
Caucasus and Globalization. Journal of Social, Political and Economic Studies, volume 5.issue 1-2, Sweden, 
2011.  
63 Tursynov E. D. The Origins of Turkic Folklore. - Almaty, 2001. 166 p. 
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In Turkmenistan and Turkish Anatolia there is still a custom to bypass the fire 

during the wedding ceremony. 

 

Antiesti and funeral rites in Central Asia 

The funeral rites in Vedic culture were called antiesti. It was considered important 

because its observance ensured a person's subsequent good birth in the process of 

reincarnation. The predominant form of funeral was cremation – the burning of the body 

(Rig-veda X.14.8), although the Rig-veda also allows inhumation – burying the body in 

the ground (X.18.10-13). 

Archaeological research in Central Asia shows that before the spread of Islam 

cremation was a widespread method of burial. Only in the Middle Ages the Turks 

adopted inhumation as a method of funeral rites. "The traditional ancient Turkic rite was 

corpse-burning: ashes were buried in the grave and balbala stones were placed next to 

the warrior's burial according to the number of enemies he killed.  When in the first 

quarter of the 7th century the ritual has changed, and the Turks changed to the burial in 

the ground, their enemies, the Chinese, paid special attention to it: «The fact that they 

now bury their dead, which according to their customs should be burnt, and build tombs, 

shows that they act contrary to the rules of their ancestors, and offend the spirits" 64. 

The burial rite of the ancient inhabitants of Central Asia in the form of cremation 

is another similarity with Vedic culture. As for inhumation, even in this case the ritual of 

the inhabitants of Kazakhstan was related to the Vedic worldview. For the ancient burial 

sites studied by Kazakh archaeologists the posture of bending is characteristic. The 

deceased was laid down and given an embryo pose. According to researchers, the 

posture of bending was purely ceremonial, indicating belief in reincarnation. Kazakh 

archaeologist Emma Usmanova, describing the semantics of the bent posture of the dead 

in the Lisak burial ground, draws a parallel with the text of the Atharvaveda:  

                                                 
64 Essays on the History of the Peoples of Russia in Antiquity and the Early Middle Ages. V. Ya. Petrukhin, D. 
S. Raevsky. Moscow: Languages of Slavic Culture, 1998. 416 p. 
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As the great Earth. 

Contains the germ of beings, 

Also let it hold thy fetus, 

To be born following pregnancy. 

Thee, the earth, I immerse in the earth"65.  

Atharva-veda (XVIII.47) 

Thus, the analysis of Vedic rituals and rites shows that many of them are present 

in the traditions of Turkic peoples. 

 

Vedic Religion and Tengrism 

The religious paradigm of the Aryan civilization has survived unchanged to this 

day due to the numerous sacred texts of Vedic literature. 

 The religious worldview of the peoples of Central Asia, which preceded its 

Islamization, has survived much worse due to the lack of a written canon. Tengriism, the 

autochthonous religion of the Central Asian peoples, has reached our days only in 

fragments. However, even the remnants of their worldview that have come down to us 

reveal certain similarities with the Vedic religion. Modern scholars believe that 

Tengriism was a monotheistic religion based on the worship to a single God - Sky 

Tengri. Kipchaks called God – Tengri, Tatars – Tengri, Altaians – Tengri, Tengeri, 

Turks – Tanri, Yakuts – Tangara, Kumyks – Tengiri, Balkaro-Karachaians – Teiri, 

Mongols – Tenger, Chuvashs – Tura. No matter how different the peculiarities of the 

pronunciation, it was always about one thing: about the male divine beginning, about 

God the Father. 

 

Personal and Impersonal Aspects of Vedic and Tengrian Monotheism 

The Bhagavad-gita, the main monotheistic work of the Vedic canon, describes 

both personal and impersonal manifestations of God. According to it, God manifests as 
                                                 
65 Usmanova E. R. Lysakovsky cemetery 1. Karaganda - Lisakovsk, 2005. 232 p. 
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the Supreme Person, the dark youth Krishna, and as the impersonal radiance of 

Brahman. According to Vaishnava theology, the supreme manifestation of God is His 

personal aspect – the immaterial form of Krishna, transcendent to the visible world. The 

impersonal Brahman is regarded as the radiance of His spiritual body. A similar 

theological concept is contained in ancient Central Asian beliefs. 

In Tengriism God – KokTengri (Blue Tengri) was also described from the 

position of personalism and impersonalism. The Nomads worshipped Him as the 

supreme male personality, calling Him Khan Tengri. As in the Vedas, Khan Tengri is 

thought of as a transcendent God beyond the visible world and the visible sky. On the 

other hand, the ancient Central Asian peoples worshipped Tengri as a boundless sky 

above the visible sky, which corresponds to the Vedic description of the impersonal 

Brahman. 

 

World Creation 

The Tengrian story of the creation of the world has similarities with the Vedic 

story. According to the Vedas, the material universe is shaped like an egg half-filled 

with water. This universe is created by God Vishnu, who enters it, and from Him a giant 

golden lotus emerges. The first being in the universe is the lotus-born Brahma, who is 

entrusted by God Vishnu to create the worlds and planets within the universe. Brahma 

creates a universe of three levels of worlds: heavenly, earthly, and hellish. These worlds 

are connected by the universal golden mountain Meru, on top of which Brahma himself 

settles. 

