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Abstract. 

The overall aim of this study is to examine the Neo-Gnostic teachings of Samael Aun Weor (1917-

1977). The research question will inquire his main ideas in relation to syncretism, cosmology, and 

sexology. Accordingly, based on the theoretical perspectives of Antoine Faivre, the gnostic doctrine of 

Samael Aun Weor is summarized, compared and examined in the light of the definitions of western 

esotericism. The purpose is on one hand to make an exploration of a relatively unknown esoteric author 

and on the other hand to place his vast teachings and interpretations within the esoteric context and in 

relation to the new era discourse. Methodically, a qualitative text analysis will be used to explore several 

books written by Samael Aun Weor which are further analysed with the help of secondary sources. The 

study concludes that the Neo-Gnostic ideology of Samael Aun Weor, despite being placed by scholars 

within the new era discourse, additionally matches within the framework of classical esotericism and 

that furthermore reveals revived and combined perspectives with interpretations that have seldom been 

transmitted before. 
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1 Introduction 

Samael Aun Weor (1917-1977) was a Colombian-born writer, esotericist, and spiritual teacher who gave 

a specific interpretation to religions with an extraordinary perspective. He called his teachings “Gnosis”, 

which seek to reflect religion as a process of an individual and intimate development towards self-

realization. His pursuit was to demonstrate a synchronic system of comparative religious 

phenomenology that is internalized and mirrored within each person by the individual consciousness.  

The focus of this thesis will be in the light and framework of Antoine Faivre’s definitions of esotericism 

in relation to how Aun Weor interprets syncretism and his concepts of cosmology and transcendental 

sexology. 

Aun Weor is not well known outside of Latin America and relatively little has been researched and 

written about him on an academic level (Doherty, 2019: 629), despite he founded an international 

movement that took many countries in south and central America by storm in the 1960s and 70s, and 

which, though in different forms, is still active today. 

Even if the teachings of Aun Weor go hand in hand with classical western esotericism and, from a certain 

perspective, with the new religious movements and the new era discourse, he has compiled different 

ideologies and interpretations, especially regarding religious sexology, which few authors have stressed 

before.  

 

 Purpose and Research Question 

This thesis is aimed to explain and summarize the main concepts in the Neo-Gnostic doctrine of Samael 

Aun Weor in an academic context. To scrutinize the religious system of Aun Weor through an analytical 

and comparative lens is thus significant from a conceptual point of view. The research question that is 

sought to be answered by this thesis is the following: 

Which are the main ideas that Samael Aun Weor conveys in relation to syncretism, 

cosmology, and sexology in his Gnostic doctrine and how are they seen in relation to 

Antoine Faivre’s definition of esotericism? 

This question will be investigated bearing in mind the perspectives by which Aun Weor supports his 

philosophia perinnis and universal comparisons on and moreover his cosmological worldview which 

stresses upon a soteriological procedure of self-realization of the individual, based on a specific method 

of sacred and transcendental sexology. 

 

 Method 

This thesis will be made based on a content text analysis with a qualitative and direct approach. Content 

analysis is a research method used as a tool to determine certain information within a qualitative text to 

analyze the meaning of specific themes and concepts (Nelson & Woods, 2011: 109-110). It is a suitable 

method for this study since it includes the analysis from many different books, articles, and transcribed 

lectures. By using content analysis, it is possible to grasp the information and discover codes and patterns 

within the texts. Even if content analysis can be both quantitative and qualitative, only the qualitative 

method is relative to this investigation since numerical data and statistics are not considered, which 

characterizes the quantitative approach. (Nelson & Woods, 2011: 111-116).  
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The primary sources are selected writings by Samael Aun Weor and the secondary sources are mainly 

texts published by scholars who have written about Aun Weor such as Franz Winter, Bernard Doherty, 

Andrew Dawson, and partially Pierluigi Zoccatelli. The analysis of the primary sources will be done by 

hermeneutical interpretations, comparisons, and abstractions considering Antoine Faivre’s theory and 

definitions of esotericism, which is moreover used as a framework for the deductive approach of this 

investigation. The qualitative analysis will be done by a meticulous reading of the manifested 

information in the primary sources to extract its constitution in relation to Faivre’s theory. The deductive 

approach starts in relation to the theory and uses data from the texts to support and build upon the 

definitions proclaimed by Faivre. The examination is further made to derive the latent constitution with 

the help of the secondary sources, to be able to distinguish and classify the content units within the 

specific framework and structure presented in this thesis and that is based on Faivre’s esoteric 

definitions. Hence, the composition of the texts will be systematically categorized in relation to their 

topology and context along with comparisons and critical reviews. The investigation is further made by 

extracting and gathering qualitative data from the various sources with the exposed conclusions drawn 

from the made content analysis. 

 

 Theory  

The doctrine of Samael Aun Weor will be explored with the help of the theories and definitions of 

“western esotericism” suggested by the French scholar Antoine Faivre (b. 1934) in his book Access to 

Western Esotericism (1994). The concept of “esotericism” had previously to Faivre been examined only 

to a certain extent on an academic level, but it was not until 1994 that he, as an academic pioneer on the 

subject, embraced this new research field and established a specific theory with concrete definitions for 

what should determine to be considered esoterism with its specific worldview. The concept of western 

esotericism is thus a wide and relatively recent topic within academic research, and it has become its 

own legitimate field within the history and science of religion (Faxneld, 2021).  

Faivre’s intention is to classify the definitions of what he considers to be genuine esotericism and that 

according to him mainly emerged during the time of the Renaissance. Consequently, he sharply criticises 

the modern uses and abuses of the term, which are often done in contexts related to new religious 

movements and that many times has very little to do with its real and traditional sense. This, according 

to Faivre, has led to the degeneration and wrong interpretations of the term (Favire, 1994: 9) for which 

he stresses the need to use the concept of esotericism wisely and in a right situation: “Let us preserve 

this term so suitable for denoting an ensemble of cultural and religious realities, which a family 

resemblance seems to bind together sufficiently to authorize our making them a field of study.” (Faivre, 

1994: 18-19) 

This thesis will thereupon analyse whether the doctrine of Aun Weor manages to fit into the theories of 

Faivre as an appropriate esoteric thought system or not. This is partly done since Aun Weor has been 

labelled by scholars as “Neo-Gnostic”, which in turn is considered to belong to the new religious 

movements and new era discourse (Dawson, 2007: 99). However, this new era discourse is considered 

ambiguous since it contains an exceedingly wide, decentralized, and variable range of spiritual practices 

and beliefs on micro, meso, and macro-level of society, and that can be very distinct from one another. 

Thus, it is commonly problematic for scholars to define and correlate the new era discourse as a unified 

phenomenon. And as Faivre explains, even if esotericism as a term is often used and considered to be 

the historical and ideological fundamentals of the new era discourse, it has in many ways grown far 

away from its core definitions and traditional aspects. Consequently, the theory of Faivre becomes 

interesting and at the same time a suitable framework to better define and classify Aun Weor’s Neo-
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Gnostic doctrine in relation to the new era discourse, and more specifically in its relation to the classical 

esoteric worldview. Simultaneously, Faivre’s theory and definitions work as a lens for this thesis, with 

its key concepts and structure, through which it is possible to present and investigate Aun Weor’s 

relatively unexplored doctrine. 

As follows, Faivre came up with six definitions or components in order to explain what should be 

included as fundamental aspects from an original esoteric perspective. Even if the concepts and 

traditions of esotericism have been traced to antiquity, it was according to Faivre not until the time of 

early modernity that it came out as a “package” with the precise definitions presented by him in relation 

to the term. In this manner, the first four definitions of Faivre are vital and intrinsic while the two last 

are considered secondary and not necessarily always descriptive for the esoteric tradition. Thereupon, 

the criterion and characteristics that an esoteric worldview should always include as stated by Faivre are 

the following: 

1. Correspondences – Everything is interconnected and mirrored through coherences in 

the cosmos. 

2. Living Nature – A worldview that contemplates a hidden intelligence and “life 

energy” throughout the universe. 

3. Experience of Transmutation – The system by which the esotericist can achieve his 

own spiritual fulfilment in the form of an inner and alchemical transformation process. 

4. Imagination and Mediations – A principle by which the esotericist is able to perceive 

higher realities and communicate with spiritual principles. 

The secondary two definitions of Faivre’s theory are the following: 

5. Practice of Concordance – The ideology of a universal, underlying and unifying 

principle between different religious traditions, considered as a philosophia perinnis.  

6. Transmission – The tenet of an ancestral tradition with a special heritage of classified 

knowledge that has lingered within initiatory and secret societies from antiquity to 

modernity (Faivre, 1994: 10-15). 

This perspective is the underlying structure for the analysis of this thesis in which the arguments of Aun 

Weor will be explored, with the specific aim to highlight his line of reasoning in relation to syncretism, 

cosmology, and sexology. The fundaments of syncretism of Aun Weor are mainly scrutinized by the 

definitions of Practice of Concordance and Transmission but can also be constantly observed within the 

other four main descriptions of Faivre’s theory. The cosmology is primarily analysed by the definitions 

of Correspondences and Living Nature but is also linked to the definition of Experience of 

Transmutation. The sexology of Aun Weor is essentially exposed in the light of the definition of 

Experience of Transmutation but can likewise be contemplated within the two other cosmological points 

of Correspondences and Living Nature. As for the definition of Imagination and Mediations it serves as 

a link between the Experience of Transmutation and the Correspondences and Living Nature to reveal 

and define its aspects and conditions. Thus, even if each of these definitions of Faivre can be considered 

separate approaches and independent perspectives, they emerge and complement each other into a whole 

and that together constitute the esoteric worldview. 
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1.3.1 Criticism 

This model of Faivre has received some criticism from later scholars, even if it is mainly considered as 

the foundation to most of the subsequent theories regarding esotericism and which have been further 

developed by other researchers. Per Faxneld, admitting Faivre as the legitimate scholar to have target 

and summarized the fundamental definitions for western esotericism, stresses on some slight 

problematic entries to his arguments. The definition of “western” in relation to esotericism is difficult 

to agree on all terms with Faivre, even though the western tradition and culture can be defined by certain 

borders and continuity in history. This is because the esoteric thought system is also found within Islam 

and has further been a common thing through history elsewhere, for example along the Silk Road 

throughout Asia and all the way to China and India. Another observation by Faxneld is that Faivre only 

considers the Renaissance version as the genuine form of esotericism and that Faivre got stuck in this 

epoch without taking into deeper consideration the other forms of esotericism from antiquity and as well 

the modern-day versions. Faivre asserts that even if western esotericism has its obvious roots in the 

archaic past, the modern forms that have sprung forth from the Renaissance, like the new religious 

movements, often show ideologies and practices that cannot be considered genuine esotericism, since 

they often lack the above-mentioned definitions to be able to be identified as the same (Faxneld, 2021). 

 

 Material and Previous Research 

As material for this study, the primary sources are based on books of Samael Aun Weor which are read 

and analysed in the Spanish language in which they were originally written. Quotations that are made 

are translated into English by the author. The material of Aun Weor is very vast and contain a large 

spectrum of different topics related to psychology, anthropology, philosophy, theology, cosmology, 

sexology, and sociology. Aun Weor published more than 60 books and after scrutinizing and reading 

many of them a judicious selection has been made. Thus, to be able to get a grip and summarize the 

basic concepts of his Gnostic thought system, the following list of books have been chosen to extract 

necessary information: 

The Perfect Matrimony (El matrimonio perfecto) [1950] 

The Revolution of Bel (La Revolución de Bel) [1950] 

Manual of Practical Magic (Manual de Magia Práctica) [1954] 

The Yellow Book (El Libro Amarillo) [1959] 

Buddha’s Necklace (El Collar del Buddha) [1966] 

Fundamental Education (Educación Fundamental) [1966] 

The Mystery of the Golden Blossom (El Misterio del Áureo Florecer) [1971] 

The Three Mountains (Las Tres Montañas) [1972] 

Yes there is a Hell, yes there is a Devil, yes there is Karma (Sí hay Infierno, sí hay Diablo, sí hay 

Karma) [1974] 

Revolutionary Psychology (Psicología Revolucionaria) [1975] 

Tarot and Kabbalah (Tarot y Kábala) [1978] 

Pistis Sophia Unveiled (Pistis Sophia develado) [1983] 
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The Revolution of the Dialectic (La Revolución de la Dialéctica) [1985] 

The Fifth Gospel (El Quinto Evangelio) (2000) 

All these titles are published by AGEAC (Asociación Geofilosófica de Estudios Antropológicos y 

Culturales), the Geophilosophical Association of Anthropological and Cultural Studies and most are 

available to read online on the website vopus.org, except for the two books: The Revolution of the 

Dialectic and The Fifth Gospel. 

A detailed explanation of the content of each of the books that are chosen for this thesis would be 

complex and too exhaustive due to the wide range of topics that are presented in each work. But in 

general terms, information regarding psychology is mainly based on the works Revolutionary 

Psychology, Fundamental Education, and The Revolution of the Dialectic. The cosmological concepts 

are primarily transmitted in the books Tarot and Kabbalah, Yes there is a Hell, yes there is a Devil, yes 

there is Karma, Pistis Sophia Unveiled, The Revolution of Bel, Manual of Practical Magic, and The 

Three Mountains. The essential notions of sexology are thoroughly explained in The Perfect Matrimony, 

The Revolution of Bel, The Yellow Book, The Mystery of the Golden Blossom, Buddha’s Necklace, Pistis 

Sophia Unveiled, and The Three Mountains. However, many of the core concepts related to this study 

in relation to syncretism, cosmology, and sexology are constantly found blended in most of the works 

but in different contexts and perspectives. 

Nearly all of these books were first published during the lifetime of Aun Weor but few others were 

posthumously published. Examples of this are Pistis Sophia Unveiled, The Revolution of the Dialectic, 

and The Fifth Gospel. This last book (The Fifth Gospel) is a very large compendium of more than 2700 

pages with almost 300 transcribed conferences, made and published in its first edition in the year 2000 

by AGEAC and that contain all the integral topics and multiple aspects related to Aun Weor’s doctrine.  

From an academic approach, not much earlier research has been written by Samael Aun Weor, which 

can be seen as relatively strange despite the massive expansion and popularity of his movement in Latin 

America for more than a half-century. The scarcity of academic investigation makes this thesis 

challenging due to the lack of in-depth research about Aun Weor’s doctrine in secondary sources. The 

focus of most authors is primarily sociological and takes more into account the institutional activities of 

groups related to Aun Weor rather than making an analysis of the content of his doctrine. Moreover, on 

some occasions contradicting information is found within the secondary sources regarding details about 

the historical accounts and the esoteric milieu upon which Aun Weor developed his doctrine. From the 

few academic writings available about Samael Aun Weor, this thesis will contemplate the etic arguments 

from the following material: 

The neo-gnostic synthesis of Samael Aun Weor by Bernard Doherty, a chapter extracted from the book 

The Gnostic World edited by Garry W. Trompf, Gunner B. Mikkelsen, Jay Johnston (2018). Doherty 

makes an overview and summary of Aun Weor’s main Neo-Gnostic ideas, thus being one of the few 

authors who have made this approach in relation to his doctrine.  

Studying the “Gnostic Bible”: Samael Aun Weor and the Pistis Sophia by Franz Winter (2018) is another 

helpful secondary source that focuses mostly on Aun Weor’s interpretation and “internalization” of the 

ancient Gnostic text known as Pistis Sophia. Thus, Winter’s analysis places the Neo-Gnostic thoughts 

of Aun Weor in relation to ancient Gnosticism. 

Neo-Esoteric Religiosity and New Era Discourse from the book A New Era - new religions: Religious 

transformation in contemporary Brazil (2007) are two chapters with sociological and methodological 

interpretations made by Andrew Dawson, mostly on institutions and groups in Brazil that teach Aun 
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Weor’s message. Even if Dawson does not focus much on the specific content of the doctrine, he shares 

helpful analysis of the holistic, individualistic, and pragmatic uses and ideologies of these groups. 

Besides this and in relation to the context of this thesis, very little useful information has been found 

regarding research made about Samael Aun Weor. Pierluigi Zoccatelli writes briefly about Aun Weor 

in the chapter Gnostic Movement in the Encyclopedia of new religious movements (2005). Also, 

Massimo Introvigne from CESNUR (Center for Studies on New Religions) contributes with two short 

articles in the sections Gnose and The Gnostic Churches of Samael Aun Weor in the Encyclopedia of 

Latin American Religions (2019). Carolina María Tamayo Jaramillo and Johann F. W. Hasler essentially 

treat aspects and the development of Aun Weor’s spiritual movement in different groups in Latin 

America through the article The Universal Christian Gnostic Movement in Colombia: an International 

Esoteric Movement Born in Colombia (2012). 

In difference to several of these secondary sources, this study is concentrated on the general content of 

Aun Weor’s doctrine. Hence, information from several of his books is compiled, analysed, and 

compared with the main ideas and ideologies found within the framework related to esotericism. 

Therefore, besides the abovementioned secondary sources about Samael Aun Weor, the material to 

evaluate and interpret his teachings will be made considering the theories and definitions about western 

esotericism exposed by Antonine Faivre in his book Access to Western Esotericism (1994), which by 

the way, briefly mentions Aun Weor in a few lines. 

A further source to take into consideration is the emic compilations and investigations made by Kwen 

Khan Khu who have written many works interpreting the doctrine of Samael Aun Weor. One of the 

prominent is the book Samael Aun Weor, The Absolute Man (2019). His works are also available online 

at the website vopus.org. 

An extensive reading of many of the books of Aun Weor is necessary to get an overall grip of his 

doctrine. For an academic researcher, aspects can be seen as disputable and difficult to grasp without  

in-depth knowledge and consideration of his works. Bernard Doherty judges Aun Weor’s teachings to 

be problematic and challenging to isolate and identify (Doherty, 2018: 624). He characterizes Aun 

Weor’s Neo-Gnostic system as a complex bricolage of ideas drawn from across a wider spiritual milieu 

and that a lot of further investigations must be done to clear it out.  

Analysis of his doctrine can thus be considered thwarted for scholars for several reasons. One point is 

that the sources are not clear, and another is that his doctrine was on a few points not static. Thus, a few 

changes and adaptations were made throughout time as Aun Weor adjust certain concepts in later works 

in relation to earlier books that he wrote (Doherty, 2018: 624). For example, the condition of celibacy 

was at the beginning, not a major consideration. It was taught that a sole person could only through 

pranayamas (breathing exercises) awaken within the body the Sacred Fire of the Kundalini. This was 

later amended due to certain astral revelations that made Aun Weor henceforth stress that only married 

couples by means of tantric and sexual practices can achieve this merit (Weor, 2020 [1959]: 10, 2020 

[1972]: 72). Another aspect is the notion related to vegetarianism that was supported for a brief period 

but was later rejected. This is explained due to the lack of the tattwa tejas or the etheric “element fire” 

which is mainly found in red meat, and which is necessary for the pancatattwa ritual as nourishment for 

the fire of the Kundalini (Weor, 2020 [1959]: 10, [1971]: 68-73). A third and important example of 

amendment along the development of his doctrine is related to genus. Initially, Aun Weor had stated 

that women could only reach a certain level of self-realization while men could reach further spiritual 

heights. Thus, after a certain level, to continue the spiritual progress a woman would need to reincarnate 

as a man to undertake this further development. This statement was probably influenced by 

Theosophical ideas. However, later in time, Aun Weor explains to have had astral encounters with 
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completely self-realized women and therefore revoked and re-edited this principle to assert that men and 

women have the exact same spiritual rights and can reach equal levels of divine attainments (Weor, 2020 

[1966]: 120). 

Another thing that is an issue from an academic point of view is the question about the source material 

in translated works that are not well made by several organizations that publish and distribute Aun 

Weor’s books, and therefore notes on edition and redaction are many times not there. Furthermore, even 

changes and adulterations have been made of the texts in several books, in both Spanish as well as in 

translated versions, leaving the Spanish original editions of Aun Weor as the only reliable source to take 

into account (Doherty, 2018: 624). Despite this issue, the publications of AGEAC available at the 

website vopus.org solves part of this issue by guaranteeing the originality of the texts of Aun Weor. 

Aun Weor did not use to give prior references to statements and ideas, except in some cases. This makes 

it effortful from an academic approach to assert sources, especially regarding which texts were available 

to him in Colombia and Mexico and from which he makes interpretations. Most scholars however agree 

that the basic concepts regarding sexology are inspired by the German doctor Heinrich Arnold Krumm-

Heller while other postulates and ideas are more challenging to directly identify. However, Aun Weor 

does on the other hand frequently quote and mention several authors that can be traced like Krumm-

Heller, Helena Petrovna Blavatsky, Rudolf Steiner, George I. Gurdjieff, Pyotr D. Ouspensky, Éliphas 

Lévi, Jorge Elías Adoum (a.k.a Mago Jefa), Swami Sivananda, among several others.  

A concrete example of this concern is the statement from Brazilian scholars such as Marcelo Leandro 

de Campos and Ana Rosa Cloclet da Silva that determined that Aun Weor was most likely unaware of 

the books of Gurdjieff (1866-1949) and Ouspensky (1878-1947) in the initial ten years of publishing his 

books, which was from 1950 and onwards. According to them, the influence of Gurdjieff began in 

Mexico after 1960 when Aun Weor started to preach about similar concept in relation to the Ego and 

the “Doctrine of the Many” (Doherty, 2018: 624-625). These affirmations become somehow 

problematic since elements resembling Gurdjieff’s terminologies already appeared in initial books of 

Aun Weor such as The Revolution of Bel, which was published in Colombia as early as 1950. In any 

case, even if Aun Weor states Gurdjieff in various lectures and uses esoteric vocabulary exposed by 

him, he points out Gurdjieff to simply have taken his teachings by meeting with Lamas in Tibet, while 

Aun Weor expresses he got the similar information directly by remembering past lives from ancient 

Egypt: 

Obviously, my dear brethren, we must comprehend the Doctrine of the Many. Some people have 

stated that I took the Doctrine of the Pluralized “I” from Gurdjieff … they are mistaken … 

Gurdjieff took this doctrine from Tibet … I took this doctrine from the Egypt of the Pharaohs. I 

knew it in Egypt. I also knew this doctrine in many other ancient schools. However, the first ones 

who taught this doctrine were the Avatars of Lemuria. So, Gurdjieff took it from Tibet, and I took 

it from Egypt. (Weor, 2000: 490)  

 

 Disposition  

After the first introductory chapter, the second chapter with background aspects is presented. It will first 

contextualize and introduce the definitions regarding Esoterism and Gnosis. This is followed by an 

analysis of the Neo-Gnostic thought system that characterises the teachings of Samael Aun Weor. 

Additionally, a summarized biography of the life of Aun Weor is presented with the milieu and 

circumstances in which he shaped his doctrine. This background chapter serves as an introduction and 

overview of the main concepts for the further scrutinization of Aun Weor’s doctrine.  

http://www.vopus.org/
http://www.vopus.org/
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In the third chapter, the main body text is developed with the exposition, results, and included analysis 

of the Neo-Gnostic doctrine of Aun Weor, presented according to the six esoteric definitions as bestowed 

by Antoine Faivre. To structure a development of the arguments within the main text, the result and 

analysis of the two last and secondary definitions of Faivre (in relation to Practice of Concordance and 

Transmission) are first disclosed. This is done since they serve to explain the fundamental ideologies in 

relation to Aun Weor’s notions about syncretism. After this, the result of the four main definitions of 

Faivre (about Correspondences, Living Nature, Experience of Transmutation and Imagination and 

Mediations) are analysed in comparison to Aun Weor’s doctrine, mainly in relation to cosmology and 

sexology, but which also include further underlying aspects of syncretism. There is no discussion chapter 

in this thesis since the analysis is included throughout the main body text, making the result, analysis, 

and discussion combined in the third chapter.  

Hereafter, chapter four is the last part which includes closing comments in an epilogue with the added 

conclusion of this thesis. 
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2 Background  

To overall draw a conceptual and historical context in relation to the environment and milieu in which 

Aun Weor’s doctrine was shaped, this chapter serves as an underlying introduction. 

 

 Esotericism and Gnosis 

What has shaped the term esoterism is a long heritage of knowledge with provenance and amalgams of 

various traditions both from West and East. Antoine Faivre along with Karen-Claire Voss state that the 

term consists of “a vast spectrum of authors, trends, works of philosophy, religion, art, literature, and 

music” which surged along with the Renaissance and which was mostly inspired by ancient text of 

Hermetism and Gnosticism (Faivre & Voss, 1995: 42). Ancient branches of natural philosophy and 

protoscientific subjects like alchemy, disciplines and school of thoughts of the Hebrew Kabbalah, along 

with archaic Astronomy and Astrology, practices of Theurgy and magic rituals, etc., are well-known 

methods and applications intimately related to the term. Occultist movements from the turn of the 19th 

century, like the Theosophical Society and Rosicrucianism, are commonly associated with the 

development of esoteric ideas. These movements are considered to have contributed as a fundament to 

the newer and popular phenomenon of today related to the so-called “New Age” currents of new 

religious movements (Faivre, 1994: 17. Von Stuckrad, 2005: 79).  

In this fashion, the word esoteric has its root in ancient Greek language and comes from the adjective 

esoterikós and that translates as “belonging to an inner circle” (Von Stuckrad, 2005: 80). Thus, esoteric 

knowledge refers to something “inner” that is set aside from the “outer” knowledge (also equated to 

“common” or “popular” knowledge), and therefore it has also been considered as a “secret” knowledge. 

The explanation and reference to “inner” or “secret” knowledge has been explained from two 

perspectives. One explanation is that it is a knowledge that is transmitted secretly to initiated members 

within a closed group, sect, fraternity, society, etc., and is not accessible for outsiders and common 

people. The other perspective is that it refers to a thought system that the individual or the “initiated” 

has to obtain as a revelation to be able to interpret the existence with a mindset that common people are 

not capable of perceiving. This last perspective is intimately related to obtaining a higher consciousness, 

knowledge or Gnosis. This special knowledge refers to an intuitive wisdom that goes beyond the 

common and rational sense of thinking and which lets the individual directly experience the divine 

revelations. 

This last argument is heavily supported by Faivre since many texts and documents that have been 

classified as “esoteric” or “secret” are available to study and are today not kept hidden from the public. 

It rather refers to the special interpretation and understanding of the texts that are hidden for the 

commoner who has not been initiated into the esoteric knowledge and has not obtained Gnosis. So even 

if the outsider or not initiated would read the text, he would not understand the true esoteric message 

contained in it.  

As a deduction, besides the etymology above mentioned, Faivre suggests for “esotericism” to come from 

“eso-thodos” as a method to interiorize, from “eiso-theo” which he translates as “entry into the self”. 

Hence, he asserts that “this is why it is sometimes called “interiorism”: a knowledge that passes through 

Gnosis to reach a form of individual illumination and salvation.” (Faivre, 1994: 20) 

Gnosis is a Greek word for “knowledge” but has been considered as specific spiritual wisdom that brings 

insight to the individual about an inner and divine nature. Faivre explains the concept in the following 

way: 
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Gnosis is a spiritual and intellectual activity that can accede to a special mode of 

knowledge. Unlike scientific or “rational” knowledge (which, moreover, gnosis does not 

exclude but uses), Gnosis is an integrating knowledge, a grasp of fundamental relations 

including the least apparent that exist among the various levels of reality, for example, 

among God, humanity, and the universe. Gnosis is either this knowing in itself or the 

intuition and the certainty of possessing a method permitting access to such knowledge. 

(Faivre, 1994: 19) 

He also refers it to “another form of theology that corresponds to the attempt to acquire knowledge 

(Gnosis) of the immense domain of reality deep within which occurs the working of salvation.” (Faivre, 

1994: 30) 

Classical Gnosticism is related to ancient mystical Jewish and Christian groups from around the 1st 

century that proclaimed a thought system to attain divine revelation by the means of inner self-

knowledge. However, according to Franz Winter, the term is a bit problematic from an academic 

approach. This is mainly due to the “transcultural category of a specific knowledge of religious mysteries 

with various dualistic and mystical contents” that are related to the term “Gnosis”, and in difference to 

the “particular religious movement traceable to the second century CE” which is associated with the 

description of “Gnosticism” (Winter, 2018: 84). In this regard, the definition by scholars to identify the 

actual currents that use interpretations of the term Gnosis has been dominated as “Neo-Gnostics” and 

“Neo-Gnosticism”. 

 

 Neo-Gnosticism 

The Neo-Gnostic thought is usually a much wider concept in relation to the classical Gnosticism from 

antiquity. It generally includes a broad range of various spiritual disciplines, philosophies, and beliefs, 

often within a global spectrum which is normally combined in a syncretic interpretation of the term. 

Consequently, Neo-Gnosis has been related to the so-called new religious movements and the new era 

discourse. Even though the gnostic systems of the past, as well as the contemporary neo-versions in the 

present are in many ontological aspects the same, Neo-Gnosticism is used to distinguish the modern 

interpretations of the concept which are often done by certain new era currents. In this way, scholars 

have considered Samael Aun Weor’s teaching as a specific Neo-Gnostic thought system that serves as 

an underlying basis for several new religious movements, especially manifested throughout Latin-

American countries (Dawson, 2007: 56). Nevertheless, according to Bernard Doherty, Aun Weor’s 

doctrine has been largely neglected and received little attention from scholars despite its enormous 

success of expansion throughout Latin America during the last 60 years which has led to numerous 

independent groups to use his doctrine as a basic theological system (Doherty, 2018: 622, 629).  

Garry W. Trompf in the book The Gnostic World expresses his criticisms towards the evolution of 

modern Gnostics or Neo-Gnostic thought that has manifested through several independent groups as he 

claims: 

A tendency in the “Theosophical Current” has been to conflate “the Gnostic” with “the 

esoteric,” mysticism, clairvoyance, occultism, induced altered states, etc. This 

(con)fusing reappears in different ways in post-Blavatskian variants – from Rudolf 

Steiner’s Anthroposophy, Alice Bailey’s New Ageism, René Guénon’s “Traditionalism,” 

down to Samael Aun Weor, who images an “endoteric Gnostic” fraternity over time and 

whose online Gnostic Library allegedly substantiates it. (Tromph, 2018: 29-31) 
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Faivre in his limitations becomes somehow skeptical to a “universal esotericism”, which he also has 

been duly criticised for (Faxnled, 2021). Faivre stresses that it would thus enter another near-related but 

independent sector of studies that deals with the “New Age” occurrence and the new religious 

movements, a sector that undoubtedly however have sprung forth from the traditional esoteric and 

Theosophical thought systems (Faivre, 1994: 17). Here, the topic becomes somehow problematic due 

to the sprawling and difficult definitions of the “New Age” phenomenon and that many times have gone 

far beyond the original esoteric definitions, at least in accordance with Faivre’s theory. Faivre does 

mention Samael Aun Weor in only a few lines. He comments that the Gnosis of Aun Weor is presented 

as a synthesis or “the summum of human spiritual aspirations across the centuries. It is the very heart of 

the great religions, the highest philosophy, the science of creation, and the sublime Art which transmits 

them.” (Faivre, 2019: 418) 

Andrew Dawson in his social focus on new era religiosity explains that the spectrum of this new era 

phenomenon is a broad one. He further transmits how a new meaning of life and enchantment of the 

world is being perceived by the common ideas within the new spiritual mainstream (Dawson, 2007: 99). 

Similar to what Faivre does to define authentic esoterism, Dawson points out and summarizes typical 

and common features with specific components to classify the new era of religiosity. Hence, he defines 

three principles that characterize the new era discourse: the holistic, the individualistic, and the 

pragmatic. The holistic perspective expresses a common thought that a universal energy pervades the 

cosmos and all individuals. The individualistic significance stresses on religious authority by connecting 

to the cosmic forces within the inner self of each person. The pragmatic emphasises on a practical 

knowledge that comprises techniques to achieve inner self-realization (Dawson, 2007: 99). These are 

specifically defined in his analysis of the courses in “New Gnosis” of several independent groups that 

are associated with the teachings of Aun Weor. Besides this, Dawson interests mostly in the sociological 

questions related to Aun Weor’s institutions and their activities in Brazil but does not go into much 

detail of analysis regarding his writings or Neo-Gnostic doctrine.  

Bernard Doherty limits to make a very simplified and reduced account on Aun Weor’s Gnostic system 

and point out that “a full description would involve detailing Weor’s syncretistic amalgam of Kabbala, 

various strands of Buddhist and Hindu Tantrism, alchemical teaching and Theosophy, and particularly 

the teachings of Gurdjieff” (Doherty, 2018, 627). Several of these mentioned aspects this thesis has the 

intention to take a closer look at.  

According to Franz Winter, the research on the Neo-Gnosticism of Aun Weor is scarce and is only on a 

provisional level. He moreover states that it is “a phenomenon belonging to that of “esotericism,” a 

category that here serves as a pragmatic umbrella term for various and sometimes rather heterogeneous 

movements.” (Winter, 2018: 85) Winter moreover stresses that the modern consideration of the product 

of the Gnostic movements of antiquity and how they have been interpreted is an important aspect as 

forerunners to Neo-Gnostic or post antique tradition (Winter, 2018: 84). According to Winter, there is 

an undeniable affinity in the ancient Gnostic and modern esoteric sources when especially referring to 

Aun Weor’s Neo-Gnostic teachings. There is furthermore a common language and pattern of thought 

that he recognized in the dualism and the focus on inner life which are present in the text Pistis Sophia 

as well as in Aun Weor’s esoteric explanations. He adds that Aun Weor uses a system to interpret with 

“a cryptic, hyperbolic rhetoric which seeks to give the impression of a veil overshadowing an allegedly 

hidden meaning.” He further states that “the most important characteristic of “Neo-Gnostic” authors is 

simply the constant reference to and use of the term “Gnosis” and its derivatives, while it shares major 

characteristics of other esoteric traditions as well.” (Winter, 2018: 85) 

Even if Neo-Gnostic currents are considered an own genre as a new religious phenomenon, it is common 

from an inside perspective to declare to be a continuation of the classical and ancient form of Gnosticism. 
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For example, Aun Weor gives references to the Dead Sea Scrolls and the ancient Gnostics such as 

Valentinius, Carpocrates, Clement of Alexandria, Simon Magus among others (Weor, 2020 [1950]: 94, 

[1974]: 67). He moreover declares that “the current Roman sect is only a deviation of the Primitive 

Gnostic Catholicism” and that “the Early Christian Church was the true main esoteric trunk from which 

many other Neo-Christian sects sprung forth.” (Weor, 2020 [1950]: 93–94) He further stresses that 

according to the writings of the Gnostic church father Origen of Alexandria (c.184–c. 253) it was only 

thanks to the metaphysical conceptions of the Gnostics that Jesus was recognized as the incarnation of 

Logos and the Messiahs, instead of John the Baptist (Weor, 2020 [1971]: 61-62. [1972]:65).   

Winter means that Aun Weor’s reservoir of inspiration is vast and the ancient gnostic texts, even if they 

are only part of it, stand out. Winter focuses on Aun Weor’s interpretation of Pistis Sophia, also known 

as Codex Askewianus, which is one of the most influential antique gnostic texts and which has been 

considered by scholars as “a key text of ancient Gnostic lore” (Winter, 2018: 103). The Pistis Sophia is 

a Coptic text containing secret teachings that Jesus Christ gave to his disciples after his resurrection and 

in which the esoteric cosmology of the heavens or aeons along with the salvation of Sophia (Greek for 

wisdom) is explained (Winter, 2018: 95). 

The book Pistis Sophia Unveiled was an unfinished work of Aun Weor that was posthumously published 

and has been considered as one of his most important texts, hence it is referred to as “The Gnostic Bible” 

(Winter, 2018: 94). The German occultist and doctor Arnold Krumm-Heller (1876-1949) who had 

mentioned this text in his book The Gnostic Church (published 1931) stated “What the Talmud is for 

the Jews, the Bhagavad-Gita for the Hindus, the Koran for the Muslims, and the Bible for the Christians, 

that is for us (the Gnostics) the Pistis Sophia.” (Winter, 2018: 98) Aun Weor moreover compares it 

further with the Popul Vuh of the Mayas and the Tao Te Ching of the ancient Chinese Taoism. Before 

Aun Weor’s interpretations, it had become a fundamental sacred text within the Rosicrucian movements 

and which was “ritualized” as it was applied in Gnostic masses (Winter, 2018: 103). 

Aun Weor would probably have written more on ancient Gnosticism if information had been available 

to him. The study of antique gnostic texts is a fairly recent academic approach due to the findings of the 

document of Nag Hammadi in 1945. These texts were only later published and not available in Latin 

America at that time of Aun Weor. Consequently, these texts are not mentioned and interpreted by him 

but would most likely have been if he would have had access to them. 

Additionally, Doherty points out the importance to study the practical attempts of contemporary spiritual 

movements and modern esotericists of how the ancient gnostic traditions are today rediscovered and re-

imagined by Neo-Gnostic groups. He also stresses that Samael Aun Weor’s voluminous works are 

absorbing and compelling examples of how modern spiritual and esoteric ideas combine different 

elements from East and from West to establish a synthesis of Neo-Gnostic worldview (Doherty, 2018: 

621). 

 

 Biography of Samael Aun Weor 

Essential information of the biography of Samael Aun Weor is found written in the primary source The 

Three Mountains (1972). Many further narrations are transmitted in several secondary sources such as 

Samael Aun Weor: The Absolute Man by Kwen Khan Khu as well as on several sources on the internet.  

Samael Aun Weor was born in 1917 in Santa Fe, Bogotá, Colombia. As a newborn, he was baptised as 

Victor Manuel Gomez Rodriguez. He studied in a Jesuit school but abandoned at the early age of 12 all 

formal educational programs. He claims to have had extra sensorial perceptions and paranormal 
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experiences as a young boy, including remembering past lives. These occurrences combined with strong 

“spiritual longings” made him become a fierce seeker of alternative spiritual teachings. He approached 

different currents such as the spiritism of Allan Kardec, the Theosophical Society founded by Helena 

Petrovna Blavatsky, and later the Rosicrucianism as taught by Arnold Krumm Heller. His gained 

erudition on spiritual topics made him qualified to give lectures at the age of 17 at the Theosophical 

society of Colombia and got his diploma received personally by Jinarajadasa (the international president 

of the Theosophical Society) in 1933. However, for Rodriguez, the Theosophist only intellectualized 

and discussed the teachings without a real praxis to be able to develop oneself spiritually and the 

gatherings of spiritism and mediumship were considered deceiving sessions of “black magic” (Weor, 

2020 [1972]: 15-16, 36-40, Winter: 2018: 86-87). 

In 1935 Rodriguez became a member of the Fraternitas Rosicruciana Antiqua (FRA) founded in 

Colombia by the German doctor, colonel and occultist writer Heinrich Arnold Krumm-Heller (1876-

1949), also knowns as Master Huiracocha. Krumm-Heller was a bishop of the Gnostic Church (Iglesia 

Gnostica) founded in Mexico in 1910 (Dawson 2007: 55), a highest degree master of the Ordo Templi 

Orientis (OTO) and the Ecclesia Gnostica Catholica (E.G.C.) in Germany. He was thus directly 

associated with Theodor Reuss (founder of OTO), Spencer Lewis (founder of AMORC - Ancient 

Mystical Order Rosae Crucis) and moreover with the infamous British occultist Aleister Crowley. 