According to the Turkic beliefs, before the creation the Universe was a boundless 

water desert, with two ducks swimming on its surface. One of them conceived the 

process of creation, and instructed the other duck to get the land for it. The created world 

in Tengrianism is also divided into three spheres: the Top, the Middle and the Bottom. 

In Tengrianism, the totality of these worlds is the Golden Mountain, on top of which 
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dwells Ulgen, a character of the Tengrian pantheon, similar to the Vedic Brahma. 

Modern scholars believe that the name Ulgen means Great. Brahma is also considered to 

be the largest being in the universe. 

 

Baiterek and the journey of the soul 

So just like the Vedic system, the worldview of the Turkic peoples was 

characterized by a division of the world into three spheres: the Upper World, the Middle 

World, and the Lower World. The ancient idea of reincarnation as an eternal journey of 

the soul between these three worlds which is typical for Tengrism, also relates it to the 

Vedic religion. As a connecting link between the three worlds – a kind of world axis – 

nomads thought of the cosmic tree of Baiterek world, which, according to the Baksi 

stories, was where the souls of the dead entered and from which they left for the new 

incarnation.  

The concept of the difference between the soul and the body which is the main 

principle of the Vedic civilization was known to the ancient Türks. The practice of 

witchcraft in Turkic shamanism was inseparably connected with the idea of a shaman 

leaving his body and traveling through the three worlds to solve the issues related to 

other souls. The shaman's journey from one world to another was also carried out by 

means of the world tree. 

 

The Axis of the Universe and the Polar Star 

According to Vedic literature, a giant cosmic axis, the Shishumara, runs through 

the center of the universe around which the stars and planets revolve. This axis is 

believed to be attached to the Polar Star, called in Sanskrit Dhruvaloka. In Srimad 

Bhagavatam (5.23.2) it is said: "This eternally shining planet of Maharaja Dhruva, the 

Polar Star, which has arisen by the will of the Supreme Personality of God, is the center 

of the universe around which all the stars and planets revolve. The almighty time, 

unmoving and invisible, makes these luminaries move incessantly around the Pole Star". 
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Exactly the same ideas about the world axis existed among the ancient Türks. The 

Türks called the world axis Altyntek – the Golden stake – and also believed that it was 

attached to the Polar Star. The appearance of the world axis is described by the Türks as 

follows: 

"There was a time when Heaven and Earth came into disorder. The Sky was 

pressing down on the Earth, and the Earth opened up. Great Chaos came into the 

Universe. A black storm engulfed the earth, the ashes of the earth were mingled with the 

clouds, thunder rumbled, lightning flashed, and hail came as big as a duck's egg. 

Men, beasts and birds perished, only groans were heard above the earth, fear and 

confusion, misery and grief reigned. 

Mountains moved, rivers went out of their banks, fire engulfed forests and 

steppes. The moon, the sun and the stars went astray, spinning wildly. 

Three years reigned Chaos, three years lasted the disaster, until the Lord of 

Heaven Tengri in great anger hammered into the Universe a golden stake. 

Tengri's golden stake secured Heaven and Earth, became the axis of the world, 

around which the moon and the sun, the stars and the comets kept their course. And the 

end of the staff can be seen at night in the dark sky. People called it the Pole Star" 66. 

 

The Vedic Devas and the Turkic Alpine Devas 

In the Vedic religion the upper world consists of seven planetary systems, and is 

populated by demigods. Their presence does not indicate the polytheistic orientation of 

the Vedic religion. In the Bhagavad-gita the devas are described as servants of God, 

functionally resembling the angels of the Abrahamic religions. 

In Tengriism the upper world consists of nine spheres and is populated by alpas-

divas. The names of some of them coincide with the Vedic ones in name and function: 

Umai – Uma, Kuber – Kuvera, Samar – Mara, Garuda – Khan Garudi. Garuda, depicted 

                                                 
66 Golden cradle: based on ancient Turkic myths / Markova O., Zhanabayev K. // Prostor. 1996. 1. p. 101-105. 
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as a griffin, is found in Kazakh folklore as a totem, an ancestor of Shoyinkar. In Greek 

history, one of the Saka tribes was described as "griffins guarding the gold". 

The middle world, both in the Vedas and in Tengrianism, is inhabited by humans. 

And the lower world, according to Tengrianism, is ruled by Tamu-Erklig-khan, the 

hellish Erklig-khan. The Turkic word tama, hell, coincides with the Sanskrit term tamas, 

which is a characteristic of the hellish worlds. 

 

Goddesses Umai and Umai 

One of the most revered deities in the Turkic pantheon was goddess Umai, 

patroness of nature, women and children. The very name of the great goddess relates her 

to the goddess Umai of the Vedic canon, a personification of material nature.  

A Kazakh researcher S. Kondybay suggests the common roots of the Vedic Uma 

and Umai cult: "There is reason to believe that Uma representing the name of one of the 

Divine hypostases has the same origin with the Proto-Turkic Umai" 67. 

 

Yama-Yamuna-Emin. 

One of the demigods in the Vedic canon is Yama, the ruler of the hellish worlds, 

who distributes rewards and punishments after death. The Kazakh researcher Y. Zuev 

assumes that the cult of Yama was present in the religion of the Türks, and believes that 

the hydronimEmin (Zhemenei) which stood for the upper Irtysh and the main tributary 

of the river Hailar (Emin, Ebin, Iben) came from the name of the deity68. С. Kondybai 

contests this point of view, stating that deities of the rivers in the Turkic folklore were of 

female nature, and therefore the Emin River could not have an origin from the male 

deity Yama69. But it should be noted that in the Vedic worldview Yama has a twin sister 

Yamuna who is also a river deity. Thus the Turkic hydronymEmin can be derived from 

the Vedic Yamuna. 
                                                 
67 Kondybai S. The mythology of ancestors / Translated from Kazakh. Z. Naurzbayeva. Almaty, 2008. 436 p. 
68 Zuev Y. A. Early Turks: Essays on History and Ideology. Almaty, 2002. - P. 110-135. 
69 Kondybai S. The mythology of ancestors / Translated from Kazakh. Z. Naurzbayeva. Almaty, 2008. 436 p. 
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Seven Sages – Seven Elders 

According to the Vedas, Brahma, the creator of the universe, had seven sons, 

seven sages, called Saptarishi in Sanskrit. The constellation of the Big Dipper is referred 

to in Vedic literature as the planets of the Seven Sages. According to Vedic literature, 

the Pleiades are considered the wives of the Seven Sages. 

In Turkic cosmology, the Big Dipper is called the Seven Elders, which is also 

consonant with the Vedic view. The ancient Türks also believed that the Pleiades 

represented girls who were wives of seven elders. 

 

The Earth extracted from the World Ocean. Tengri-Varahadev 

The Vedic Puranas describe the story of how once, during another cataclysm, the 

Earth plunged into the waters of the World Ocean. Brahma, the demigod responsible for 

creation in the universe, was present when the Earth fell. The frightened Brahma began 

to offer prayers to God Vishnu to save the Earth. Then Vishnu appeared in the form of 

Varahadev, dived under the water and retrieved the Earth from there. After that Brahma 

repopulated the Earth with different kinds of life. 

The Turkic legends tell of two ducks swimming on the surface of the lifeless 

World Ocean. One of them instructed the other to retrieve land from the depths of the 

ocean. When the second duck reached the Earth, the first duck created the world from it 

and populated it with living beings. 

Obviously, the Turkic legend of the creation of the world is a transformation of 

the Vedic story of retrieving the Earth from the universal ocean. 
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The Tumbling of the Milky Ocean 

The Vedic literature contains the story of how the demigods and demons once 

gathered on the shore of the milky ocean in the lower part of the universe. They were 

ploughing the milky ocean using the golden mountain Mandara as a whip.  

Exactly the same picture is described in the Turkic heroic tale "Kankes": 

"It was the time when the mountains were divided by the stirrer, 

When water was divided with a ladle, 

Breaking through, the white sea flowed, 

Piling up, the golden mountain grew"70 . 

The description of the Milky Ocean is also contained in the folklore of the Sakha 

Turkic people: "The main trunk of the world tree Aarkuduk massively sprouts in the 

lower layers of the sky (of the upper world), but then returns to the middle world. Its 

branches ooze white moisture, the drops of which fly down a flock of partridges. The 

main root of the tree reaches the lower world, but from there returns to the middle world, 

exuding abundant moisture, from which an unstoppable and unfreezing white-milk lake 

is formed"71. 

 

Mount Mandara and the serpent of Vasuki. 

Rum and the serpent Begsha. 

The Puranas describe how many millions of years ago the demigods and demons 

decided to extract the nectar of immortality from the milky ocean. To do this, they had 

to plow the milky ocean. They used Mount Mandara as their whorl. It was plucked from 

the Earth by the giant serpent Shesha. While the Milky Ocean was being plowed, the 

mute mountain began to sink, and to support it on the surface of the water, God Vishnu 

took the form of the giant turtle Kurma, taking the mountain on his back: 

                                                 
70 Dyrenkova N. P. Shorsky folklore.  M. L.: 1940. P. 25-27. 
71 Novikov A. G. Yakut folk pre-philosophy. // Ilin. 2002. P. 75. 
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"Then the preternatural Lord incarnated himself in the form of a turtle to be the 

support for the Mandaramountain, which the demons and demigods used as a whorl. 

Wanting to get nectar, they ploughed Mandara into the Milky Ocean. As the mountain 

swung, it scratched the back of the slumbering Lord Turtle, relieving Him of the itch" 

(Srimad Bhagavatam 2.7.13). 

Exactly the same description is found in Turkic tales. The Turks called this 

mountain Rum. Just as in the Vedas, in the Turks this mountain floated in the ocean on 

the back of a giant turtle. At the base of this mountain is a giant serpent, which the Turks 

called Begsha. The symbolism of the turtle as a basis of the world can be traced in 

archeological artifacts of the Turks. During the excavations of the tomb of Prince Kul-

Tegin a stele was found mounted on a statue of a stone tortoise.  

The description of Mount Rum, the serpent, the turtle and the plowing of the 

Milky Ocean in the Turkic folklore obviously points to the origin of these stories from 

the ancient Vedic literature. 