However, due to his travels Krumm-Heller distanced from all of them to establish his own esoteric order 

in Latin America, known as the FRA (Fraternitas Rosicruciana Antiqua). He mixed the system of 

Thelema by OTO with Theosophy and Freemasonry and gave special importance to oriental tantric and 

sexual disciplines by propagating a “Gnostic Androgyny”. This was practiced by a system called karezza 

or coitus reservatus, a kind of sexual magic which did not allow seminal emission (Doherty, 2018: 623, 

www.parareligion.ch). 

According to Dawson, Rodriquez met with Krumm Heller and studied with him personally until his 

death in 1949 (Dawson 2007: 55). However, from the biography of Krumm Heller, and other biographies 

written about Aun Weor, this information seems incorrect and it seems they never met personally. 

Instead, Rodriquez seemed to have left the organization after some years due to internal conflicts with 

its members. This was partly because of the influence of Omar Cherenzi-Lind, a Cuban occultist who 

arrived in Colombia. Lind taught contrary techniques of sex magic of what Krumm-Heller had originally 

instructed and that were instead in line with Aleister Crowley’s system which contrary include the 

seminal emission (Campos & Silva 2016: 42). This Crowleyan dogma became supported by Israel Rojas, 

the new leader of FRA in Colombia and thus changed the original teachings of Krumm-Heller within 

the institution. Aun Weor criticises thoroughly Lind and Rojas in several of his books, defending the 

original and chaste sexual system of Krumm Heller which survived and prevailed within Aun Weor’s 

core teachings (Weor, 2020 [1950] 38, 43, 102-3).  

Consequently, tired of institutional conflicts he abandoned all kind of groups and organizations to 

wander around the countryside of Colombia, earning his living as a “healer” by curing people with the 

help of herbs and natural remedies. He later reached the Caribbean shores of Buritaca where he dedicated 

himself entirely to deep meditation practices. It was then he had what he explains to be an out-of-body 

experience that made him encounter with his atman or innermost real Being (the individual and intimate 

God in Aun Weor’s teachings). This astral encounter revealed the “secret and eternal name” of his inner 

spiritual identity which accordingly was Samael Aun Weor (Weor, 2020 [1972]: 53-55. 2000: 920). 

With the system of sexual transmutation Aun Weor explains about the development of his soul by means 

of cosmic initiations in the astral world in which he is consecrated by the “Venerable Masters of the 

White Lodge”. He also explains about his awareness and remembering of past reincarnations which 

among others were affirmed to be Thomas à Kempis, Julius Cesar, the duke of Zhou in ancient China, 
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and the High Priest and educator of the pharaoh Khafre during the 4th dynasty in ancient Egypt (Khu, 

2019: 213-227, 239-242, 246). He further claimed that the Venerable Masters of the Higher Worlds 

gave him the mission to be messenger or avatar and the spiritual initiator of the “New Age of Aquarius”. 

This astrological Age of Aquarius would begin on the 4th of February 1964 and last for approximately 

2100 years. The mission as a messenger consisted of three tasks of delivering a body of gnostic doctrine, 

forging an international gnostic movement, and creating a new culture (Dawson, 2007: 55).  

It was from this moment that he started to shape his own doctrine and began to use the “inner” name of 

Aun Weor, as an expression of his soul. He published his first book in 1950, The Perfect Matrimony 

(aka The Entrance Gate to the Initiation) in which he would express and define the system of sexual 

mysticism that characterizes his doctrine (Winter, 2018: 88). He began to preach to locals of the nearby 

villages of Ciénaga and soon gathered a small group of followers. He established on the slopes of the 

mountain of Sierra Nevada de Santa Marta and with the help of his disciples, he built a Pilgrims’ House 

and an underground temple. The sanctuary was called Summum Supremum Sanctuarium and was made 

30 meters deep underground, excavated, and built entirely by Aun Weor and his devotees. By this 

temple, he settled down, organized spiritual activities, and started his career as a writer of many 

consequent books (Khu, 2019: 90-95). 

With the success of becoming a famous healer and for writing books about “sexual magic”, the wrathful 

reaction of the doctors and the conservative catholic priest in the nearby villages was not delayed. He 

was thus put in jail for a couple of days for “quackery” and the “crime” of having cured people without 

a medical license (Dawson 2007: 55). 

The complete name of Samael Aun Weor was not used until 1954 after an initiation ritual celebrated on 

the 27th of October which marked the “incarnation of the Logos Samael”, and thus signalled the 

beginning of his process of “Christification” (Winter, 2018: 89, Khu, 2019: 110-112).  

To save his life from persecutors he escaped Colombia along with his wife later that same year. 

Henceforth a long and arduous journey began that would last almost two years. Mainly on foot and 

without economic resources he crossed Central America together with his wife and two newborn 

children to finally reach Mexico City. Here he managed to settle down and to initiate the expansion of 

his Gnostic movement (Zoccatelli, 2005: 235). “The Gnostic Movement” (el Movimiento Gnóstico) of 

Aun Weor was unofficially founded before in Colombia between 1952 and 1953 but did not reach legal 

recognition until 1960 to 1961 (Winter, 2018: 88). In 1960, he also managed to create an overseas 

collaboration and alliance with the yogi guru Swami Sivananda in India and the Divine Life Society, 

along with the Argentinean Professor and Doctor of Philosophy Francisco A. Propato (also known as 

Luxemil). This project did however not prosper as both Sivananda and Propato passed away three years 

later in 1963 (www.linajegnostico.org). Thus, Aun Weor continued alone and founded several 

institutions that later came to have a global impact and prosperity.  

He created a decentralized organization called the Pentalpha (La Pentalfa), which integrated a network 

of five different institutions as individual legal entities, having independent functions and boards of 

directors. These institutions were The Gnostic Association of Anthropological and Cultural Studies 

(AGEAC - La Asociación Gnóstica de Estudios Antropológicos y Culturales), The Universal Christian 

Gnostic Movement (MGUC - El Movimiento Gnóstico Cristiano Universal), The Gnostic Church (IG - 

La Iglesia Gnóstica), The Institute of Universal Charity (ICU - El Instituto de Caridad Universal), and 

The Latin American Christian Social Party (POSCLA - El Partido Social Cristiano Latino Americano). 

This last was cancelled by Aun Weor due to his later rejection in mixing his doctrine with politics. It 

was in any case through these associations Aun Weor managed to internationally expand his Gnostic 

doctrine (Jaramillo & Hasler 2012, 382). 

http://www.linajegnostico.org/
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Aun Weor passed away on the 24th of December 1977 in Mexico. By that time, he had created a 

movement with at least six million members spread out over a wide range of countries in America, from 

Argentina to Canada. Nevertheless, after his death, disputes and internal schisms arose about the rightful 

succession, and the movement consequently split into different, independent and autonomous groups 

and denominations with certain doctrinal differences (Zoccatelli, 2005: 235. Winter, 2018: 91).  

It is impossible to know exactly how many members there are today in the dispersed family of gnostic 

organizations that have originated from Aun Weor, but Massimo Introvigne claim that today there are 

more than 100 independent organizations, most of them headquartered in Latin America (Introvigne, 

2019: 511). An example from only one of these organizations, known as AGEAC (previously 

mentioned) showed on its webpage, besides its online activities and courses, its different study centers 

located around the world, counting 145 throughout North, Central, and South America, 40 in Europe, 

26 in Africa and 11 in Asia, giving a total of 222 centers internationally. The webpage is also translated 

into 12 different languages (ageac.org). In any respect, according to Zoccatelli, combining the various 

succeeding branches of Aun Weor together could be seen as the world’s largest “Gnostic mass 

movement” (Zoccatelli, 2005: 236). And Introvigne further states that “the esoteric organizations 

originating from Weor certainly continue to constitute the largest revival of Gnosis in modern times” 

(Introvigne, 2019: 513). 

Samael Aun Weor affirmed his teaching to be the “Doctrine of the Synthesis” and sought to bring the 

plurality of different traditions into a harmonious whole, by stating that “gnosis is the flame from which 

all religions of the universe come from.” (Weor, 2020 [1950]: 124) He wrote more than 60 books and 

delivered hundreds of lectures and conferences, many of which have been transcribed and published in 

the posthumous voluminous work The Fifth Gospel (El Quinto Evangelio). His teachings deal 

thoroughly with several topics known within classical esotericism such as Kabbalah, Alchemy, 

Astrology, Theurgy, magic, etc., with the further focus on meditation and Depth psychology. Aun Weor 

renounced the copyright of his works and declared them patrimony of humanity (Weor, 2000: 2341). 

Samael Aun Weor has become considered and worshipped in the Neo-Gnostic milieu as the “Kalki 

Avatar of the Age of Aquarius”, “Buddha Maitreya”, and “Logos of Mars” (Zoccatelli, 2005: 235, 

Winter, 2018: 91). Dawson also points out that “emic accounts also record Weor’s ability to transform 

himself into a number of animals (an ability typical of powerful shamans) and to transport himself 

physically or in spirit to different spatial and temporal dimension (a skill of esoteric masters)” (Dawson 

2007: 54). Many of these testimonies and further information is compiled in the book written about Aun 

Weor titled Samael Aun Weor: The Absolute Man by Kwen Khan Khu.  
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3 Result and Analysis 

This chapter brings forth the results with the included analysis and discussion of this thesis. The Neo-

Gnostic system of Samael Aun Weor will henceforth be illustrated, structured, and examined in the 

framework of Antoine Faivre’s six definitions of esotericism. As put in the disposition and for the 

organized structure of this thesis, to begin with, the two last and secondary definitions of Practice of 

Concordance and Transmission are disclosed. This is then followed by the four other and primary 

determinations of Correspondences, Living nature, Experience of Transmutation, and Imagination and 

Mediations. 

 

 Practice of Concordance 

As in the traditionalist or Perennialist school of thought, this definition of Faivre refers to the notion of 

a universal, underlying, and unifying principle between all religious traditions. The idea further stresses 

that there is a common essential root, as original hidden wisdom, that can be found on the basis of each 

culture and spiritual heritage from around the world. Hence, all the world’s religions emerge from a 

basic metaphysical truth which is expressed in a specific system of thought and from which they all 

originally arise. It is further considered that this original wisdom once belonged to humanity but was 

later diluted within the religions and got lost. The perennialist philosophers hence seek to find it again, 

hidden behind the exoteric and public traditions of official religions. Consequently, with the right 

insights (of Gnosis) and prevalent knowledge of concordance this fundamental and hidden system can 

be sifted out and revealed, and thus bring different belief systems into a unified esoteric interpretation 

(Faivre 1994: 14). 

The concept of perennial philosophy is a common perspective within esoteric traditions. According to 

Faivre, there was in the Middle Ages and in the begging of the Modern Era an intent by esoteric scholars 

to trace the line of divine envoys who had taught this “true philosophy” to mankind through time and 

space. These envoys were thus considered part of a special Hermetic Tradition of Transmission, which 

was kept by a succession of individuals who were considered initiates into the esoteric wisdom. Some 

examples of such initiates and divine envoys were Enoch, Abraham, Noah, Moses, Zoroaster, Jesus, 

Hermes Trismegistus, Pythagoras, Plato, the Sibyls, Brahmins of India, Celtic Druids, etc.  (Faivre, 

1994: 35). Related to this, the term philosophia perennis was first used in 1540 by Augustino Stecuo in 

his book the same name (Faivre, 1994: 35). It was later used and popularized by Theosophists during 

the 18th century and became also known as the “Philosophy of the Ancients”.  

This can be well recognized in Aun Weor’s syncretic philosophy. For example, in analogy to the Hindu 

notion of an avatar as a deity that descends from the divine realms to earth to restore righteousness and 

divine knowledge (as expressed in the different Puranas and more concretely in Bhagavad Gita: 4.7–

8), Aun Weor explains how religions in their primitive expressions are related to the Gnostic precepts 

and are always transmitted by self-realized beings who incarnate in human form to serve as divine 

messengers, according to local human necessity. Religions are thus born and later die, even if their 

underlying spiritual values always remain the same, and for which all religions are seen as expressions 

of similar immutable and eternal principles. After a religious form has evolved to fulfil its purpose, it 

enters decadence and devolution, thus making a new divine envoy arrive to deliver a new doctrine 

suitable for the necessity of a new cultural form (Weor, 2020 [1950]: 16). Hence, the view towards 

religions is in general positive by Aun Weor as they are each considered “very precious pearls that are 

strung on the golden thread of divinity” (Weor, 2020 [1959]: 53). 
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We can further understand how Aun Weor’s Neo-Gnosis surpass the borders of western esotericism as 

defined by Faivre and by stating the philosophia perennis as a completely “universal” esotericism that 

is similarly applied to ancient Egypt, the far East as well as the pre-Columbian Amerindian civilizations. 

In this manner, Aun Weor expands the concept of the term Gnosis in an all-inclusive appliance and goes 

far beyond the limitation of the ancient Gnosticism from the 1st century. He thus stresses it to be an 

identical principle that is omnipresent throughout time and space which has existed as an underlying 

aspect of all ancient cultures. 

No cultured person would fall today, as in the past, into the simplistic error of making 

the Gnostic currents arise from some exclusive spiritual latitude. While it is true, we must 

consider in any Gnostic system its Hellenistic and Eastern elements, including Persia, 

Mesopotamia, Syria, Palestine, Egypt, etc., we should never ignore the Gnostic principles 

perceptible in the sublime religious cults of the Nahuas, Toltecs, Aztecs, Zapotecs, 

Mayans, Chibchas, Incas, Quechas, etc., from Indo-America. (Weor, 2020 [1974]: 85) 

In this way, Aun Weor recognizes similar gnostic perspectives and principles in cultures that have 

apparently no connections to classical Gnosticism of antiquity, such as the Pre-Columbian traditions of 

America, and also in the innate spiritual traditions in the far east Asia. Overall, Aun Weor defines Gnosis 

to exist in the basis of all religions as “a very natural function of the Consciousness; it is a philosophia 

perennis et universalis.” (Weor, 2020 [1974]: 85) 

From a different point of view, Aun Weor’s explanations of religious and cultural succession also 

resemble some points with the German-born philologist and Orientalist Friedrich Max Müller (1823-

1900) and the French philologist, linguist, and religious studies scholar Georges Dumézil’s (1898-1986) 

theories about cultural Indo-European relations. These connections are considered to exist in an archaic 

past between the East, as in the ancient Hindu, Iranian and Mesopotamian traditions, with the western 

traditions of Greek, Roman, Egyptian and Celtic traditions. However, Aun Weor goes far beyond Müller 

and Dumézil to expose arguments for a theory regarding a long-lost civilization, as a common root 

heritage and mother culture to all other religions on the planet. This perception is also a common notion 

in the esoteric tradition. From this lost civilization a prevalent trunk of ideology and religion was 

developed, and which influences can be found in the most ancient cultures and primitive traditions, not 

only in the East but also including the Meso-American cultures of the far West such as the Aztecs, 

Mayans, and Incas (Weor, 2000: 2367-8). 

This universal mother culture and lost civilization is attributed by Aun Weor to the legend of Atlantis. 

The sunken Atlantis is known from antiquity with the most famous narration made by Plato’s works 

Timaeus and Critias (Encyclopædia Britannica, 2006: 89). It became a conventional topic in esoteric 

tradition much due to the contribution of authors like Helena Petrovna Blavatsky (1831-1891) and the 

Theosophical Society during the 19th century. Blavatsky explains in The Secret Doctrine that the time 

of Atlantis belonged to a highly advanced and civilized period corresponding to the “Fourth Root Race” 

of humanity, which populated the earth before the Great Flood. The flood changed the geographic 

topology of the planet and marked the beginning of a new period of human activity, thus the emergence 

of the actual humanity referred to as “Fifth Root Race” and more commonly called the “Aryan” race. 

Thereupon, three other Root Races existed before Atlantis (the Lemurian, the Hyperborean, and the 

Protoplasmic) and two others are to come after the timespan of this actual humanity that will also perish 

according to cosmic time cycles (Blavatsky, 1888, Vol. 1: 369). These Theosophical concepts are widely 

found and transmitted within Aun Weor’s teachings. Moreover, Aun Weor explains Atlantis, not only 

to be an island as commonly thought but as a huge continent that linked Europe and Africa together with 

America, stretching from far East to the far West of the planet, hence, making up the entire landmass of 

the earth. Many parts of Atlantis as a continent sank into the Atlantic Ocean by the flood, separating the 
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dry landmasses that existed between America and the rest of the world, while other new landmasses 

appeared elsewhere and made the actual shape of the world as we know it today. The reason for Atlantis 

to sink was due to a drastic pole shift of our planet, causing a flip of ninety degrees and tipping the poles 

towards the actual equator. This consequently unleashed natural catastrophes in form of a “universal 

flood”, responsible for the disappearance of that ancient humanity. This is further compared by Aun 

Weor to the many stories and flood myths of for example the deluge related to the Hindu Vaivasvata 

Manu (Matsya avatar), the Genesis flood narrative of the biblical Noah, and interpretations of the Aztec 

Calendar. According to Aun Weor, this event ought to have taken place around 12 – 13 000 years ago 

and corresponds to the Last Glacial Period. In his books and lectures, Aun Weor exposes plenty of 

examples from around the world, which are accordingly explained as traces of the Atlantean tradition 

in the form of language, symbols, architecture, myths, genetics, geology, etc. The survivors of the 

universal flood would have emigrated and established strategically on high plateaus around the world, 

specifically in Tibet, Mexico and Bolivia, to locally begin a new dawn of humanity. These settlements 

gave rise to new civilizations but kept an underlying and common heritage of their Atlantean 

predecessors that served to shape the new cultures but with fundamental and universal similarities 

(Weor, 2000: 1733, 1813-16). 

Even if Aun Weor discloses his theory of a methodological reconstruction of historical events and make 

connections among different blends of religions, different categories meditaand typologies that 

systematically define universal aspects of religions can also be seen. These are thus reflected through 

the thought of the perennis et universalis as a basic principle of the esoteric definition of religion. 

Consequently, Aun Weor, in Jan Platvoet definitions (Sundqvist, 2021: 44), makes limited comparisons 

that are geographically and historically related, but at the same time he also makes unlimited 

comparisons that are global and transcend historical occurrences. However, his teachings give more 

emphasis on the second definition. As a conclusion, Aun Weor creates a context with a limited structure 

and frame (even though it is at the same time universal) to develop and expose his arguments and to 

further legitimize his interpretations.  

 

 Transmission 

This definition of Faivre stands in relation to the affirmation that exists within many esoteric traditions 

and that there is a long line of heritage and an ancestral Gnostic knowledge that has lingered as a 

“Tradition” within the initiatory and secret societies from antiquity until today. Thus, the basic notion 

of this point is a chain of spiritual masters and initiated disciples that has transmitted the knowledge 

further through time (Faivre, 1994: 14-15). 

In relation to this, Dawson explains the emic accounts of this Tradition of Gnostic knowledge to have 

passed on from the archaic civilizations (like ancient Egypt) to the current times and that the Neo-Gnosis 

of Aun Weor is a direct heir of. Moreover, the secret teachings of Jesus Christ as explained by Aun 

Weor in Pistis Sophia Unveiled, were handed on later in time to the Knight Templars, after that to the 

Rosicrucians, the Freemasons, Theosophists, the OTO (Ordo Templi Orientis) and consequently to 

Krumm-Heller who brought the relay race of Gnostic knowledge from Germany to Colombia, where 

Aun Weor encountered it and formed his new Gnostic movement. (Dawson 2007: 57) Dawson further 

claims: 

As a South American with access to and understanding of indigenous Latin American 

cultures, Weor’s nova gnose was able to perfect the European esoteric tradition by adding 

to it the autochthonous heritage of the Maya, Aztec, and Incan cultures. This addition 
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was an important one, given the fact that these peoples were the direct descendants of 

those who survived the Atlantis catastrophe. Weor thereby closed the loop in reuniting 

two important cultural strands of the esoteric world order. (Dawson 2007: 57) 

As a conclusion from Dawson, he defines Aun Weor’s teachings as a “gamut of esoteric (e.g. 