 

Kailas and Khan Tengri 

The object of worship in Tengriism was also Mount Khan Tengri. IlgizSultanov, a 

Turkic researcher from Bashkortostan, writes that Khan Tengri, which was worshipped 

by the Turks, is in fact in the Himalayas. It is a mountain-swastika Kailas, which is 

shaped like a pyramid. The Tengrians called temples "kilisa", from the name of Mount 

Kailas. In many Oriental peoples it was considered the abode of the gods. According to 

the researchers of Tengrianism, South Tibet used to be a traditional place of pilgrimage 

for the Turks. People used to stop on the shore of Lake Manas and look at Kailas from 

afar. Here they prayed and had philosophical conversations.  

Mount Kailas in India is associated with the worship of Uma, who in Tengriism 

appears as the goddess Umai. The trident of Shiva as one of the symbols of Kailas is 
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found in Tengriana culture as a tamga. For example, the trident was the tamga of the 

Kazakh Khanate.  

 

Ancestors. Pits. Aruahs 

In Vedic religion an important role was given to pits – ancestors. According to 

Vedic philosophy, pious people, especially those attached to their family, went after 

death to one of the paradise planets, which was called Pitriloka - the planet of ancestors. 

From there they kept in touch with their lineage and patronized their descendants, 

guarding and protecting them. The Vedas recommended that people attached to material 

goods should perform shraddha – the ritual of offering consecrated food (pinda) to the 

ancestors on certain days. It was believed that people who were not ready for devotion to 

the Supreme God could begin their spiritual journey by worshipping the ancestors.  

According to the Vedas, the world of the ancestors was ruled by Yamaraj, the 

king of the underworld. A characteristic feature of the world of the ancestors was that 

everything happened there in a mirror-like manner opposite to this world. Therefore, 

during offerings to the ancestors in Vedic culture, it was customary to put food on them 

through the hand. 

The cult of ancestors is an integral part of Tengriism. According to Turkic beliefs, 

the souls of the dead migrated to the invisible world, the land of the dead, which was 

ruled by Erlik-khan, King of the Underground Tamu. The Türks also believed that the 

world of ancestors had a quality of mirroring – everything happens there in reverse. 

Just as in the Vedic culture the descendants offered ritual food to the ancestors, 

the Turks also offered food to their ancestors. This custom was preserved in the ritual 

culture of modern Kazakhs in the form of making flat cakes on Fridays to satisfy the 

spirits of ancestors. 

The analysis of the Tengrian beliefs preserved to this day indicates a certain 

similarity with the Vedic religion. In our opinion, Tengrism emerged on the basis of the 

Vedic worldview, which in ancient times was a single religious system for Eurasia. 
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Subsequently, with the collapse of Vedic civilization, this religious system was 

transformed in different territories, taking different forms. The key fragments of 

Tengrism show that it could well be a modified form of the Vedic worldview. 

 

Conclusion 

1. Many rites and rituals of the Central Asian peoples, which have reached our 

days, have similarities with Vedic traditions and therefore allow us to assume that in 

ancient times the territory of Central Asia was a part of the Vedic civilization. 

2. The analysis of pre-Islamic beliefs of Central Asian peoples also points to their 

origins in the Vedic religious paradigm. 

3. The study of Vedic literature by modern peoples of the Central Asian region 

will contribute to effective reconstruction of their autochthonous religion and culture. 
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The global environmental crisis73 is nothing but a spiritual crisis that also 

requires a spiritual solution. Part of the problem is the modern scientific approach, 

mechanistic and reductionist. Modern science focuses on matter and its forms, which 

leads to a culture of exorbitant material production and consumption. Vedic philosophy 

aims to study the nature of consciousness and gives people powerful tools to achieve a 

high level of satisfaction of spiritual needs. This reduces the demand for consumption 

and, consequently, reduces the global industrialization processes that fuel the 

environmental crisis. The Vedic principle of ahimsa, or nonviolence, favors 

vegetarianism, which in itself solves many environmental problems, ranging from acid 

rain to groundwater pollution. A world living according to Vedic ecological principles 

could become a world of villages and small megacities – a world of «simple living and 

sublime thinking», where most economic needs would be produced and consumed within 

reasonable limits. 

 

Key words: ecological crisis; population problems; industrialization; consumer 

culture; economic needs; megapolis; Vedic ecological principles. 

                                                 
72 The paper was presented at the Second World Congress on the Unification of Science and Religion in 
Calcutta, India, January 4-6, 1997, and was later published in the proceedings of the conference: Michael A. 
Cremo (2001) Vedic Ethical Principles and the Solution to the Ecological Crisis, in T. D. Singh and Samaresh 
Bandyopadhyay, Thoughts on the Unification of Science and Religion, Calcutta, Bhaktivedanta Institute, pp. 
209-221. Another version of the report was read at the International Consortium on Environment and 
Environmental Technology Management, January 29-31, 1998 in Long Beach, California. 
73 Translated by M. Rusakova 
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Report of the Conference on Population, 

Consumption and Environmental Protection 

In 1995, I attended a conference on population, consumption, and environmental 

protection organized by the American Association for the Advancement of Science and 

the Boston Theological Institute74. 

The conference was attended not only by scientists, but also by politicians, 

environmentalists and religious figures. I was invited as the author of the book "Divine 

Nature: A Spiritual View of the Environmental Crisis"75, which attracted positive 

reviews from many conservationists, including two former environment ministers of the 

Indian Government76. 

One of the keynote speakers at the conference was Bruce Babbitt, the U.S. 

Government's Secretary of the Interior77. He said that he grew up in Flagstaff, Arizona, 

where he could see a large mountain that inspired Babbitt with a sacred feeling. Raised 

in the Catholic faith, Babbitt asked the priest about the connection between God and 

nature. But he did not get a satisfactory answer, perhaps because the priest was used to 

thinking of God as something far removed from nature. Later, Babbitt talked about it 

with a friend of his own age and who turned out to be a Native American from the Hopi 

tribe. He took Babbitt to the mountain and told him about its sacred significance. After 
                                                 
74 The conference "Consumption, Population and the Environment" was held on November 9-11 at the Campion 
Retreat Center near Boston. 
75 Michael A. Cremo, Mukunda Goswami (1995)"Divine Nature: A Spiritual View of the Ecological Crisis". Los 
Angeles, Bhaktivedanta Book Trust. 
76 On May 5, 1995, Kamal Nath, then Minister of Environment and Forests, wrote: "At a time when the world’s 
developing countries are tending to let industrial progress take over their economies, oblivious to environmental 
destruction, Divine Nature comes as a welcome breath of relief. The authors have persuasively argued that a 
return to the original value of humanity’s deep spiritual kinship with all living things is the key to achieving 

pervasive environmental consciousness". And on June 16, 1995, Maneka Gandhi, a former Minister of 

Environment and Forests, wrote: "This book should be read as a management plan for the economy,  especially  
by  politicians  and  business  managers    who, having gotten us into the mess we are in by promoting cultural 
and eating patterns that are destructive, in the mistaken belief that money can be made through devastation, 

could now truly understand how to repair the earth in a way that all of us can live, not merely exist". 
77 The Department of the Interior is responsible for the national park system and oversees the management of the 
environmental resources of large areas of public land. Quotes from K. Nath and M. Gandhi are taken from my 
notes (Michael A. Cremo) 
 



  112 
 

this, Babbitt's sense of God's presence in nature increased to a degree that was 

previously impossible for him. 

When I heard all this, I remembered the lines in the Bhagavad-gita where Krishna 

says: "Of immovable things I am the Himalayas" 78, "Of flowing rivers I am the 

Ganges"79, "Of seasons I am the flower bearing spring"80. Slokas about the manifestation 

of God in nature can be found throughout the Bhagavad-gita, as well as in other Indian 

sacred texts. 

Babbitt stressed that his understanding is that the main cause of most 

environmental problems is excessive consumption. We have come to the general 

conclusion that the real problem is not overpopulation in developing countries, but 

growing consumption there, along with excessive consumption in developed countries. 

Secretary Babbitt then addressed the religious people present, saying that only they can 

achieve a major change in values in order to stop the destruction of the environment. 

Dr. Henry Kendall, Professor of Physics at the Massachusetts Institute of 

Technology and President of the Union of Concerned Scientists, also made a 

presentation at the conference. Dr. Kendall noted that science can determine the scale of 

an environmental problem, but it cannot solve it, because science «has no silver bullets» 

and there is no technology to solve the environmental crisis. Like Secretary Babbitt, he 

acknowledged that excessive consumption is the cause of environmental degradation. 

He also appealed to religion as the only force in the world capable of changing values, 

without which it is impossible to curb the destructive human desire for excessive 

production and consumption. 

                                                 
78 Bhagavad-gita (10.25) 
79 Bhagavad-gita (10.31) 
80 Bhagavad-gita (10.38). In the Bhagavad-gita (10.41), Krsna goes on to enumerate the many manifestations of 
His presence in nature: "Understand that all that is great, beautiful, and glorious in this world is only a spark of 
My splendor." This indicates that God, although manifested through nature, still has a transcendent essence 
(author's note). 
 



113 
 

This is not the first time such statements have been made. In 1990, at the World 

Forum of Spiritual and Parliamentary Leaders held in Moscow, 32 scientists signed a 

joint declaration calling on the world's religions to use their enormous influence to 

preserve the environment81. Scientists said that humanity is committing "crimes against 

the universe". They also stressed that "their efforts to preserve and respect the 

environment must be filled with a spiritual vision". 

 

Science exploiting nature 

I write about the statements of scientists with a certain irony, because it is science, 

or a separate part of it, that is largely responsible for the disappearance of spiritual 

values in our view of the world. When I use the word "science", I mean a phenomenon 

based on a certain set of assumptions. Today's science is conditioned by a number of 

assumptions that exclude spirituality from our picture of the world, if by spirituality we 

mean that which is directly related to God.  

But let's go back to the Moscow Declaration on the Environment, in which such 

leading scientists as Carl Sagan and Stephen J. Gould, they were talking about crimes 

against creation. It's pretty amazing. Today, science is generally hostile to the word 

"creation" ("the universe")82 . It is interesting, however, how it and religion tend to adapt 

each other's terminology when it suits them, often giving the terms a new meaning. And 

one of the tasks is to find a common language between science and religion for their 

constructive dialogue. 