Rosicrucian, Masonic, Theosophical, Cabalistic, Hermetic, Anthroposophical), oriental (e.g. Tibetan 

tantrism), and indigenous (e.g. Maya) traditions” (Dawson 2007: 55).  

Even if scholars are not generally supporting the fact of the theory of the esoteric Tradition, Faivre does 

mention a pattern of esoteric thought which has lingered and developed through history in different sects 

and groups. The ancient roots are to be found in ancient Egypt and in different forms of Hellenistic 

religiosity such as Stoicism, Gnosticism, Hermetism, Pythagorianism, and Neoplatonism, which were 

further fused with the Abrahamic mystical traditions such as the Christian currents of Gnosticism, the 

Hebrew Kabbalah, and Muslim Sufism. Traces can also be found in Mandeism of the Sabians from the 

Middle East, in Manicheism, and also in the later Catharism from southern Europe. Additionally, within 

the chivalry initiatory societies such as the Order of the Temple, or the Templar Knights, it prevailed in 

arts and legends as well as in certain theological systems during the Middle Ages (Favire, 1994: 52-53, 

56). 

Even if essential esoteric though systems existed and endured in independent and scattered groups and 

communities from antiquity it was not until the later Middle Ages and the Early Modern Era (specifically 

during the Renaissance) that it became a unified method that created a new spiritual milieu and which 

laid the fundaments of what we today know as “western esotericism”. Consequently, during those times 

the Hermetic philosophy from the past re-emerged and fused different traditions together in a restored 

autonomous current. Thus, in the 15th century the Jewish Kabbalah, the Muslim astrology and the 

Christian mysticism met in the same spirit and forged what then became called the philosophia occulta 

or philosophia perennis. Later during the 16th century, the terms “esoteric” also emerged as descriptive 

for this Tradition (Faivre, 1994: 7).  

The esoteric field of study hence became comprised of fundamental characteristics, with components 

from a variety of ancient traditions unified in the Hermetic Tradition (also recognized as the Neo-

Alexandrian Hermetism). Hence, three main sciences were applied known as Alchemy, Astrology, and 

Magic (also called Theurgy, as the art of calling angels). This last discipline also became fused with the 

ontology of the Jewish and Christian Kabbalah. Ever since, these fundamental methods and bodies of 

knowledge complement each other as a whole within the esoteric cosmology (Faivre, 1994: 54-55). 

During and after the Renaissance, these essential ideologies became the underlying aspect of 

Freemasons of the 17th and 18th century and further re-emerged in the perhaps more developed and 

complex Rosicrucian and Theosophical thought systems, resulting in the later foundation of the 

Theosophical Society in 1875. Additional to this, a noticeably diverse gamut of societies and 

independent groups appeared in the shift of the former century (Favire, 1994: 39). 

So even if the affirmed Transmission and Tradition is not officially recognized in a religious and 

historical context, there is however a similar thought pattern and shared cosmology that has lingered 

through time and space and which in many ways, as Winter asserts, is essentially similar in the Neo-

Gnostic ideas of Aun Weor as in the classical Neo-Platonism and Gnosticism from ancient times 

(Winter, 2018: 85). 
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 Correspondences 

This definition in Faivre’s theory is based on both real and symbolic correspondences that within 

esoteric thought system explains how everything in the cosmos is linked and mirrored. The basic notion 

for this concept is the description of the “macrocosm” and the “microcosm”. Thereupon, everything in 

the universe has a higher and lower aspect that is connected through correspondences and which echoes 

the ancient Hermetic axiom of “as above, so below”. For example, the heavenly and the earthly, the 

spiritual and the material, the nature and the culture, the human and divine, the male and female, etc., 

are all linked through similarities and universal coherence. Hence, the one that does not possess esoteric 

knowledge does not fully understand the connections. The cosmologic systems of Astrology, Kabbalah, 

and Alchemy are transmitters of this idea and become the main references within the esoteric thought 

system to explain the continuity of the universal links. For example, according to astrological 

correspondences, each celestial sphere, e.g. a planet, is related to a certain element, metal, plant, animal, 

human body part, archangel, etc., and moreover has a direct influence on human behaviour and faith 

(Faivre 1994: 10-11). 

 

3.3.1 The Tree of Life 

In this regard, we can discover as the backbone of the Neo-Gnostic cosmology of Aun Weor the 

Kabbalistic “Tree of Life” (Otz Chim) with its ten sefirot (plural of “sefirah from Hebrew meaning 

“emanation”). As he explains, the different sefirot are considered dimensions of space, which map the 

connection between the physical and material world with the divine realities of parallel and higher 

dimensions of space. Aun Weor’s cosmological format is in its fundaments constituted by Theosophical 

ideas with Hebrew and Christian Kabbalah blended into a mix with Hindu and Buddhist notions of 

creative thought. In concordance with his Kabbalistic system, Aun Weor cites the book Zohar by Rabbi 

Shimon bar Yochai (2nd century CE) and several authors like Madam Blavatsky, Gurdjieff, Dione 

Fortune, Éliphas Lévi among others which are extraordinary combined into his unified amalgam of 

interpretations. 

The ten sefirot of the Tree of Life are explained by Aun Weor as emanations, dimensions, and forces 

from an abstract and Absolute nature of cosmic unity. The “Abstract Absolute Space” is the “not 

manifested God” as the “infinitude that sustains all” and is also referred to as the “Spiritual Sun” (Weor, 

2000: 1049, 2020 [1983]: 68-69). In its singularity, the Absolute can be understood to as a cosmic battery 

or a universal seed-principle that stores and evolves all laws, phenomenon, and life prior to creation, but 

from which the whole universe unfolds and develops. The Abstract Absolute Space contains within itself 

three aspects called Ain (nothingness), Ain Soph (infinite), and Ain Soph Aur (infinite light). 

Furthermore, Aun Weor explains that within the Absolute all life sleeps as a germ-form called Iliaster 

during cosmic nights (Pralaya) of passivity while entering into activity, manifestation, and ontogenesis 

during cosmic days (Maha-manvantara) (Weor, 2000: 1928, 2250. [1978]: 231-242). 

In line with Theosophical thought and with further insights from Gurdjieff, at the cosmogenesis and 

dawn of the creation of a star and its solar system, an atomic activity is explained to emerge from the 

Absolute Abstract Space, which is expressed as an electric “ray of creation”, called Okidanokh. This 

projective impulse fecundates the receptive universal “ether” or “cosmic waters” of the universe, 

considered as the “womb of the Cosmic Mother” and is also equal to Mulaprakriti as the root substance 

of all (Weor, 2000: 1927. [1978]: 257. Encyclopædia Britannica, 2006: 864-865). 

This ray brings forth the manifested God or Monad (from Greek monas “one unit”), also known as the 

Logos or Elohim. The Monad contains the three aspects of the Absolute space within itself but now in 
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an active and manifested form, thus emanating as the three first sefirot of the Tree of Life, called the 

First, Second, and Third Logos. This is in Aun Weor’s doctrine the trinity of the godhead which in 

Kabbalah is known as: 

• Keter (Crown) First Logos. 

• Chokhmah (Wisdom) Second Logos. 

• Binah (Intelligence) Third Logos. 

These three sefirot are equalled with the Father, Son, and Holy Spirit in Christian belief, the Trimurti of 

Brahma, Vishnu, and Shiva in Hindu tradition, as well as Osiris, Horus, and Isis in ancient Egyptian 

mythology (Weor, 2000: 1927-8. Encyclopædia Britannica, 2006: 274, 513, 831-832, 1108, Fortune, 

1989: 30). The sefirah Binah as the Third Logos is the Holy Spirit, or Shiva, and is further contemplated 

as a divine androgyne that divides itself into a male and female principle. Consequently, the Third Logos 

is at the same time the “Divine Mother” or the “Eternal Feminine”, considered to be the wife of the 

Spirit as the Christian Mary, the Hindu Shakti, or the Egyptian goddess Isis. The hermaphrodite or 

androgynous character of the Third Logos, (as Shiva and Shakti and the creator aspect of God) is similar 

to the conceptions of yin and yang in ancient Chinese philosophy and Taoism, and which power is 

expressed in the Tree of Life by the secret sefirah Daath (knowledge). This empyrean union of male and 

female in the macrocosm brings forth the creation by seven dimensions in space, interpreted as seven 

different all-prevailing cosmic forces, worlds or heavens, that coexist in a hierarchical manner. These 

seven forces are likewise represented by different “existential bodies” within the soul of man (Weor, 

2000: 1431. 2020 [1978]: 270, 307-308). These seven dimensions are schemed as an unfoldment of two 

other triads of sefirot plus an adding and independent sephirot at the end. Hence, the following seven 

sefirot in the Tree of Life are: 

• Chesed (Mercy), is equivalent to the “Innermost Being” or “true self” as in the Atman in Hindu 

tradition.  

• Geburah (Justice), is the “Divine Soul” and “Consciousness”. It is also compared to the Budhi-

manas or “Buddha-nature” as the ability of intuition, enlightenment, and divine wisdom 

(Sophia). 

• Tipheret (Glory), is interpreted as the “Human Soul” and that corresponds to a “Causal Body” 

and whose quality is willpower. 

Furthermore, according to Aun Weor, the human soul as Budhata or a “Soul-Essence” originally 

expresses itself through four more dimensions or bodies, giving origin to another triad of sephirot, with 

an extra independent and last one at the end: 

• Netzach (Victory) is explained as the “Mental Body” that transmits cosmic knowledge and 

intelligence, manifested as the faculty of mind, thought, and intellect. 

• Hod (Splendour) is the “Astral Body” which is used as a vehicle by the soul to travel through 

time and space in out-of-body experiences, every night while dreaming and as well as after 

death. Thus, the “astral world” is explained by Aun Weor to be the same as the world of dreams 

as well as the realm of the deceased. As a derivative, the Astral body also expresses itself as the 

psychological features related to human emotions and feelings. 

• Yesod (Foundation) is the “Etheric Body” or “fifth element” which corresponds to the aura, 

magnetism, life force, sexual energy, and overall, the vital principle which in turn administer all 

the biological, hormonal, and chemical processes of the physical body. 
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• Malkuth (Kingdom) is interpreted as the material and Physical Body with its five senses and 

that gives the human soul existence on earth. This sefirah is constituted by the four elements of 

fire, air, water, and earth (Weor, 2000: 862-874. 2020 [1978]: 255, 274-303, www.chabad.org, 

Encyclopædia Britannica, 2006: 89, 894-895, 982-983). 

This whole scheme is considered the map and structure of the universe and exists as energies and forces 

individually within the human being as “bodies”, but at the same time exist collectively as parallel 

realities or “worlds” as dimensions in space. A further summary of Aun Weor’s explanation of the sefirot 

is found in the chapter Regions or Aeons of the Gnostic Kabbalah (Regiones o Aeones de la Kábala 

Gnóstica) in the Fifth Gospel. (See Appendix for an illustrated scheme of Aun Weor’s the Tree of Life) 

The Kabbalistic sefirot as spheres between God and man could theologically be further correlated to the 

spiritual ascent of the patriarch Enoch through the ten realms in Second Book of Enoch chapters 1-22, 

and even to the seven heavens of the Miʿraj of Prophet Muhammed. Even to a certain extent, parallels 

with the sefirotic scheme could also be drawn with the classical model of the Ptolemaic geocentric 

astronomy (Goldstein, 1967: 6. Sacred-texts.com). 

In any way, the three first aspects of the Absolute Abstract Space plus the ten sefirot are according to 

Aun Weor the thirteen aeons of classical Gnosticism. They are also according to him represented by the 

thirteen heavens in Aztec and Mayan mythology which evolves around the central tree of creation. Aun 

Weor also indicates that, like a universal blueprint, it is further represented by the twelve Apostles with 

Jesus Christ in the centre and whose principles are also mirrored in the twelve constellations of the 

zodiac with its central spiritual sun (Weor, 2020 [1983]: 132-134. Encyclopædia Britannica, 2006: 871). 

Aun Weor argues along with Gurdjieff that the first three sefirot manifest the “Law of Three” 

(Triamazikamno), which is the fundament that gives birth to the creation, and the following seven sefirot 

manifest the “Law of Seven” (Heptaparaparshinock), which organizes the creation. Thus, Aun Weor 

sees the Law of Three and the Law of Seven permeating as a framework for the entire universe, both in 

the macro and in the microcosm (Weor, 2000: 2387-8). 

In comparison to Faivre’s explanations of Correspondences, the Law of Three of Aun Weor is found in 

the magnetic field represented in the form of positive, negative, and neutral, in the atom as protons, 

electrons, and neutrons, in nature as male, female, and the sexual energy as a static and magnetic charge 

of a life-force bringing them together. In the Being the Law of Three is the Spirit, Soul, and Body, in 

the human body it is manifested as the head, the heart, and the genitals, also correlated with the breath, 

blood, and semen. In human psychology, it is explained related to the “three brains” manifesting 

thoughts, feelings, and actions (or as mind, emotions, and will) (Weor, 2020 [1983]: 21, 24. [1978] 122. 

[1950]: 64. Khu, 2011: 34-40).  

In relation to the Law of Seven, Aun Weor takes it as a measurement for the rhythm of cosmic 

materializations, in man, nature, and in the universe. It is thus found manifested as seven cosmos, seven 

dimensions, seven main astrological planets, seven days of the week, seven archangels or “spirit-

sources”, seven colours of the prism, seven musical notes, seven bodily chakras, and with a further long 

list of examples of its universal coherences (Khu, 2011: 41-50). 

As further stated by Aun Weor, and in concordance with the Kabbalistic tradition, the sefirot are not 

only forces within the human soul and spirit but are also represented in the constitution of the human 

physical body. The Logos with its three superior sephirot of Keter, Chokhmah, and Binah is represented 

by the head. Chesed is the right shoulder and arm, Geburah is the left shoulder and arm while Tipheret 

is the chest and the heart. Netzach is the right groin and leg, Hod is the left groin and leg and Yesod is 

represented by the genitals. Malkuth corresponds to the feet (Weor, 2020 [1978]: 60. www.chabad.org). 

http://www.chabad.org/
http://www.chabad.org/
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Faivre comments similar ideas to be found as “Arithmosophic Elements” within the esoteric thought, 

especially in relation to Freemasons and the symbolic building of the Temple of Solomon as the Lodge 

and “symbol of the Universal Temple or of Creation of which the temple or the body of man is also a 

representation”. According to the Theosopher Martines de Pasqually (1727?–1774), “the Universal 

Temple, Nature, is divided into three parts: Terrestrial, Celestial, and Supra-celestial. Likewise, 

Solomon’s Temple had three parts: the Porch, the Inner Temple, and the Sanctuary” (Faivre, 1994: 157). 

Thus, Favire adds, “3 shapes it… 7 makes it just and perfect.” He moreover underlines that in masonic 

esoteric ideology “seven is the number of completeness, the midpoint of the six-pointed star, the number 

of the Master, the sabbatical act of Man’s creation. It is the day that completes the first six days. It is the 

number given to Man when God breathed life into Adam.” (Faivre, 1994: 160). 

Furthermore, Aun Weor explains the six-pointed star, also known as the hexagram or Seal of Solomon, 

to be the symbol of the macrocosm, while on the other hand, the pentagram of five points is the symbol 

of the microcosm (the human being) with its head, two arms, and two legs. Depending on whether the 

pentagram is pointing upwards or downwards it becomes a symbol for white magic or black magic. The 

point upwards is the man raising to God while the point downwards refers to the man who falls into the 

abyss of evil (Weor, 2000: 734, 2071-75).  

In addition to all this, in Aun Weor’s Kabbalistic scheme, below the physical world of Malkuth there is 

an opposite manifestation of the higher nine sefirot, which are found inside the earth, known as the 

Qliphoth (husk). Here the opposite of the divine forces prevails as a place of evil. This corresponds to 

the infernal worlds or Hell, constituted by nine infra-dimensions and are compared to the nine circles of 

Dante’s inferno. Further parallels are drawn with the nine regions of the underworld in the Aztec and 

Mayan mythologies, which are considered as the roots below the cosmic tree (Weor, 2020 [1983]: 503. 

[1978]: 304-6 [1972]: 21). Aun Weor explains that due to the spiritual fall of humanity, the human soul 

lost its divine indulgence and link for why it is disconnected from the forces of the higher sefirot from 

Hod to Tipheret and the divine realms that are beyond, and only have admission to the lowest sefirot of 

Malkuth (the physical world) and partially Yesod (the etheric and bodily energies). Thus, instead of 

having access to the Higher Worlds and superior dimensions, the fallen soul of man is therefore instead 

psychologically connected to the inferior worlds of the Qliphoth. 

 

3.3.2 The Wheel of Samsara  

There are further Theosophical, Hindu, and Buddhist notions in Aun Weor’s cosmology with references 

to the “Wheel of Samsara”. This refers to a mechanism of reincarnation and metempsychosis in different 

realms of nature where the soul is stuck. In Hindu philosophy, Samsara (from Sanskrit “the running 

around”) is the central conception of transmigration in which the soul is captured within the creation. 

This is due to bonds of Karma (deeds) which are considered the debts of negative actions in a chain of 

past lives. Furthermore, the soul in the Samsara is deceived by Maya (worldly illusion) and Ajnana 

(human ignorance) for which it cannot see the true nature of the inner self and believes the phenomenal 

world of the physical senses to be the reality. The goal is then to strive to find Moksa (release) and 

liberation from Samsara to reach union with the Atman as the true inner self (Encyclopædia Britannica, 

2006: 89, 631, 964, 702). 

Accordingly, this same philosophy is found in Aun Weor’s Neo-Gnostic and cosmological explanations. 

Hence, if the fallen Soul-Essence of the individual does not eliminate its egoic and evil conditioning 

with its karmic consequences, after 108 human rebirths it will forcibly do so by entering a mechanical 

devolution of descension through the nine infra-dimensions of nature. Hell is in this manner not an 
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eternal place of damnation according to Aun Weor but rather a place to clean the soul from its sins (ego) 

and karma. However, it implies a painful process that may take thousands of years during which “Mother 

Nature” slowly disintegrates the “psychological aggregates” until the soul is clean and liberated. It will 

thereafter turn into a pure and innocent “Elemental” of nature. This process is interpreted as the “Second 

Death” according to Aun Weor (Weor, 2020 [1974]: 158-160). 

After the purge of the infra-dimensions, the free Soul-Essence is liberated and as an Elemental, it begins 

to transmigrate in an evolutionary process of metempsychosis into different and increasingly more 

complex organisms in nature. It goes through different species in the mineral, vegetable, and animal 

realms, experiencing different bodies as it ascends and gain experience of existence. At last, after the 

animal realm, the Soul-Essence reaches the human realm and is born as a human being anew. Here 108 

new lives or “opportunities” are given once again to attain self-realization and divinization (apotheosis), 

and if it is not achieved, the same devolution and evolution cycle is repeated over again. The Elemental 

condition of the soul in nature is considered an innocent and blissful state but that lacks self-cognisant 

happiness and divine integration for which it is not complete until it achieves self-realization. The only 

way to liberate from this cycle of karma, rebirth, and pain is to go through the Revolution of the 

Consciousness by which the soteriological process of self-realization will make the soul return to its 

divine position (Weor, 2020 [1974]: 162-165). 

Aun Weor’s cosmology can be overall placed within the frame of Faivre’s definition of “Gnostic 

Theology” as “knowledge that bears on the structure of the physical and spiritual worlds, on the forces 

operative within time, the relationships among these forces, both micro- and macrocosmic, the history 

of their transformations, the relation between God, humanity, and the universe.” (Faivre 1994: 30) 

Moreover, it further matches the descriptions of the Russian Christian mystic and hermetic magician 

Valentin Tomberg (1900-1973) that is cited by Faivre in terms of his two theosophical approaches of 

mythological and topological symbolism. These include a “complete” esoteric triptych of theogony, 

cosmogony, cosmosophy, and eschatology, which further link their prototypes on high to their 

manifestation below. The revelations from these Higher Worlds, as described by Aun Weor and that 

Faivre explains through Imagination and Mediations, gives according to Faivre the impression of 

“objectifying in a macrocosm what passes in the individual psyche out of touch with God.” (Faivre 1994: 

31). 

Similar to Faivre’s definitions and citing the ancient Hermetic axiom of “as above, so below”, Dawson 

explains how the concept of these forces is seen within the new era discourse of Aun Weor’s Neo-

Gnosticism to permeate the universe and are able to trespass everything that exists. They determine the 

material and spiritual conditions according to which personal transformation and self-realization is 

developed. In this regard, the correspondence of the human being is the image of the laws of the universe 

and vice versa, and it is impossible to study one excluding the other since both are the manifestation of 

the same laws that created the world (Dawson, 2007: 111). This makes within the esoteric lore and 

adapted by the Neo-Gnostic thought system, the individual self as a micro-correlate of macro-dynamism, 

or a macro-cosmos mirrored in the micro-cosmos man. As Faivre stresses, this analogy also belongs to 

the classical esoteric concepts from Renaissance philosophy and medieval theology, which later became 

reinforced with theosophical arguments and syncretic interpretations. Thus, Dawson underwrites that 

the world without also becomes the blueprint for the world within and the universal dynamics of the 

broad dimensions of cosmic forces are projected within the individual self by a micro-macro relation 

(Dawson, 2007: 111). 
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 Living Nature 

This definition of Faivre brings alive an enchanted worldview. It considers the whole cosmos and nature 

to be conscious and is often described as a universal energy that penetrates everything. This energy gives 

life, it modifies and connects the different elements and components of the world and the cosmos in a 

hierarchical way. Thus, since nature is a living entity with an underlying universal intelligence, due to 

this prevalent force, it also transmits symbols, hidden signs, and messages that the esotericist learn to 

discover and interpret by Imagination and Mediations (Faivre 1994: 11). 

 

3.4.1 The Sexual Energy 

In response to a Living Nature, we can discover how Aun Weor stresses that the androgynous Third 

Logos of Shiva (Holy Spirit) and Shakti (Divine Mother), as explained in the Tree of Life, manifest a 

“Life Force” as the underlying creative principle of the entire creation. Thus, a strong cosmic dualism 

is perceived of male and female, equated as positive and negative, projective and receptive, etc., and 

whose static relationship brings forth the charge of the magnetic and neutral “Third force” (The Law of 

Three). In Aun Weor’s transcendental sexology, this force represents the “sexual energy” and is 

interpreted as a form of universal electromagnetism. Similarly, as per microcosmic correspondence and 

in its biological manifestation, it is the masculine and feminine principles of nature that engender life 

by the expression of the intermediating third principle of attraction and sex that makes the two opposites 

unite. From this point of view, sexual energy is considered a sacred and cosmic force and becomes a 

rhetorical answer in Aun Weor’s arguments to Faivre’s definitions of a Living Nature and 

Correspondence. This principle is also his interpretation of the Theosophical concept of Fohat (vital 

impulsive force) and the “Fire of God” which is explained in Aun Weor’s syncretic interpretations to 

symbolically be represented in different forms of pyrolatry or fire worshipping, practiced by different 

religions and cultures. He underlines that “the sexual flame is, beyond doubt, a Jehovistic and Vedantin 

truth at the same time” (Weor, 2000: 1423) and that “all fire cults are completely sexual” (Weor, 2020 

[1950] 13). What stands out is that, while this principle is generally considered within esoteric lore as 

just an energy, vitality, fire, or force that abound and connects the whole creation, Aun Weor specifies 

its definition and determine its universal coherence to be a “sexual” principle: 

“The causa causorum of electricity should be sought in the Universal Serpentine Fire. 

That Fire dwells in the electrons. The wise meditate on it, mystics adore it, and those who 

follow the path of the Perfect Matrimony work with it practically.” (Weor, 2020 [1950]: 

74) 

This consequently makes gender an important aspect for Aun Weor. Each man and woman come to be 

physical correspondences of the cosmic archetype of Shiva and Shakti, the divine prototype that brings 

forth any creation.  

Something is created when a man and woman unite sexually. In those instances of 

supreme adoration, he and she are truly one androgynous being with powers to create as 

the Gods… The man and woman, sexually united during the supreme ecstasy of love, is 

really a terribly divine Elohim. (Weor, 2020 [1950]: 25).  

And he furthermore says: 

It is an irrefutable fact, not only from an esoteric point of view but also from a linguistic 

one, that the term Elohim is a feminine noun with a plural, masculine ending (Elah and 
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im). The proper translation strictu sensu of the noun Elohim is thus “gods and goddesses”. 

The Spirit of the feminine and masculine principles moved over the surface of chaos, and 

creation took place. A religion without goddesses is, without question, halfway from total 

atheism.” (Weor, 2020 [1974]: 94) 

The androgynous aspect of God, which man and woman thus represent while being united sexually 

echoes the biblical verse in which “God created man in his own image, in the image of God created he 

him; male and female created he them.” (Genesis 1:27) Hence, according to Aun Weor, Adam (as a 

symbol for primitive humanity) was considered androgyny before Eva and became entirely male only 

after the separation of sexes. In conjunction with this, Aun Weor stresses that:  

Jah-hovah (YHWH), the secret Father-Mother of each of us, is the authentic Jehovah. 

Jod, as a Hebrew letter, is the membrum virile (the masculine principle). Eve, Heve 

(Havva), as well as Hebe, the Greek goddess of youth, or Hercule’s Olympic bride is the 

yoni, the divine chalice, or eternal feminine” (Weor, 2020 [1974]: 91). 

 

3.4.2 Intelligent Principles 

In addition to all this, according to the Neo-Gnostic cosmology everything in the universe, nature, and 

man, is a trio of matter, consciousness, and intelligence, which also equals to the concepts of body, soul, 

and spirit as seen in the Tree of Life. Hence, Aun Weor stresses about a permeating universal intelligence 

using the argument that even if the physical nature has its mechanical principles and laws “there are no 

mechanics without a mechanic” (Weor, 2000: 640). Thus, the whole universe is managed by “intelligent 

principles” in which each star, constellation, and planet is ruled by spiritual and cosmic regents as 

different “Logos”. All the independent Logos combined, he furthermore refers to as a “perfect multiple 

unity” and is “the Great Architect of the Universe” as the “Solar Logos” or the “Cosmic Christ”. It is 

further defined as “Sabaoth”, the Great Verb, and as the creative universal divine Fire that “pulses in 

each atom as it pulses in each Sun” (Weor, 2000: 699). 

Also, nature in its different departments is divided into the four elements of fire, water, air, and earth 

and which are each governed by “Elemental Kings” known as Devas or Malachim (angels) that locally 

act like ruling forces over the elements. Furthermore, animals, plants, and even minerals are bodies of 

conscious principles or etheric creatures considered to be Elementals of Nature. These spiritual precepts 

are even manifested on an atomic level in the human body that can be manipulated by the will of the 

magician. (Weor, 2020 [1954]: 39. [1974]: 141-142) Consequently, and according to the Kabbalistic 

scheme of the sefirot, different kinds of beings live in different dimensions of the cosmos depending on 

their level of perfection and self-realization. Thus, the emic account affirms that beyond the spatial sense 

of physical perceptions there are multi-dimensional beings that are invisible to the eyes of the flesh, but 

that nevertheless co-exist to a certain extent with human beings. Aun Weor consequently affirms that 

“Esotericism admits a Logos or collective Creator of the Universe, an architect Demiurge. It is 

unquestionable that this Demiurge is not a personal deity as many wrongly suppose, but only the 

collectives of the Dhyan Chohans, Angels, Archangels, and the rest of the forces.” (Weor, 2020 [1972]: 

22) 

Along these lines, Aun Weor stays contrary to the classical evolutionary theories on religion as exposed 

by Edward Burnett Tylors (1832-1917) and James George Frazer (1854-1941). He affirms that the abuse 

of polytheism leads to monotheism and which turns into anthropomorphism, idolatry, and later 

materialism. He further stresses that “we are not scared to talk about the intelligent principles of the 

mechanical phenomena of nature, even if they classify us as pagans. We are partisans of a modern 
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polytheism founded on psychotronics.”, which he further classifies as “monistic polytheism” in which 

the “variety is unity”. (Weor, 2017 [1985]: 11-12) Aun Weor further asserts: 

Gnostic anthropologists, instead of skeptically laughing, just as lay anthropologists do at 

the representations of gods and goddesses of various Aztec, Mayan, Olmec, Toltec, Inca, 

Chibcha, Druid, Egyptian, Indian, Chaldean, Phoenician, Mesopotamian, Persian, 

Roman, and Tibetan pantheons, we prostrate ourselves to the feet of those divinities. In 

them, we recognise the Elohim-Creator of the Universe. God is not a particular human or 

divine individual. God is gods. (Weor, 2020 [1974]: 94) 

In this way, instead of classical theism, Aun Weor is postulating that God should be perceived in a 

pantheistic way where the divine is inherent in man, nature, and the universe. Hence the Monad or divine 

Father-Mother as the Lord, God, Allah, Brahman, Jehovah, Tao, etc., are none but the same universal 

truth. He furthermore states along with Madam Blavatsky that “there are as many Fathers in the heavens 

as there are people on earth” (Weor 2020 [1978]: 106-107). 

Dawson characterizes this Neo-Gnostic ideology in relation to the holism and which is also a recurrent 

narrative in the traditional esoteric discourse (Dawson, 2007: 103). Similar to Faivre’s definition of a 

Living Nature, Dawson explains that it “posits a universal force, principle or dynamic whose ubiquitous 

presence underlies every facet of cosmic existence” and that “such is the unmitigated nature of this 

ubiquity that every individual component of the universe, no matter how small or seemingly 

insignificant, is joined to it and, by virtue of cosmic mediation, to every other unit of existence.” 

(Dawson, 2007: 103) This universal dynamic makes each component of existence part of an all-

embracing whole in which each particular expression cannot be fully understood without taking into 

account the encompassing completeness of the cosmos. This makes each component a part of its version 

and a reflection of the whole, existing in a harmonious relationship throughout the universe. According 

to Dawson, these holistic arguments are articulated as a particular cultural and religious discourse and 

practice within the Neo-Gnostic milieu.  

Moreover, Dawson explains in line with the philosophia perennis of Faivre’s definition of Transmission 

and Concordance, that Neo-Gnostics consider these practices and traditions to be the same social-

historical expressions of the same universal reality, independent of their religious context or cultural 

provenance. The conclusion is thus that “all religions have the same common objective and … all have 

the same essence.” Dawson further stresses that “in effect, cultural specificity and religious particularity 

are subsumed within an epistemological dynamic within which each is rendered little more than a 

context-relative metaphor for the same transcendent, universal truth.” (Dawson, 2007: 104-105) Hence, 

Dawson further means that specific beliefs turn into “context-relative metaphors” for a transcendent 

truth in a process of metaphorization. This allows religions to be modified and revised in a way to be 

explained as contemporary expressions of “one, underlying universal reality”. Different beliefs thus 

acquire a quality which is interchangeable and that according to Dawson “pays little or no heed to the 

actual historical and cultural contexts within and through which these beliefs and practices are 

interpreted.” (Dawson, 2007: 105) Additionally, he stresses that they can be taken from their cultural 

and historical frame and relocated in another time and space and in this way “the process of 

metaphorization relativizes the context of religious beliefs and practices.” (Dawson, 2007: 105) As 

examples he cites metaphors coming from “the Bhagavad-Gita, Rig Veda, Upanishads, Tibetan Book 

of the Dead, Hebrew Bible, Christian Gospels, Gnostic writings, Hermetic literature, esoteric materials, 

and miscellaneous Aztec, Maya, and Incan sources.” Finally, he means that the holistic methodology of 

the Neo-Gnostic system makes diverse religious practices and beliefs “elided within a universalizing 

narrative for which the bigger picture rides roughshod over individual particularity and conceptual 

distinctiveness.” (Dawson. 2007: 105) 
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 Experience of Transmutation 

Within the esoteric ideology and traditional thought system, this point of Faivre is mainly related to the 

concept of Alchemy. The classical notion of the alchemical practices is to achieve the transformation of 

lead into gold by the virtue of the Philosopher’s Stone. According to Faivre, the esotericist imply this 

knowledge in a metaphorical way, which indicates an inner transformation process and an individual 

refinement. This transmutation into something higher and purer means to change one’s own inner self 

into something divine for the attainment of Gnosis. Consequently, this practice is intimately linked to 

stages of initiation which indicate the processes of development to get direct mystical knowledge, 

insights and revelations about the universe (Faivre, 1994: 13). 

 

3.5.1 The Revolution of the Consciousness 

Related to this subject, the foundation of the Neo-Gnostic teachings of Aun Weor can be attributed to 

psychology and sexology as key factors for the transformation of the individual. Aun Weor stresses that 

the message of his doctrine is to produce a radical inner change and calls his method for a “Revolutionary 

Psychology" with the goal to “know oneself” (Weor, 2020 [1975]: 9). Faivre calls similar treats by the 

definitions of Pierre Deghaye who mentions theosophy in the form of “esoteric psychology” and “a 

veritable psychology of depths” (Faivre, 1994: 31). Dawson considers it to be synonymous with 

psychological teachings of religion (Dawson, 2007: 101). 

The aim of Aun Weor’s message is henceforth what he calls the “Awakening of the Consciousness”. 

The Consciousness is to Aun Weor considered as a function of the soul, also referred to as the “Essence”. 

This psychological capacity is activated by the practice of mindful self-awareness, which helps the 

individual perceive reality in a transcendental and objective way. Consequently, it works as bridge 

between the human mind and the wisdom that emanates from the innermost Being and the divine realms. 

According to Aun Weor, the Essence becomes the key to inner growth, and which makes man ultimately 

able to reunite with God (Weor, 2020 [1975]: 21-23). “In the Essence is the religion, the wisdom, the 

Buddha and in general, all the material we need to guide ourselves on the path of the Revolution of 

Consciousness.” (Weor, 2000: 597) 

In this regard, the term “religion” is used by Aun Weor in a functional manner and is interpreted from 

the old Latin notion of re-ligo, which means to re-bind or re-unite. Thus, despite its western and 

Christian connotations of the term, it is applied in universal manner as an indicative to reunite the 

individual with the transcendental, independently of any tradition. Accordingly, Aun Weor interprets 

the word like the term yoga, which derives from the Sanskrit root yuj and that similarly to re-ligo means 

“to unite” (Weor, 2020: [1959] 39). More specifically, the dynamics of religion for Aun Weor is to go 

beyond dogmas and blind faith to achieve direct experience of the transcendental through personal 

revelations. This indicates a gradual inner transformation process to unite with the Being as the true and 

genuine nature of an innermost divine individuality. Aun Weor asserts that “the Gnostic experience 

allows the sincere devotee to know himself totally, and to achieve self-realization. Here, self-realization 

must be understood as the harmonious development of the infinite human potential.” (Weor, 2021 

[1974]: 89) 

Faivre’s explanations of Gnostic experience stresses it to be above all a practical knowledge by asserting 

that “it is not theoretical but operative, and which for that reason transforms the knowing subject, just 

as alchemy, besides material transmutations, is the transformation of the adept himself.” (Faivre, 1994: 

22) In this regard, he also expresses that esotericism searches to access a higher level of intelligence 

which is cited with the designated and proposed terms of “the inner man (St. Paul), the supramental (Sri 
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Aurobindo), illuminative intuition (René Guénon), the transcendental Ego (Husserl), enstasis (Mircea 

Eliade)” (Faivre, 1994: 22), and which can be compared to the innermost Being of Aun Weor. In relation 

to this, Aun Weor further emphasizes:  

To know oneself is to have achieved identification with our own divine Being. To know 

that one is identical with one’s own pneuma or spirit, to directly experience this 

identification between the known and the cognisant; this is what we can and should define 

as Self-Gnosis. (Weor, 2021 [1974]: 88) 

This, in relation to individualism declared by Dawson in the Neo-Gnostic discourse, “establishes ‘self-

knowledge’ as the supreme evaluative criterion against which all else is measured”, and that the 

individual self turns into the ultimate arbiter of religious authority (Dawson, 2007: 107). He further 

means that it becomes the “primary agent of spiritual-transformation of the individual”. The self is 

moreover situated in a “holistic matrix” of cosmic principles, universal laws and all-pervasive forces, as 

seen in the Kabbalistic Scheme of the Tree of Life (Dawson, 2007: 111). 

Hence, the religious dynamics of Aun Weor contain psychological and spiritual exercises of daily 

meditations and vocalization of mantras to develop spiritual abilities as part of an ascetic praxis which 

is denominated as the “Gnostic Esoteric work” (Weor, 2000: 281, 1974). This consequently leads to the 

development of inner and occult senses that make the aspirant connect to the Higher Worlds. This occurs 

for example by means of “projections” of the Astral Body by which the devotee learns in out-of-body 

experiences, during the sleep of the physical body, to travel voluntary with the Consciousness through 

time and space to explore the mysteries of life and death (Weor, 2020 [1971]: 90-96). 

Furthermore, for the complete awakening of the Consciousness, it is necessary to practice what he 

determines as the “Three Factors of the Revolution of the Consciousness” which is constituted by Death, 

Birth and Sacrifice (for the cause of the Being and humanity) (Weor, 2000: 2311). Aun Weor claims 

that these factors indicate “the synthesis of all religions, schools and sects” (Weor, 2020 [1950]: 14). 

Altogether, the sum of Aun Weor’s whole Neo-Gnostic methodology can be summarized into these 

three factors: 

• The first factor of “Death” refers to the annihilation of the ego, defined as a plurality of 

“psychological aggregates”, which hinder the human being from the awakening of the 

Consciousness. The inner Soul-Essence must be free from these obstructions in order to 

reconnect and unite with the innermost Being. 

• The second factor of “Birth” (or Rebirth) treats the creation of the “Existential Bodies of the 

Being”, as a structure in the soul that makes a human completely developed (constituted by and 

Astral, Mental, and Causal Body). Aun Weor asserts that the true human being must be created 

and what currently exists is just an “intellectual mammal falsely called man” (Weor, 2020 

[1950]: 87, 91, 288). This birth and formation of the soul is only achieved through the specific 

system which he reveals in relation to Alchemy and “Sexual Magic”. 

• The third factor of “Sacrifice” means to practice charity and support the “Great Cause” by which 

the Being expresses. This is also done by expanding the Gnostic teachings to create awareness 

in the world regarding the path of awakening. This effort forgives karmic debts that are 

accumulated in the soul and will thus open spiritual possibilities and help the devote to access 

higher states of initiation and self-realization (Weor, 2000: 2311-25, 2623-4). 