For a science based on modern materialistic assumptions, nature is an object that 

can be controlled and exploited. And it is science that has given us not only the motive, 

but also the tools for such domination, control, and exploitation. I'm talking about 

                                                 
81 The declaration was titled: "Preserving the Earth: a Call for the Joint efforts of science and Religion."  
The citations in this article are taken from a typewritten copy of the original document (author's note). 
82 The etymological meaning of the word "creation", which is synonymous with the words "universe", "world"– 
is associated with the Latin. "creatura" and means "created object", which, in turn, implies the presence of the 
Creator (editor's note). 
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technology. Take, for example, a car. It is a major source of air pollution, and in the 

United States alone, about 50,000 people a year are killed in car accidents. For 

comparison, we recall that during the eight years of the American military presence in 

Vietnam, 50,000 American soldiers died. And the same number of Americans die every 

year on the roads of their own country. 

 

What is the connection between the picture of the world and the way of life? 

The connection between the materialistic view of the world and the materialistic 

way of life was described in the Bhagavad-gita thousands of years ago. The Gita 

characterizes materialistic philosophers as follows: "They say that this world is unreal, 

with no foundation, no God in control"83. "Such people, says the Gita, are bound by a 

network of hundreds of thousands of desires"84. Are we not bombarded daily with 

reports from radio, television, newspapers and magazines, as well as films and 

advertisements on the Internet, trying to further confuse people with hundreds and 

thousands of desires that can only be satisfied by consuming various products produced 

by industry? The Bhagavad-gita warns us that people like us "will commit unholy acts 

aimed at destroying the world". And aren't we destroying our world step by step, 

polluting its air, water, and land, and driving hundreds of species of life to extinction? 

This puts humanity in an ethical dilemma. According to the currently prevailing 

views, the Universe is the result of a cosmic catastrophe, a random fluctuation of the 

quantum-mechanical vacuum. Given this assumption, there is no reason to say that the 

Earth, with its teeming life forms, is no better than Jupiter or Uranus, which, according 

to modern astronomy, are frozen, lifeless planets with atmospheres made up of elements 

that we consider poisonous. Or, looking at the history of our planet, there is no reason to 

say that the current state of the environment is better than the state of the early Earth, 

                                                 
83 Bhagavad-gita (16.8) 
84 Bhagavad-gita (16.11-12) 
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which, according to modern geoscience, was a lifeless rock with a thin regenerative 

atmosphere hostile to modern life forms. But according to the assumptions of modern 

evolutionary science, our human species is the accidental product of millions of random 

genetic mutations. So there is nothing special about the human race and its needs. Of 

course, we could look at nature more broadly and address it as an instrumental boon for 

an entire ecosystem made up of many species. However, today's ecosystem is no better 

than the ecosystem that existed in the Precambrian, when there was no life on land at all, 

and only jellyfish and crustaceans lived in the oceans. 

Another way is to view the environment as a constitutive good. A friend of mine, 

Jack Weir, a professor of philosophy at Morehead State University in Kentucky85, 

presented an argument along these lines, calling for "scientific holism"86 and "epistemic 

coherence"87.  

If we accept the evolutionist hypothesis that life is only the result of chemical 

reactions in the ancient oceans of the Earth, it is difficult to say why a living planet is 

better than a lifeless one. 

 

"Life force" 

In the history of science, from the time of Newton to the present day, there are 

quite a large number of statements that there is a certain life force operating in living 

beings that does not obey the laws of physics or chemistry that we know. Around the 

world, we are seeing a lot of interest in alternative types of medicine, such as Ayurveda, 

which are based on an understanding of this life force / forces. 

                                                 
85Jack Weir (1995) "Bread, Labor: Tolstoy, Gandhi, and Deep Ecology". The paper is presented at the University 
of Kentucky Institute for Liberal Studies at the Sixth Annual Interdisciplinary Conference on Science and 
Culture, Frankfort, Kentucky. Unreleased.  
86 Holism (< English "holism" < gr. "holos" – the whole) is a philosophical trend that considers nature as a 
hierarchy of "whole", understood as a spiritual unity; in modern natural science – a holistic view of nature, the 
desire to build a unified scientific picture of the world (editor's note). 
87 Еpisteme (in accordance with the theory of the "archeology of knowledge " by M. Foucault) is a set of vectors 
of knowledge in all types of discourse in a given historical period (editor's note). 
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In Los Angeles, at the University of California School of Medicine, there is an 

institute dedicated to integrating the ideas of traditional Eastern and Western medicine. 

There are also many reasons to assume that a certain conscious "Self" may exist 

separately from the physical body. Most of the arguments in this regard are difficult to 

fit into the materialistic ideas of modern science, and therefore the representatives of 

science are very suspicious of them. But the volume of factual material is growing every 

day, and it can become the basis for a new science that could operate with an expanded 

set of metaphysical hypotheses. There are a number of scientific communities trying to 

do this, among them: the "Scientific and Medical Community of England" (consisting of 

about 1,200 scientists and doctors), the "Institute of Noetic Sciences" in the United 

States, the "Society for Scientific Research", the "International Society for the Study of 

Subtle Energy and Energy Medicine» and others, including the «Bhaktivedanta 

Institute". 