Even if there are different and scattered groups that emphasize on different aspects of Aun Weor’s 

teachings, most scholars agree that these three factors are the backbone and synthesis of his message 

(Doherty, 2007: 627). 
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The Three Factors of Aun Weor can be compared to what Faivre refers to as the three phases of the 

“traditional mystic's way”. They are represented in classical Alchemy by the process of elaborating the 

Philosopher’s Stone and by consuming the “Great Work”. These phases mark a path of nigredo (“work 

in black”; death and purgation) albedo (“work in white”; illumination), and rubedo (“work in red”; 

unification) (Faivre, 1994: 13, 46). 

 

3.5.2 The Death of the Ego 

This first factor urges the necessity to “die within oneself” to release the Consciousness and undergo the 

inner transformation by a “mystical death” to be able to bring forth the inner Being. This death is what 

produces the inner awakening as the only way to acquire Gnosis. A starting point of Aun Weor’s 

ideology is consequently that the actual human being has the consciousness dormant and is therefore 

ignoring the purpose of existence and place in the cosmos (Weor, 2000: 415. 2020 [1950]: 147). The 

potential of the human consciousness is explained to be 97 % asleep and is instead rendered in different 

levels of unconscious, subconscious, and infraconscious behaviours (Weor, 2000: 969-970). Thereupon, 

instead of Consciousness, the human being is controlled by a multitude of conflicting “egos”, also called 

the pluralized “I” or “psychic aggregates”. The seven deadly sins; Lust, Gluttony, Greed, Sloth, Wrath, 

Envy, and Pride are evident examples of different “egos” or “undesirable defects”. These sins are further 

branched into many versions forming a “legion” (from Mark 5:1–13) of thousands of “inner demons” 

that live within the individual, wherefore each ego is explained as an independent and living energetic 

entity that exists within the mind (Weor, 2020 [1978]: 301). The Soul-Essence, compared to the inner 

divine sparkle, is due to this fragmented and each part is imprisoned by an ego. Consequently, the Ego 

in Aun Weor’s definition is not “one” but a plural representation of “psychological defects” that 

personifies our ignorance and errors. It moreover manifests as a multitude of contradictory ambitions 

and desires that lead to a conditioned mind that produces all kinds of personal, social, and worldly 

problems, fears, abuses, corruption, pain, etc. (Weor, 2020 [1966]: 41-50) 

Each ego is thus explained as a separate “I” and constitutes a different mindset, emotion, and behaviour 

that controls the human organism in different moments. The conflicting supremacy of the different “I’s” 

in the psychology of the individual is the hidden mechanism that leads to metanoia and the constantly 

changing of one’s mind and mood (Weor, 2020 [1975]: 38-39). According to Aun Weor, it is wherefore 

humanity lives in a chaotic, hypnotic, and unconscious condition and is the reason which is behind 

suffering and all human conflicts. Hence, the Consciousness as Soul-Essence is bottled up and trapped 

within this antithetical psychological factor that comprises the Ego (or different egos). This is 

consequently called by Aun Weor the “doctrine of the many” or the “pluralized I”, similar to the 

ideology of George I. Gurdjieff (1866-1949) and his disciple P.D. Ouspensky (1878-1947) (Weor, 2020 

[1975]: 41). 

According to Aun Weor, the ego is consequently a problem of each one. Society is considered an 

extension of the individual and the problem of the world is thus a problem of the individual. Therefore, 

if an individual does not change, society and the world won’t change either. Moreover, Aun Weor 

affirms that as long as people are possessed by the Ego, they won’t be able to transcend the mundane 

world and are hence trapped in karmic debts and in an eternal reincarnation process (the Wheel of 

Samsara) in which the soul is repeating similar mistakes life after life.  

Each one of us takes his movie (of life) with him (after death) and brings it back to project 

it once again on the screen of a new existence. The repetition of dramas, comedies, and 

tragedies is a fundamental axiom of the law of recurrence … The actors of such scenes, 
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which are always repeated, are those people who live in our interior, our “I’s”. (Weor, 

2020 [1975]: 88) 

The awakening of the soul to emerge with the innermost Being is therefore only possible by the process 

of “eliminating the I’s” and by “dying in oneself”. This process would turn the vice and defect of each 

ego into its opposite virtue, for example, Pride becomes humbleness, Lust turns into chastity, Greed into 

charity, Wrath converts into composure, etc. Aun Weor explains that this will also make the unconscious 

mind conscious and consequently makes the individual perceive reality in an objective way. 

A disintegrated defect liberates a percentage of psychic Essence. As we disintegrate each 

of our false values, in other words, our defects, the psychic Essence which is bottled up 

within them will be liberated and finally, the totally liberated Essence will radically 

transform us. It will be in that precise instant that the eternal values of the Being will be 

expressed through us. (Weor, 2017: 30) The greater the quantity of disintegrated “I’s,” 

the greater the degree of self-cognizance. The lesser the quantity of disintegrated “I’s” 

the lesser the percentage of awakened consciousness. (Weor, 2020 [1975]: 91) 

To be able to eliminate any ego a system of psychological and spiritual dynamics of three steps must be 

performed. Since the Ego is unconscious behaviour, in order to discover the different egoistical states 

manifesting, the first step is to learn mindful awareness to constantly self-remember and self-observe 

one’s own psychology (through mind, mood, and behaviours) during daily activities. After having 

detected a defect characterized by any of the “I’s” that has expressed in a determinate moment, it must 

be further comprehended in a second phase. This next step implies techniques of meditation to grasp the 

deeper constitution of its nature. The insight of the erroneous conditions of the discovered ego leads to 

a state of repentance and separation. The third step is to pray to the Divine Mother “Devi Kundalini 

Shakti” to eliminate the targeted ego. The crucial point for the death of any ego is according to Aun 

Weor to apply a technique that channels the sexual fire of the Kundalini to burn the negative entity and 

reduce it to cosmic dust. This is possible by means of tantric disciplines, combined with exercises of 

imagination and mantras. Aun Weor underlines that the human reason by itself cannot eliminate any 

ego, but we have to appeal to “a higher power than the mind”, referring to the electrical power of the 

sexual fire as a key to the inner immolation (Weor, 2020 [1975]: 109. 2000: 968-970. Dawson: 2007: 

102). 

 

3.5.3 The Second Birth 

Henceforward, in order to achieve the Revolution of the Consciousness and the self-realization of the 

Being, Aun Weor explains in his syncretic doctrine a very specific discipline related to a religious and 

ascetic form of sexology. Thus, Aun Weor refers Sexual Magic to be the great mystery or arcanum 

(Latin for “secret”) and the secreto secretorum of Alchemy, which practical system he incessantly 

transmits in most of his works (Weor 2020 [1974]: 78). This is according to him is the fundamental key 

in defining the true esoteric system that in relation to Faivre’s Practice of Concordance and Transmission 

has prevailed in secret within the authentic Tradition of the philosophia perennis. Consequently, Aun 

Weor’s Neo-Gnostic and syncretic ideology stresses that Sexual Magic was present as an esoteric 

practice in most ancient traditions. In the introduction to what several scholars have judged to be Aun 

Weor’s most influential book, The Perfect Matrimony, he states: 

Sexual Magic is practised in Christian Esotericism and in Zen Buddhism. Sexual Magic 

is practised among initiated Yogis and Muslim Sufis. Sexual Magic has been practised in 

all the Initiatory Colleges of Troy, Egypt, Rome, Carthage, and Eleusis. Sexual Magic 
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was practised in the Mysteries of the Mayas, Aztecs, Incas, Druids, etc. (Weor 2020 

[1950]: 19) 

In relation to this, Winter says that sexual disciplines in ancient Gnostic sects is a known documented 

fact, even though it’s hard to know how it was practiced (Winter, 2018: 100). According to Marylin 

Dunn who maps and discusses the origin of asceticism within the first Christian movements explains 

that there were exceptions to the common idea of celibacy and sexual abstinence. Such examples are 

found among certain Gnostic groups that saw marriage as an ascetic method to reach God, in which one 

takes advantage of sexuality for spiritual development. For example, the Syrian apocryphal Acts of 

Thomas conveys that instead of performing intercourse in a “dirty” way, a “true marriage” can serve as 

a dedication and method to reach God (Dunn, 2003: 7). This is also well expressed in the early Christian 

and non-canonical Gnostic Gospel of Phillip which speak in similar traits. Dunn also makes notes on 

another Syrian Coptic codex from the Nag Hammadi library, the Gospel of Thomas, in which Jesus 

addresses his disciples saying “When you make the two one, and when you make the inside like the 

outside and the outside like the inside and the above like the below and when you make the male and 

the female one and the same […] then you will enter the Kingdom.” (www.sacred-texts.com, Thomas: 

22) Thus, there are hints of sacred sexuality in many ancient texts, including the Bible as it states that 

man shall cleave unto his wife, and they shall be one flesh (Genesis 2:24). 

Even if a divine consideration regarding sexuality existed in the past cultures it is difficult to find 

concrete documentation about its praxis. Probably due to the initiatory nature and secrecy characterizing 

the ancient mystery religions that transmitted the information of doctrine exclusivity to accepted 

members. According to Aun Weor’s emic accounts, the secrecy of the sexual techniques delivered in 

the initiatory sects of ancient times was the maximum revelation of spiritual teachings and praxis, which 

was only transmitted from lips to ears to qualified aspirants and was not permitted to be written down 

or divulged publicly. Before receiving the secret information, the neophyte had to undergo many tests 

and show development of spiritual maturity and it was consequently strictly forbidden to convey the 

information to commoners and non-initiates (Weor, 2020 [1950]: 14). Doherty points out that “the 

centrality of sexuality is nothing new within either a historical Gnostic or esoteric milieu”, but “how 

Weor draws together various aspects of this arguably is.” (Doherty: 2007: 622) 

In Aun Weor’s teachings, the arcanum or great secret of Sexual Magic is explained to be practiced by 

heterosexual intercourse between husband and wife, but without the emission of semen. A technique 

also known as coitus reservatus (Doherty, 2007: 623). 

If man and woman would know how to withdraw before the spasm, if in those moments 

of delightful enjoyment they would have the willpower to control the animal ego, and if 

at that point they would retire from the sexual act without spilling out the semen (neither 

inside the womb, nor outside of it or to the side of it, nor in any other place) they would 

have then performed an act of Sexual Magic. (Weor, 2020 [1950]: 26) 

 

For Aun Weor, the Sexual Magic is therefore always practiced by an official conjugal couple that 

withdraws from the act before “spilling the cup of Hermes”. The sexual discipline also includes 

techniques of mental concentration and chanting of mantras combined with supplicatory prayers to the 

Divine Mother. This leads to the transmutation of the bodily and energies from the sexual organs up to 

the brain, and with constancy of practice to the goal of achieving the awakening of the kundalini, 

determined as the “fiery Serpent of our magical powers” (Weor, 2020 [1950]: 14, 30). 

The transmutation of the energies is possible in Aun Weor’s system, by being explained with Sanskrit 

definitions that exist within classical Hindu yoga traditions. Thus, it occurs by means of nadis as “etheric 

http://www.sacred-texts.com/
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veins” or channels that run along the spine from the coccyx to the brain. These channels are known as 

ida nadi and pingala nadi that emerge from the testicles in men and the ovaries in women. They join in 

the muladhara chakra close to the tail bone and are then separated to run twisted parallelly around the 

spine until they join again in the pineal gland inside the brain. The essential key is to practice maithuna 

(coitus) by connecting the lingam (phallus) with the yoni (vagina) and withdrawing from the act without 

ejaculation. This will make the sexual energies flow inwards and upwards through the channels of the 

body. The aim is, as put above, to awaken the power of the divine serpent Kundalini which is explained 

as spiritual energy and a “sacred fire” enclosed and coiled up like a snake within the muladhara chakra. 

When the Kundalini awakens it emerges and ascends through the central sushumna nadi, a channel that 

runs within the medulla of the spinal cord, activating the chakras and spiritual senses as its power rises 

through the body. When the Kundalini reaches the sahasrara or “crown chakra” in the head, 

enlightenment is conferred and union with the atman as the inner divine Being is achieved. The one that 

loses the sexual energy by ejaculation of semen, loses the sacred fire, which makes the Kundalini 

descend again and consequently, the divine connection is lost (Weor, 2020 [1972]: 66-68). 

A specific point in Aun Weor’s teachings, in contrast to many common schools of Kundalini yoga that 

claim that any sole person can awaken the Kundalini by means of certain yoga exercises, is the emphasis 

on the fact that the sacred fire of the Kundalini can only be awakened by sexual intercourse between a 

husband and wife and it ascends slowly according to the achieved “merits of the heart”, thus stressing 

on the matrimony, chastity, and love as the only path to self-realization (Weor, 2020 [1972]: 72). 

 

3.5.3.1 Sexual Alchemy and Tantra 

Faivre makes interpretations of the alchemical and metaphorical text The Chemical Wedding of 

Christian Rosencreutz anno 1459, written in 1616 by Johann Valentin Andreae (Faivre, 1994: 163). He 

discloses that it represents above all a mystical wedding under the cloak of a process of ascension 

towards God, as a pilgrimage of the Soul to attain the “Golden Stone” (The Philosopher’s Stone). The 

story has references to the alchemical “Great Work” by its main character Christian Rosencreutz, to 

achieve his integrated personality by undergoing the three transformation states of Nigredo, Albedo, and 

Rubedo. Part of the symbolic quest is represented by a sea journey by boat in which, according to Faivre, 

the water is the symbol of the “Philosophical Mercury”. He also resembles it with The Odyssey and the 

mythological analogue of Jason and the Argonauts on their quest for the Golden Fleece (Faivre, 1994: 

166-167, 178). This symbolic “journey on the waters” accordingly represents the work with the proper 

Mercury of the alchemist by the inner purification process and that leads him towards his own 

realization.  

In turn, Aun Weor defines that Sexual Magic is the hidden secret and the key of Alchemy and all the 

traditional Hermetic art. The human organism and the sexual organs are alchemist’s “laboratory” and 

the sex itself becomes the “Philosophers Stone” that must be worked to perfection to turn the lead of the 

egoic personality into the gold of the inner spirit. Hence, the Philosopher’s Stone is capable of bestowing 

upon the alchemist divine knowledge, the panacea to cure any disease, and the elixir of immortality 

(Weor, 2000: 1005, 1013). The ingredients to manufacture the philosophers stone as per traditional 

alchemic recipes are known as Mercury, Sulphur, and Salt. The Mercury as the “prime matter” in 

Alchemy is for Aun Weor the same as the “sexual waters” (semen) that are transmuted and “distilled” 

into psychic and spiritual energy. The Sulphur is the “fire” that cooks the waters and corresponds to 

erotic passion, love, and human magnetism. The salt is the body that binds them together to elaborate 

the energetic matter for metaphorical stone (Weor, 2000: 1207, 1263-1269). 
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Furthermore, in syncretism with the eastern tantric concepts of nadis, by which the ethereal energies of 

the body circulate, Aun Weor interprets its coherence with the Caduceus of the god Hermes, also used 

within Alchemy and Astrology alluding to the roman god Mercury. He, therefore, states that “The 

Caduceus of Mercury symbolizes the spinal column with its two Serpents representing the channels of 

Ida and Pingala, through which Solar (positive) and Lunar (negative) atoms ascend to the brain” (Weor, 

2020 [1950]: 239). The Mercury is thus the alchemical symbol of the “waters of life” in which the fire 

of the divine spirit is contained and that must undergo sublimations and alchemical purifications in order 

to release the divine and redeeming sparkle of the spirit. The transmutation of the sexual waters up to 

the head delivers the fire of the spirit (the serpent of the Kundalini) that results in enlightenment and the 

expression of the verb of God, similarly to the electrically charged clouds that bring forth the lightning 

and the thunder from heaven. Hence, the alchemical comparison in the body of the microcosm also finds 

its cosmological correspondence in nature. Losing the sexual waters would be the loss of the fires of the 

spirit contained therein and consequently also the powers of divinization. Additionally, in Aun Weor’s 

sexual hermeneutics and syncretism, all kinds of water rituals or baths and ablutions of purification, as 

for example in the Hindu bath in the Ganges River or the abhishekaas offerings, as well as the baptism 

of Christian lore, are nothing but indications of the alchemical transmutation of the (sexual) waters of 

life that are transmuted within the devotee to clean the soul from its impurities.  

In this regard, Doherty states that the amalgam and syncretic aspects of Aun Weor’s sexual doctrine 

“draws strongly on ideas borrowed from Hindu and Buddhist Tantric sexual practices (maithuna), but 

westernized and indigenized through an intricate series of correspondences Weor draws between key 

concepts in Tantric occult physiology (e.g., chakras, tattvas, naḍis), Western alchemy and esoteric lore, 

Mesoamerican mythology, and Christian religious texts.” (Doherty, 2019: 627)  

Aun Weor’s sexual system can be compared to the yoga of Tantrayana and Vajrayana practices, 

especially within the initiatory Kalachakra Tantra of the Tibetan Buddhist tradition (which by the way 

would also fit quite well in several of Faivre’s main esoteric definitions). In relation to this, Tenzin 

Gyatso, the 14th Dalai Lama, clarifies that celibacy is not required to reach enlightenment, but rather 

the contrary. He conveys that the iconography of Tibetan male deities in union with their female consorts 

is a literal representation of the physical and human tantric practice in which the sexual organs are used. 

However, he explains, the movement of the energy is controlled and preserved within the body and 

mind, as the “secretions” or the sexual energy is used to dissolve rude layers of consciousness. Dalai 

Lama further stresses that “the energy must never be let to come out” by the discharge of ejaculation, in 

order to make the energy instead flow inwards through specific channels to produce a spiritual and 

immutable joyful experience. This discipline is not only for men but is the same for women who in Dalai 

Lama’s opinion also lose their secretions and precious energy with the energetic discharge (Dalai Lama, 

1997: 153-156). 

Similarly, there are certain ancient Vedic texts like the Chandogya Upanisad and Brhadaranyaka 

Upanisad that explain tantric sex. Even the Sanskrit text of Shiva Samitha (Shiva’s Compendium) 

explains the Vajroli-mudra, as a practice that should be kept in secret and is performed by the sexual 

union between man and woman in order to imitate Shiva and Parvati (Shakti), but with the strict need 

to retain from the emission of bindu (semen) (Munro, 2000: 19-20, verses 56, 60-63 & 74). In relation 

to the Hindu concept of brahmacharya (Sanskrit for “pure conduct”), which is normally interpreted as 

“celibacy” and sexual abstinence, it is explained by Aun Weor to be practiced only by those who already 

have perfected the sexual practice of urdhvareta through marriage and thus attained complete self-

realization, and not before (Weor 2020 [1966]: 63-66. [1959]: 29-30).  

Despite the many different tantric sex systems in distinct oriental traditions, Aun Weor summarizes and 

makes a simple differentiation in the form of three kinds: Black, Grey, and White Tantrism. 
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Accordingly, Black Tantrism always includes the seminal loss. Grey Tantrism only sporadically loses 

but with time turns into Black Tantra. White Tantrism, promoted by Aun Weor, forbids ejaculation 

completely. Hence, he stresses that the difference between a white magician and a black magician is 

whether chastity and transmutation of the sexual energy is considered or not (Weor 2020 [1950]: 226-

227. [1966]: 66-67). 

There are two Serpents, the one that rises through the medullar channel, and the one that 

descends. In white magicians, the Serpent rises because they do not spill the semen. In 

black magicians, the Serpent descends because they do spill the semen.” […] All grades 

and all initiations are based on the Serpent. When it ascends, we become angels, when it 

descends, we become devils. (Weor, 2020 [1950]: 125) 

In contrast to the positive and divine serpent that ascends, the negative one that descends is the lustful 

and Luciferic tempting serpent, called by Aun Weor according to the glossary of Gurdjieff; the 

“Kundarbuffer organ”. The Kundarbuffer organ is the fire of Kundalini awaken negatively, but instead 

of being raised inwards and upwards through the body, it is energetically projected from the coccyx 

emerging outwards and downwards, representing the tail of Satan (Weor, 2020 [1983]: 317-318). 

In addition, Aun Weor interprets the seminal emission as the original sin of eating the Forbidden Apple 

from the Tree of Knowledge of good and evil by being tempted by the evil serpent (the Kundarbuffer 

organ) and which act made humanity be expulsed from the garden of Eden, hence representing the loss 

of divine indulgence. In this way, he also stresses that “we left Eden through the door of sex and only 

through that same door can we return to Eden. Eden is sex itself; it is the narrow, long and difficult door 

that leads to the light.” (Weor, 2020 [1978]: 121) 

Zocatelli´s interpretation of Aun Weor declares that “the dispersion of sexual energy outside these 

practices is considered to be the causa causarum of the loss of all internal powers, as well as of illnesses, 

old age, degeneration of vital functions, memory loss and, lastly, of death itself.” Zoccatelli moreover 

stresses that “Weor considers the path of sexual Alchemy to be the only legitimate path of self-

realization. Other tantric and sexual systems that include the orgasm are considered “black magic” and 

belong to the persuasions of the “Black Lodge” (Zoccatelli, 2005: 236). 

Therefore, in comparison to other esoteric authors who have taught sex magic, for example Aleister 

Crowley who is considered libertine, Aun Weor’s sexual system is on the contrary characterized as being 

prudish and chaste. Doherty points this out by stating that “unlike Crowley, for instance, who often 

revelled in deliberately antinomian and transgressive ritual sexual acts, Weor’s approach to what he calls 

“el sexo yoga” (consistently translated in English as “sex magic”) is markedly restrained and socially 

conservative”. Aun Weor’s sexual doctrine is thus “stringent heteronormative and in some aspects 

socially conservative view of sexuality limited to the marital sphere.” Additionally, Doherty affirms that 

“within his writings, Weor appears as neither a libertine nor a renunciant, instead seeks to steer a middle 

way between what he saw as an ontologically disordered and dangerous asceticism associated with 

mainline religions and other esoteric groups, and an equally damaging hyper-sexuality practiced.” 

(Dhoerty, 2019: 622) 

 

3.5.3.2 The Existential Bodies of the Being 

In correspondence with cosmology (as Kabbalah and the Tree of Life) and sexology (as Alchemy and 

the Tree of Knowledge of good and evil) as two integrated esoteric systems, Aun Weor deals a lot with 

what he calls “occult anatomy”. This is related to supra-sensible and extradimensional bodies of mineral, 

plant, animal, and human beings. For the human being, he explains a constitution of the seven bodies, 
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called the “Existential Bodies of the Being”. The concept is a modification of the closely related 

“Theosophical septenary”. Hence, beyond the physical body there are other six bodies referred to as the 

Etheric, Astral, Mental, Causal, Buddhic, and Atmic bodies, directly related to the seven sefirot and 

superior dimensions of Aun Weor’s Kabbalistic system (Weor, 2020 [1978]: 255-256). In difference 

from the theosophical notion that all humans possess these seven bodies, Aun Weor affirms the contrary 

and that the “superior bodies of the Being” (Astral, Mental, and Causal) are actually lacking and 

therefore must be created by means of alchemic transmutation in order to connect and unite the human 

soul with the divine Buddhic and the Atmic bodies (Weor, 2000: 2303).  

From this point of view, Aun Weor differentiates between the “authentic human” and the “intellectual 

animal” wrongly called human. While the authentic human is a self-realized person with a complete set 

of seven bodies, the common and ordinary men and women are considered as rational animals that only 

possess the physical body and the Etheric Body. Beyond these two bodies, in the psyche is instead the 

Ego as “demons” which negatively manifest as energetic rags of “lunar bodies” in the form of desires 

(instead of an Astral Body), a disordered mind and intellect (instead of a Mental Body) and evil will 

(instead of a Causal Body). This consequently make common people disconnected from the 

Consciousness and the Being. Thus, the complete human being, or the “authentic man”, although 

physically appearing identical to the common person, is in the “occult autonomy” of the soul different 

because of the possession of these superior Existential Bodies of the Being as a structure that makes a 

psychological connection to God (Weor, 2000: 2302-5).  

The second factor of the Revolution of Consciousness is from this point of view to be reborn in the soul 

by the achievement of becoming a complete and authentic human being with the seven existential 

bodies. Furthermore, Aun Weor stresses that any birth, being physical or spiritual is “a sexual problem”. 

No one is born out of mere belief or theories, but only sexual energy can create a new life (Weor, 2020 

[1950]: 94). Sexuality is thus considered as the “creative energy” capable of reproducing life, being 

physical through biological procreation or being “internal” and divine life through alchemical 

transmutation. The sexual energy by its components of Mercury, Sulphur, and Salt can consequently be 

transformed into higher octaves resulting in the birth and formation of the Astral, Mental and Causal 

bodies. 

This second birth is further exemplified by Aun Weor by the biblical account in which Jesus instructs 

Nicodemus saying, “no one can see the kingdom of God unless they are born again. […] Except a man 

be born of water and of the Spirit, he cannot enter into the kingdom of God. […] As Moses lifted up the 

serpent in the wilderness, even so must the Son of man be lifted up.” (John 3:1-21). For Aun Weor this 

metaphorical indication is a clue to the sexual alchemy by the seminal waters (Mercury) that should be 

transmuted and the fire of the spirit (Sulphur) as the serpent of the Kundalini that must be raised or lifted 

up on the staff of the spine, in order for man to achieve the second birth (Weor, 2020 [1950]: 93-96).  

The hyperdimensional Astral, Mental, and Causal bodies as Existential Bodies of the Being furthermore 

give psychic faculties and “existence” in the different Higher Worlds of which each of them correlates 

to in the cosmos. Thus, possessing the bodies, as a raised structure of the soul, the assimilation of the 

two higher and divine bodies are gained, corresponding to the Consciousness (budhi) and the innermost 

Being (atman), conferring “Mastery” self-realization upon the individual. 

According to traditional Alchemy mentioned by Faivre, Aun Weor further explains that as the sacred 

fire of the Kundalini ascends through the superior bodies of the Being it develops and awakens the 

human soul in the higher dimensions of the Tree of Life, which also correspond to a series of cosmic 

initiations. These are witnessed by Aun Weor as spiritual celebrations that take place in the Higher 

Worlds as astral experiences in sanctuaries of the “Great White Lodge”, where degrees in the soul are 
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given by venerable masters and that indicate new levels of the Being that have been gained (Dawson, 

2007: 101. Aun Weor 2020 [1950]: 173-179). Correspondingly, Aun Weor emphasizes that these 

achievements are found represented symbolically in many different religious ceremonies, including for 

example the rituals of Freemasonry in which “the thirty-three degrees of the Occult Masonry correspond 

esoterically with the thirty-three spinal vertebrae.” (Weor, 2020 [1972]: 69) 

 

3.5.3.3 The Inner Temple  

In relation to the esotericism of Masons, Faiver makes comments on Franz von Baader (1765–1841) 

which he considers the most important theosophist of the 19th century (Faivre, 1994: 21) and stresses 

that “the centre of the cross is the site of the Inner Church upon which the Holy City can be built” 

(Faivre, 1994: 146). And in reference to the Philosopher’s Stone, he means it as “a city to rebuild, just 

as the Masons labour to square off an uncut substance to make a cubic stone, a cornerstone of the Temple 

to be rebuilt.” (Faivre, 1994: 145) Faivre also underlines that “the body of a man and the Temple of 

Solomon are the reproduction of creation and the image of the Great Universal Temple”. He moreover 

stresses that “Martines de Pasqually wrote: “Adam, by the three spiritual (alchemical) principles (i.e., 

Salt, Sulphur, Mercury), which compose his visible material form, and by the proportions which rule 

them, is the exact representation of the general earthly temple.” (Faivre, 1994: 153) With the instructions 

for the masonic Entered Apprentice in the task to rough-hew the uncut stone to create the inner 

“anthropocosmic building” as a symbol of Temple of Solomon, with its stairway of the “seven steps” 

from the porch to reach the “interior”, Faivre further states: 

The unhewn stone on which you have just struck is a true symbol of yourself. Work 

without rest to hew it so that you may then be able to polish it since this is the only means 

remaining to you to discover the glorious form of which it is capable, and without which 

it will be rejected from the construction of that Temple which we raise to the Grand 

Architect of the Universe. (Faivre, 1994: 149) 

In similar terms of Baader regarding the Inner Church at the centre of the cross, Aun Weor emphasizes 

in his sexual hermeneutics that the symbol of the cross is completely phallic and that “the insertion of 

the vertical phallus in the formal uterus forms a cross”. He thus allegorizes the sexual union of man and 

woman and at the same time reveals the occult mystery of the “Rosy Cross” according to Rosicrucianism 

(Weor, 2000: 1748. 2020 [1950]: 41). And as to the esotericism of the Masons, the “seven steps” are the 

seven Existential Bodies of the Being in relation to the inner Temple of Solomon or the Holy City from 

the porch (the physical world) to the interior (the Logos) that must be constructed to which the advent 

of Christ can take place.  

Based on this idea, Aun Weor interprets the Apostol Peter as the “Hierophant of the sexual mysteries 

within ourselves” as his name in Greek is petra which means “stone” (Weor, 2020 [1978]: 294-297. 

[1983]: 178). The biblical discourse of Jesus to Peter is according to Aun Weor alluding to the 

alchemical work of creating the inner Temple by means of the Philosopher’s Stone by stating; “Thou 

art Peter, and upon this stone I will build my church; and the gates of hell shall not prevail against it” 

(Matt. 16:18). Ergo, Peter allegorically represents the sexual energy as Aun Weor asserts that the 

Philosopher’s stone is compared to the semen (Weor 2020 [1954]: 75). Aun Weor further declares: 

Sex is the stone of the Sun. Sex is the cornerstone upon which we have to build the 

Temple for the Lord. “The stone which the builders rejected, the same is become the head 

of the corner: this is the Lord’s doing, and it is marvellous in our eyes.” (Matt. 21:42) It 

is precisely this stone that is rejected by infrasexuals who presume to be perfect. It is 
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really something marvellous that this stone, considered taboo, or sinful, or simply an 

instrument of pleasure, be placed at the head of the corner of the Temple. (Weor, 2020 

[1950]: 332) 

In conclusion and accordingly to Winter’s observation of Aun Weor’s sexual doctrine he describes that 

“because sexuality is the key to this highest goal, Weor elects to emphasize the importance of the “sexual 

force” (fuerza sexual) at nearly every hermeneutical juncture.” (Winter, 2018: 103) And as per the 

specific pragmatism of Aun Weor, Dawson judgment says that those who aspire self-realization 

according to the Neo-Gnostic ideology must first have access to the most efficacious techniques and 

practices by which macrocosmic dynamics and energies pervading the universe can be harnessed and 

manipulated by the microcosmic self in whom they are anchored (Dawson: 2007: 113). 

 

3.5.4 The Sacrifice for Humanity 

The third factor is the Sacrifice for humanity by means of compassion and charity, giving up one’s own 

life for the Being and the “Great Cause”. This effort abolishes the karmic debts and lets the individual 

escape the Wheel of Samsara and the world to which the soul is subdued by the cosmic archons (Greek 

for “rulers”) that spiritually supervise and sustain the creation. The liberation and the supreme sacrifice 

happen by a process of “Christification”, which indicates the incarnation of the Logos, and that further 

manifests in the initiate by self-immolation. 

In relation to Alchemical symbology, Faivre makes a difference between the esotericist and the religious 

mystic. While the esotericist in his interpretation climbs to the middle of “Jacob’s ladder” (which is an 

image frequent in alchemical iconography) and from there establishes himself to contemplate the 

creation, the religious mystic on the other hand prefers to hurry up to the top of the ladder to unite with 

God (Faivre, 1994: 12, 167). This is also represented in Alchemy by the “two ways” which are known 

as the “Humid” and the “Dry” ways. 

On the emic accounts of Aun Weor, an individual who practices the Three Factors of the Revolution of 

Consciousness can achieve different levels of self-realization with its corresponding spiritual 

connections, wisdom, and states of divine bliss. Aun Weor also distinguishes between two main paths, 

making a blend and comparison with proper interpretations of the Buddhist conceptions of the “Straight 

Path” and the “Spiral Path” (David-Neel, 1971: 243), with the Alchemical notions of the Dry and Humid 

way (Faivre, 1994: 167).  

The Spiral Path, or Humid way, indicates relative and partial mastery, enlightenment, and self-

realization by choosing to permanently establish with enjoyment in Nirvana (Sanskrit for “quenching”). 

This is a place referred to by Aun Weor as a region in the Higher Worlds which is beyond the egoic and 

worldly attachments and that bestows liberation from the cycles of rebirths of  the Wheel of Samsara 

(Weor, 2020 [1983]: 245-246). This would be in Faivre’s alchemical interpretation to stay on an 

intermediate step between man and God on “Jacob’s ladder” (Faivre, 1994: 167). According to Aun 

Weor, this is achieved by working with the tantric transmutation to generate the Existential Bodies of 

the Being and partial elimination of the Ego. With further Buddhist and Theosophical interpretations, 

those individuals are referred to as pratyeka and sravaka buddhas and is the common way.  

On the other hand, the Straight Path or Dry way, is for the Bodhisattvas of Compassion who renounce 

the bliss of Nirvana to reincarnate and sacrifice themselves for a divine cause and therefore stays in the 

world to continue to help humanity. Aun Weor’s sense of the term Bodhisattva is not the same as in 

traditional Mahayana Buddhism of someone who has solely taken the Bodhisattva vows but is instead 
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theosophically considered to be the human soul of a self-realized master that possess the Existential 

Bodies of the Being and that incarnates the intimate Logos (Weor 2020 [1978]: 123-125). The 

Bodhisattva that chooses the Straight Path consequently receives the divine principles of the Being and 

incarnates Avalokiteshvara, which is compared to Christ and the Solar Logos (Weor, 2000: 259), in 

order to strive for final liberation and return to the Absolute or Ain, in the thirteenth aeon of Pistis Sophia 

(Weor, 2020 [1983]: 319-320). This could thus be seen as equivalent to Faivre’s religious mystic who 

wants to stress upon Jacob’s ladder to unite with God (Faivre, 1994: 167).  

 

3.5.4.1 The Cosmic Christ 

Faivre in his interpretations of esoteric treats mentions:  

Today it appears as a Masonic rite whose initiatory and ritualistic practices intimately 

link the understanding of symbols, and even what can be termed Western Gnosis, to an 

authentic Christianity. But in a great number of related societies that are not Masonic in 

principle, as is the case with many seekers of the truth, the very notion of faith has a 

tendency to be problematized: whether Christ is ”cosmicized” to the point of being 

conceived as an evanescent fluid; or whether and this amounts at times to the same thing 

the phobia of the Incarnation engenders a form of Docetism, which empties Christianity 

of its specificity; or whether Christ is reduced to one portrait among many others that 

hang on the walls of the gallery of “Great Initiates.” (Faivre, 1994: 130) 

Moreover, Faivre states the philosopher and Christian mystic Jakob Böhme (1575-1624) to retain similar 

ideas of medieval mysticism. He shares Böhme’s theosophic approach to the subject by declaring his 

importance on “the theme of the second birth, which for him is equivalent to the alchemists’ Great Work. 

It is the birth of the Christ in Man.” (Faivre, 1994: 27) 

Along these esoteric notions, Christ is interpreted by Aun Weor in a syncretic way and transcends the 

common view of Christianity. Christ is not a person but is considered (as seen in the chapter on Living 

Nature) as a divine intelligence and a “cosmic force”, corresponding to the innermost Being and is 

further referred to as the “Solar Logos” or the “Cosmic Christ”. In this way, Christ is a universal, eternal, 

and impersonal principle and therefore precedes the historical Jesus. Christ is explained by Aun Weor 

to be represented in different cultures in the following way:  

Among the Persians, Christ is Ormuz, Ahura Mazda, the terrible enemy of Ahriman 

(Satan) which we have within us. Amongst the Hindus, Krishna is the Christ, and the 

gospel of Krishna is very similar to that of Jesus of Nazareth. Among the Egyptians, 

Christ is Osiris and whoever incarnated him was in fact an Osirified one. Amongst the 

Chinese, it is Fu Hsi, the Cosmic Christ who composed the I-Ching (The Book of Laws) 

and named the Dragon Ministers. Among the Greeks, Christ is called Zeus, Jupiter, the 

Father of the Gods. Amongst the Aztecs, it is Quetzalcoatl, the Mexican Christ. In the 

Germanic Edda, it is Balder, the Christ who was assassinated by Hoder, the God of War, 

with an arrow of mistletoe, etc. In this way, we can find the Cosmic Christ in thousands 

of ancient texts and old traditions that came thousands of years before Jesus. All this 

invites us to accept that Christ is a cosmic principle contained in the essential principles 

of all religions. (Weor, 2020 [1950]: 15-16) 

Hence, the function of Christ in Aun Weor’s soteriological system serves as a divine link for the 

“authentic man” to turn him further into a “superman” (similar to the Übermensch of Friedrich 
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Nietzsche) which consequently generates the process of apotheosis or deification of man (Weor, 2000: 

848-849, 1448-1449, 2306). Hence, the inner Christ is incarnated to eliminate the Ego completely, 

transform the Existential Bodies of the Being into “Solar Bodies” of “pure gold” and to consequently 

turn the individual into a “Solar Man” by the perfection of the Philosopher’s Stone (Weor, 2020 [1983]: 

151-152). The Christ further erases all the karmic arrears by means of sacrificing unconditionally for 

humanity. This takes the devotee through a process of death (of the Ego) and resurrection (of the Being) 

which is metaphorically explained by Aun Weor in the biblical passion and crucifixion of Jesus Christ, 

as an allegory of the inner transformation of the individual. Moreover, Aun Weor stresses this drama to 

be similarly represented in different forms within many mythologies from separate cultures and 

religions, but with the same essential message of death and resurrection. As for the historical Jesus 

Christ, he is seen as the Bodhisattva with the highest achievements of perfection of self-realization and 

is considered an inhabitant of the Absolute and a manifestation of paramartha-satya (absolute truth) 

(Weor, 2020 [1950]: 118).  

Accordingly, for Aun Weor, Christ was incarnated and expressed through many different people besides 

Jesus, like for example John the Baptist, Buddha, Krishna, Mohammed, Moses, Hermes, Paracelsus, 

Quetzalcoatl, Babaji, etc. (Weor, 2020 [1950]: 202, 328, 336) Furthermore, he stresses that many women 

have similarly achieved to incarnate Christ with concrete examples found in Mary Magdalene and Joan 

of Arc (Weor, 2020 [1983]: 68. 2000: 381, 2683). 

In concordance with these arguments of individual christification, Faivre analyses the 18th century 

foundations of cosmic anthropology according to Franz Von Baader and his Christian Theosophy with 

notions of the “Inner Church”, along with the “Christian illuminism” by I.V. Lopuchin, by stating: 

The esoteric Church of Jesus Christ is “a way to enter into the true Church of Jesus Christ, 

which is within.” The divine force, which resides in the depth of our inner being, begins to 

carry out its regeneration there, and it opens the way through which the kingdom of God can 

be manifested … Thus ‘the priests and the doctors of the inner Church’ are those who are able 

to exclaim with Saint Paul: “It is no longer we who live; but Jesus Christ who lives in us.” 