 

Research on the paranormal aspects of physical reality 

In the course of studying the biomolecular mechanisms inside the cell, scientists 

encounter structures and systems of such insurmountable complexity that it forces some 

of them to seriously approach the idea of intelligent design, rather than random 

evolution, in the question of the origin of life. In this regard, I can recommend various 

works of biochemist Michael Behe or his book "Darwin's Black Box"88. 

Last November, I spoke to a group of scientists from the Department of Nuclear 

Physics at the ELTE Scientific University in Budapest, Hungary . I was on the same 

podium as Maurice Wilkins, the British Nobel Prize-winning physicist whose 

discoveries helped create the atomic bomb during World War II. The topic of the 

meeting was devoted to science and religion. 

                                                 

88 Michael J. Behe (1996) Darwin's Black Box: The Biochemical Challenge to Evolution. USA: Free Press. 
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My report was called "Physics and the paranormal". In it, I suggested that if any 

unification of science and religion is possible, then from the point of view of physics, 

this may mean a return to an understanding of reality, in which there is an immaterial, 

non-mechanical aspect.  

I noticed that Newton wrote as much about alchemy and spiritual subjects as he 

did about mathematics, physics, and optics, and that for Newton physics, alchemy, and 

works on mystical subjects were all part of one system, from which modern science has 

taken only the part that suits it. 

The idea of seriously exploring the paranormal aspects of physical reality is taboo 

today, but it hasn't always been so. In the last century, Sir William Crookes, the Nobel 

Prize-winning physicist, discoverer of thallium, inventor of the cathode ray tube, and 

president of the Royal Society, conducted extensive research on the paranormal. The 

Nobel Prize-winning physiologist Charles Richet from France, who has done extensive 

research on the paranormal, says in his book «Thirty Years of Psychic Research» that 

sometimes he was helped by Pierre and Marie Curie, who received the Nobel Prize in 

Physics for their discoveries in the field of radioactive elements. For example, Marie 

Curie monitored the work of a well-known medium, while Pierre Curie observed 

changes in objects under direct psychokinetic influence. 

I give these examples not to prove the truth of the results of their research, but to 

emphasize the openness to knowledge shown by famous experimental physicists, their 

willingness to explore complex and obscure phenomena. But isn't that what science 

should be doing at its best? 

After finishing my speech at the University of ELTE, I was surprised at how 

vividly it was received. I was more surprised when the head of the Department of 

Physics at this major European university approached me and told me that he was 

privately conducting some paranormal experiments at home. To his great surprise, he 

achieved certain results and asked me if I could connect him with American scientists 

engaged in such research. 
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The role of religion in the knowledge of reality 

Religion can be more than a socially useful set of beliefs used by science to solve 

certain problems, such as an environmental crisis (I look at this as a false synthesis of 

science and religion). 

It is quite possible that religion carries key ideas about the nature of reality, which 

can become the basis for a real unification of science and religion for the benefit of 

humanity. Armed with these fundamental assumptions, it is possible to facilitate the 

process of conceptualizing environmental ethics.  

Given that, according to the Vaishnava teachings, this world is a reflection of a 

diverse and essentially garden-like spiritual reality, we can say that there is some real 

value in trying to keep the environment as close to the original as possible. 

In addition, there are certain Vedic principles that, in various forms, promote a 

viable environmental ethic. The first of these is the athato brahma-jijnasa, the first 

mantra of the Vedanta-sutra, which means that the goal of human life is to "inquire 

about the Absolute Truth", or to cultivate a loving relationship between the individual 

and the higher consciousness. 

Here I want to emphasize that not every religious teaching leads to a viable 

environmental ethic. There are many manifestations of religion that, like modern 

materialistic science, encourage destructive processes of domination, exploitation, and 

endless consumption. But the Vedic system puts the study and development of 

consciousness above the study and development of matter. Matter is not ignored, but is 

considered in connection with the higher consciousness. In any case, the principle of 

brahma-jijnasа ("asking questions on spiritual topics") encourages an ethic of 

moderation that promotes a reasonable level of economic development and consumption 

without placing too much burden on the ecosystem. 

The Vedanta-sutra also says anandamayo 'bhyasat. We are created for happiness, 

and by developing our consciousness in the right way, we can achieve immaterial 
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satisfaction. And it also supports the ethics of moderation. The Bhagavad-gita says: 

param drstva nivartate. When you get the highest taste of the developed spiritual 

consciousness, you automatically refrain from excessive material satisfaction. Thus, the 

necessary balance is achieved. 

The Vedic principle of ahimsa, or nonviolence, also has its application. 

Nonviolence can be understood in different ways. For example, encouraging people to 

devote their lives to unrestrained material production and consumption can be seen as a 

kind of violence against the human spirit. And I think we just have to look around to see 

the consequences of this violence. 

For example, Americans crowd into glittering shopping malls during Christmas, 

and instead of listening to the Vedic principle of athato brahma-jijnas, devoting 

themselves to following it, they go shopping without restraint. I think it's a kind of 

violence. To understand this, it is enough to see young Chinese workers living in 

crowded dormitories near the factories that produce most of the Christmas goods for 

American shopping centers.  

The principle of ahimsa can also be applied to the earth itself. The principle of 

Gaia is that the earth is, in a sense, an organism. This principle has long been recognized 

in Vedic philosophy, and we should try not to commit violence on our planet, 

unnecessarily poisoning its air, land and water. 

Nonviolence also applies to other living beings. Given the Vedic principle of 

ahimsa, we will not hunt other species of life until they have completely disappeared. I 

will also note that the killing of animals for food, especially animals raised on factory 

farms and slaughtered in huge mechanized slaughterhouses, is one of the most 

destructive measures for the environment in the modern world. This is ruining priceless 

natural resources, poisoning the land and water. 

Thus, we can see that the Vedic philosophy is a serious support for the ethics of 

environmental conservation. We can find similar support in the teachings of other great 

spiritual traditions of the world. But it is difficult to apply this wisdom in practice. In 
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many areas of moral issues, we can take an objective position. For example, if we are 

talking about child molestation, then it is safe to say that only a few of us are guilty of 

such crimes. And we can safely discuss the moral consequences of such behavior, as 

well as the steps that can be taken to bring such actions under control, without appearing 

hypocritical. But when we talk about the environmental crisis, we understand that we are 

all directly involved in it. And it's hard to talk about environmental ethics without 

sounding hypocritical. And this should instill in us a sense of humility, as well as a sense 

that even small steps towards a real solution, which can only be a spiritual solution, 

should be welcomed and appreciated. 

 

Conclusion 

Alan Durning, a senior fellow at the World Observation Institute, wrote: "It would 

be completely naive to believe that entire nations will suddenly experience a moral 

awakening, abandoning greed, envy and greed. The best that can be hoped for is a 

gradual increase in the number of those who practice voluntary unpretentiousness". 

In this connection, I would like to briefly mention that my spiritual master, His 

Divine Grace A. C. Bhaktivedanta Swami Prabhupada, founded several rural 

communities during his lifetime with the aim of showing life in such voluntary 

simplicity. Since he left this world in 1977, the number of such communities has grown 

to forty on five continents, in places stretching from the Atlantic rainforests of Brazil to 

the steppes of Russia. 

After meeting with physicists in Budapest, I had the opportunity to visit one of 

these communities. I must admit that I was quite surprised to find a rural community 

based on Vedic principles on the plains of southwestern Hungary. The center of the 

community was a slightly modernist church. It was built using rammed earth walls and 

other traditional methods. Neither the church nor anywhere else in the community used 

electricity from the state electricity grid. Along the walls of the temple, I saw copper 
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lamps burning with oil squeezed from local rapeseed seeds. It was a fairly cold 

November day, and I found that the building was heated by super-efficient wood-

burning stoves, using wood reasonably harvested from a 50-acre community-owned 

forest plot. I was then offered a vegetarian meal that included local vegetables, chapatis 

made from wheat grown and ground in the community, and cheese from local cows. I 

learned that oxen are used for farm work. The people I met didn't seem to be deprived of 

anything at all. 

To sum up, I would say that from the point of view of Vedic principles, the 

following conditions are necessary for a complete solution to the ecological crisis. 

Spiritualized science (1). A religion that goes beyond dogmas and rituals to provide 

people with true sources of spiritual satisfaction through the practice of meditation, 

yoga, and so on (2). Respect for all living beings as conscious selves (3). An eco-

friendly vegetarian diet (4).An economy system based on villages and small towns that 

encourages local production and self-sufficiency (5).  

Nothing but this will give the desired result. 
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 (Sample design) 

INFLUENCE of the SPIRITUAL IMPERATIVE ON THE FORMATION 

OF THE SYSTEM OF INSTITUTIONS-CORRIDORS OF THE X-ECONOMY 
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SERGEY KSENZOV, 
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An attempt is made to justify the categories of "spiritual imperative", "channel 

institute", and "data carrier institute". The classification of institutions in terms of their 

place and role in the mechanism of functioning and evolution of the basic matrix of 

society is given. The spiritual imperative is understood as an ideal idea that is 

objectively formed and subconsciously perceived by all members of a particular ethnic 

society about how personal and collective principles are subordinated to each other. It 

is implemented in the practical activity of society as a spiritual and ideological 

imperative and determines the formation of three main systems of institutions-corridors. 

These institutions-corridors are designed to organize the movement of energy of people 

and their communities in an adequate direction for the purpose of self-preservation and 

development of this ethnic society. In the process of implementing energy, a system of 

institutions-information carriers is developed. One of the main tasks of this system is to 

optimize transaction costs in society. The economy is also forming its own system of 
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institutions-corridors and institutions-carriers of information. At the same time, these 

systems do not fundamentally coincide in the X- and Y-economies. In the X-economy, the 

realization of energy into economic action is organized through the formation of 

property as an institution-corridor that sets the direction of movement in accordance 

with the spiritual imperative. The institutions of redistricting and coordination are 

adequate to the institution of ownership. At the same time, the process of delegating the 

rights to dispose of public property to individuals or groups of people is of particular 

importance. 

 

Keywords: spiritual imperative; Institute-corridor; institute-information carrier; 

institutional matrix; X-economy. 

 

Problem statement 

The development of institutionalism as an alternative to the mainstream of the 

twentieth century is very difficult, including due to the lack of development of the 

categorical apparatus. This is quite understandable if we consider that institutionalism is 

a complex synthesis of Sciences that study society from different sides. Therefore, the 

language of this theoretical direction cannot be unambiguously a combination of only 

economic, or only sociological, or only political science categories. 
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