(Faivre, 1994: 137-138) 

 

To end this part of Experience of Transmutation, Aun Weor summarizes the Three Factors of the 

Revolution of the Consciousness by disclosing:  

 

Jesus defined this when he said, “If anyone wants to come after Me, he must deny himself and 

take up his cross and follow Me” (Matthew 16:24) To deny oneself is to Die, the elimination 

of the Ego. To take the cross… is to work in the Forge of the Cyclopes (Alchemy) in order to 

reach the Second Birth. And… my dear brothers, to follow the Christ, to imitate the Christ, is 

to be willing to give up one’s own life for others, on the altar of the supreme sacrifice for 

humanity.” (Weor, 2000: 1703) 

 

 Imagination and Mediations 

In relation to this criterion, Faivre makes emphasis on the human imagination as a tool, along with 

certain practices like rituals, symbolic images, mantras, or communication with intermediary spirits. 

This is thus considered as an intermediating step that makes it possible to reveal, work with and affect 

the cosmic correspondences. These practices are often related to the appliance of magic in form of 

theurgic disciplines, invocation of angels, drawings of conjuring symbols, exercises of imagination, 
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meditations, etc. This step includes the pursuit of the esotericist to develop an “inner vision” or 

clairvoyance, to be able to have access to the spiritual realms and contemplate the invisible dimensions 

of nature (Faivre 1994: 12). 

Accordingly, Aun Weor stresses on the “Gnostic Esoteric Work” that includes daily practices of 

vocalization of mantras to activate chakras whose result brings the awakening of occult senses in form 

of psychic and superior faculties of extrasensory perceptions, such as clairvoyance, intuition, telepathy, 

astral projections, etc. (Weor, 2000: 281, 1974). Furthermore, Aun Weor teaches, in relation to the 

cosmic correspondences, the operation of magic and Theurgy as methods of summoning astral masters 

and achieve communication with angels and different “planetary Logos”. The theurgical discipline is 

exercised to be able to manipulate circumstances in one’s own destiny with the help of the divine forces 

that these deities represent (Weor, 2020 [1954]: 39). 

In further relation to the Gnostic and theosophical ideologies, Faivre states that God wants the be known 

and therefore lets himself be partly revealed in the heart of an ontological sphere, between our world 

and the unknowable, thus reconciliating transcendence and immanence. Consequently, Faivre means 

that “truth is not manifested in abstract ideas but takes on visible forms and envelopes. In itself, Divinity 

is immutable, and yet it makes itself manifest. There is the paradox!” (Favire, 1994: 27) He furthermore 

stresses in concordance with Pierre Deghaye: 

“Gnosis” is inner vision. Its mode of expression is narrative; it is a recital. It believes only 

to the extent it knows. It is wisdom and faith. It is Pistis Sophia. “Gnosis” must therefore 

be understood here in its first sense of higher knowledge, which is added to the common 

truths of objective Revelation, or the deepening of that Revelation rendered possible by 

special grace. (Favire, 1994: 21-22) 

Hence, the concept of the Consciousness in Aun Weor’s doctrine can be clearly identified and connected 

with the agent of Imagination and Mediations in Faivre’s definition of esotericism. Faivre explains that 

this “imagination” and “mediation” allows the esotericist to contemplate the cosmos and experience the 

higher realms, as he simultaneously learns to intercede and manipulate the forces of the universe. The 

word “magic” and “imaginative” etymologically share a relation from the word Latin imaginatio, which 

also derives into words like imago, magnet, magia, magister, etc. (Favire, 1994: 13). Thus, the esotericist 

who develops his hidden sixth sense will be a visionary and will be able to reveal the hidden realms and 

dimensions of nature. He will thus learn to make the invisible visible, to which the eye of flesh cannot 

perceive. It is in this way that Favire speaks of imagination as an “organ of the soul”, thanks to which 

the esotericist can achieve a mystic and cognitive contact with the divine. It is this imagination that 

reflects the universal Correspondences and the Living Nature, perceived as symbols which are mirrored 

in the creation and thus work as translucent intermediation to attain Gnosis. As Faivre puts it, “Gnosis 

indeed is not knowledge by itself; between believing and knowing there is a third term: the imaginal.” 

(Faivre, 1994: 21) 

Similarly, Aun Weor distinguishes the faculty of imagination as a function of the mind, as somehow 

different from the Consciousness, yet closely related. Accordingly, Consciousness is a higher faculty 

than the mind and is awakened and brought forth only when the mind is under control of the individual. 

Hence, the Consciousness makes the mind a useful instrument in which the mental imagination reflects 

the cosmic correspondences. If the mind is not in control, it then on the contrary becomes an instrument 

for the Ego that projects mechanical and mental fantasies that create false perceptions and wrong 

interpretations of reality. This happens due to the conditioned, unconscious and subjective rationality of 

the Ego (Weor, 2000: 95). Faivre puts it as follows: 
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To succeed it is necessary to practice what is traditionally called “active imagination”, 

the essential component of esotericism, as we have seen. This imagination lets the 

disciple escape both from the sterility of a purely discursive logic, and from the rule-free 

extravagances of fantasy or sentimentality. This imagination is what prevails against the 

dangers of the essentially psychic lower imagination, source of error, and untruth. The 

imagination, the true organ of the soul, puts us in contact with the mundus imaginalis or 

the “imaginal” world. The imaginal world is the space of intermediary beings (e.g., 

angels), a mesocosm possessing its own geography. (Faivre, 1994: 21) 

In relation to the Kabbalistic system, the intermediate region of the “mesocosmic geography” of Faivre 

would correspond to the Astral World or higher dimensions in the Kabbalistic teachings of Aun Weor. 

These metaphysical realms are accordingly perceived with the visionary sense of clairvoyance through 

dreams, astral projections, and meditations and that reveal information that is archetypical and symbolic 

in nature. Thus, the content of visions perceived is seldom literal.  

Astral images reflected in the magic mirror of the imagination should never be translated 

literally, as they are only symbolic representations of archetypal ideas […] It is worth 

affirming that such ideas descend from the world of the pure Spirit. The access to this or 

that astral symbol, this or that scene or figure, with the purpose of extracting the essential 

idea, is only possible through the logical and confrontational meditation of the Being. 

(Weor, 2020 [1974]: 166). 

 

3.6.1 Archetypes of Myth 

Faivre asserts: 

Behind the complexity of the real, the theosophist seeks the hidden meanings of the 

ciphers and hieroglyphics of Nature. A quest inseparable from an intuitive plunge into 

the myth to which he belongs through faith, where his active imagination sends forth 

resonances appropriate for being gathered into a bouquet of meanings. (Faivre, 1994: 28) 

With this similar perspective, essential elements of mythologies, extrasensory perceptions, and spiritual 

revelations (such as visions, dreams, and astral projections) are interpreted by Aun Weor. In such a 

manner, the psychological aspects such as the Essence and the Ego become defined through symbolical 

and archetypical representations. It is in this way that Aun Weor demonstrates the dualistic battle 

between God and the Devil, light and darkness, good and evil, order and chaos, etc., as eternal 

representations of the clash between the Being and the Ego. In this way, we can often appreciate in the 

text of Aun Weor the interpretation of the soul or spirit represented by the Egyptian god Horus, the 

divine child of Isis and Osiris (symbolizing the androgynous inner Being as divine Father-Mother), and 

that fights Seth along his demonic companions that represent the plurality of the Ego (Weor, 2020 

[1978]: 108-109). 

As a reference to the metaphorical language of the Consciousness in Aun Weor’s doctrine, the myth of 

Osiris is only but one example. The symbolic drama is further explained to be repeated in many other 

traditions in similar ways, as for example Perseus decapitating the demonic Medusa, Theseus killing the 

Minotaur in the maze of Crete, Heracles battling all the monsters in his heroic labours, the Viking god 

Thor in his combat against Jörmungand and the giants of Utgard, the Aztec god Huitzilopochtli 

beheading his evil and betraying sister Coyolxauhqui and defeating her evil legions of Centzon 

Huitznahuas, the Gautama Buddha conquering Mara and his army at the feet of the Bodhi Tree, Krishna 
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and the Pandavas defeating the Kauravas in Kurukshetra in the War of the Mahabharata, the Archangel 

Michael overthrowing Satan as the dragon of the Apocalypse of John, etc. (Encyclopædia Britannica, 

75-6, 290, 423, 444-5,579, 705, 477, 692, 1091, 1094-5) 

A key to the Gnostic interpretation in Aun Weor’s system of philosophia perennis is thus to find similar 

and universal patterns in myths. The information is consequently “internalized” to capture its archetypic 

symbolism and further associated with its analogous psychological features. Hence, in Aun Weor’s Neo-

Gnostic doctrine, the many different rites of passage celebrated in various cultures, religions, and sects 

are seen as metaphorical ceremonies of the death of the Ego and the rebirth in the innermost Being. 

Similar to the synchronic interpretations of sexual symbolism, according to Franz Winter, Aun Weor’s 

uses an “interiorizing” or “psychological” hermeneutic to interpret mythology and sacred texts. He 

consequently has the tendency to define events and people described (in sacred texts and myths), not in 

a literal or historical context but almost always as a symbolic reference “to the transformation of the 

inner soul towards liberation.” (Winter 2018: 101, 103) 

These ideas are also in resemblance with Faivre when states that the Hermetics of the Renaissance 

believed that understanding the elements of myth was the solution to understanding art, science, and 

knowledge, and not the other way around, hence expressing the need for a “re-mythification” of life and 

the cosmos. To rediscover the myth within religions was to understand man, the world, and sacred 

theophanies. The way of interiorizing myth in the esoteric thought system was then called “The Art of 

Memory” and served as a reorientation towards “an anagogic hermeneutic of Nature, human activities, 

and texts, thanks to modes of reading suitable for revealing the metalanguages or living structures of 

signs and correspondences” (Faivre, 1994: 43). This esoteric approach and interpretation hence serve as 

a cosmological reference, both as a guiding factor for the imagination as well as a fundament for the 

rules and symbolic references of magic and ritual practices, especially related to Theurgy and Liturgy.  

 

3.6.2 Mircea Eliade and Carl Gustav Jung 

Several aspects of Aun Weor’s religious system could be compared with theories exposed by the 

historian of religion Mircea Eliade (1907-1986). Doherty analyses Aun Weor with explanations made 

by Eliade, especially in relation to the serpent Kundalini. This is elucidated in relation to where the 

retention of semen and its consequential access to higher consciousness, nirvanic states (samarasa), and 

experiences of unity stand in focus (Doherty, 2019: 627). Eliade, though problematic in many scholars’ 

opinion, declared that the experience of the hierophany (from the Greek adjective hieros; “sacred” and 

the verb phainein; “to reveal”) or the so-called “sacred revelations”, exist as an independent reality 

behind the religious phenomenon,which have an inherent power to manifest to a religious person. Eliade 

thus explains “the sacred” as an inviolable ontological essence or mysterious and impersonal force that 

man can experience in a visionary and intuitive way (Sundqvist, 2021: 56). It is through transcultural 

comparison that the hierophanies can be understood in their underlying structure and morphology as 

archetypes that manifest in somehow similar ways, at least in symbolical manners, in different places 

and times, thus being universal and transhistorical (Sundqvist, 2021: 57). 

Time and space are also key concepts in Eliade’s religious theories. Just like in the esoteric, theosophic, 

and Neo-Gnostic traditions, he stresses about time as cycles in the universe in which everything 

constantly returns, hence time repeating itself in spirals. The human being consequently yearns to 

reconnect to a nostalgic and primordial past, in which the Gods made prototypical acts that led to the 

creation of the cosmos. Moreover, when humans imitate these acts through rituals and religious 

activities, they can connect with the eternal forces that constitute the transcendental and sacred realities 



 

 44  

 

of nature (Sundqvist, 2021: 56). What is furthermore common within the esoteric worldview and very 

similar to Eliade’s ideas is that the contemporary modern human being is going downwards through a 

decadent existential spiral (Sundqvist, 2021: 56). Faivre expresses this common thought within the 

theosophical perspective, which is also stressed by Aun Weor by borrowing concepts from the Hindu 

cosmology, stating that mankind is to go through a dark age or Kali Yuga. This corresponds to the actual 

karmic and evil times that will end in an eschatological destruction of the current human race (Faivre, 

1994: 38. Weor, 2021 [1983]: 154). 

In relation to the symbolic space, Eliade speaks about an axis mundi as a central pillar of the cosmos 

around which the whole cosmos revolves. This universal axle is often symbolized in different religions, 

for example as a sacred tree, a mountain, a minaret or temple tower, etc. Simultaneously, this cosmic 

tree, as a centre of the existence, transculturally often represents the divine wisdom and eternal life 

(Sundqvist, 2021: 57). These notions are comparative to the fundamental thoughts of Kabbalah and the 

Tree of Life, both in the Hebrew as within the Christian esoteric traditions and that Aun Weor applies 

as a universal blueprint and gauge to interpret the cosmology of all the ancient cultures.  

Nevertheless, Eliade has been criticised for essentialism since he for example seldom speaks about the 

political aspects of religions and for giving emphasis to the similarities among religions but not to the 

differences. Also, the religious man of Eliade has been condemned by scholars for being an elite image 

of a religious practitioner, which is normally not applied to a common person. In addition to this and in 

similar ways, not everyone becomes an “esotericist” in Faivre’s terms or has yearnings to fully practice 

the Revolution of the Consciousness as explained by Aun Weor. This last argument is in a way 

recognized and mentioned by Aun Weor himself but from a different perspective, stressing that even if 

anyone is eligible for the soteriological dynamics of Gnosis, it is very scarce to find people with 

profound spiritual longings and sincere interest who dedicatedly work upon themselves in order to self-

realize. Consequently, the spiritual path of awakening is normally only for a few self-selected 

individuals and is quoted by the biblical statement that “many are called but few are chosen” (Matthew 

22:14. Weor, 2000: 1599). 

Along these lines, strong parallels in the Neo-Gnostic thought can also be drawn with the ideologies of 

the psychoanalyst Carl Gustav Jung (1875-1961). Especially in relation to the archetypical and symbolic 

perceptions in comparison to the esotericist’s imagination. Accordingly, Faivre states that “any 

(esoteric) motif returns in the end to an archetypology such as that of C.G. Jung” (Faivre, 1994: 10). He 

further conveys that Jung was the great explorer of the psychological treasures of the esoteric and 

alchemical corpus and that his non-reductionist thought allowed him to explore the symbolism of the 

intimate transformation of the psyche. This renewal is sought through a work of harmonization that Jung 

called individuation. Furthermore, his theories on a universal and collective unconscious with its 

archetypes and primordial images that manifest to humanity unanimously, specifically through dreams, 

has according to Faivre “revealed the isomorphy of images and symbols whose linkage had scarcely 

been noted before”. In his opinion, Faivre also underlines that “putting these common denominators into 

perspective in this way allowed the form of thought that is esotericism to be situated in an 

anthropological context that transcends it and thereby demarcates its specificity all the better.” (Faivre, 

1994: 107) 

Jung himself declares his explanations and theory with its dualism to resemble a Gnostic myth and 

affirms that his own psychological dominion has its roots in the ancient Gnostic thought system. In a 

similar manner to Aun Weor, Jung moreover stresses that the myth constitutes the most appropriate 

language to express the psychological processes and that no intellectual formulation can reach the 

plenitude along with the expressive force of the mystical images (Jung, 2002: 37). We can thus 

contemplate very similar elements of individualism by Jung as in the Neo-Gnosis of Aun Weor. 
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4 Conclusion 

It is evident that the doctrine of Samael Aun Weor is ample and contains profound and variable aspects 

of religious awareness and analysis. The overall goal of this thesis was to examine his Neo-Gnostic 

teachings in relation to syncretism, cosmology, and sexology and to further discover how these concepts 

stand in relation to Antoine Faivre’s theoretical definitions of esotericism. Additionally, the purpose was 

on the other hand to explore a relatively unknown author and to place his concepts and interpretations 

within the esoteric context in relation to the new era discourse. The method of the qualitative text 

analysis shows that the Neo-Gnostic ideology of Samael Aun Weor, despite often being placed by 

scholars as another phenomenon within the new religious movements, really stands out and carries out 

very well to match within the framework of classical and genuine esotericism, as it has been summarized 

and defined by Favire. It also reveals revived perspectives and interpretations that what appears had not 

been transmitted before, at least not in such a consolidated way, especially in relation to the integrated 

system of thought that combines and unites the psychological, sexual, and cosmological aspects into one 

whole. 

From an academic point of view and in relation to the syncretism of Aun Weor, as traditionally done 

within the method of religious comparisons, we can see that analytical categories are made based on the 

ideology of the author. Moreover, different typologies and categories, with specific components, 

structures, and characteristics are systematically observed in a correlative way. Thus, within the 

complexity of religions, Aun Weor strives to observe the essence of the phenomenon to create a 

systematic synthesis that is “internalized” and reflected within the psychology of the human being, in 

accordance with Neo-Gnostic cosmology and the process of intimate self-realization. In this way, similar 

religious contexts are observed across the cultural borders and are classified and grouped in categories 

with specific terminologies. Central concepts of Aun Weor’s Neo-Gnosticism are, for example, 

Psychology (related to self-knowledge, the Ego, and the Being), Alchemy (related to transcendental 

sexology), and Kabbalah (as a scheme of cosmology) and are used as categories and typologies in a 

syncretic and universal form but applied within specific cultural and religious contexts. In this way, Aun 

Weor’s esoteric explanation of religions is outermost comparative and phenomenalistic. The purpose of 

Aun Weor’s comparisons is consequently to demonstrate his understanding of a universal religious 

praxis which are most often expressed in symbolic and mythological manners.  

In Bruce Lincoln’s theories about thesis on comparisons Aun Weor would fall into the same category 

of “strong comparatism” along with Eliade and Jung, which stands in contrast to the “weak 

comparatism” that highlight the cultural differences and focus more on the source material social and 

political context. Consequently, from an academic approach, the more modern ways of the 

phenomenology of religion reject many aspects of the global and universal comparisons in the trend of 

Eliade, Jung, and Aun Weor. It focuses more on the source material and cultural differences and wants 

to turn away from too gross comparisons to avoid reductionism (Sundqvist 2021: 63). Nevertheless, 

such an approach would be contrary to Aun Weor’s intention of creating a doctrine of synthesis, as a 

unified core knowledge where all the religions are interpreted and reduced to a simple system, which is 

further melded down into the Neo-Gnostic philosophy. Thus, from the esoteric point of view and 

according to Favire’s definitions of the Practice of Concordance related to the philosophia et perennis 

(which also characterises Aun Weor’s syncretic doctrine), it seeks to explain the underlying and 

universal aspect of religion to expose common denominators that can be recognized in all religious 

systems in a transhistorical way.  

Therefore, the doctrine of Aun Weor can consequently be considered as a form of phenomenology of 

religion which contemplates different classifications and components in a universal and in a syncretic 
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way, with strong generalizations across the cultural borders. In a way, Aun Weor could be seen to 

express similar arguments to those of the philologist and orientalist Fredrich Max Müller which affirm 

that analogies and comparisons are important to reach a more universal and objective knowledge, not 

only about religions but about the man and humanistic perspective in general (Sundqvist 2021: 39). 

Further academic criticism to this, similar to that of Eliade and Jung, could be like the ones made towards 

the religious historian Gerardus van deer Leeuw due to his interpretation of religions based upon his 

own beliefs and experiences. Aun Weor however expresses himself immune against any kind of 

intellectual criticism since his aim was never to approach the academic world or to convince skeptic 

people but, in his own words, to simply give testimony of his metaphysical experiences and deliver a 

spiritual message to help humanity (Weor, 2000: 47, 145). 

Regarding the Neo-Gnostic message of Aun Weor, its main concern beyond being theoretical is to be 

practical and to provoke a change within the human being in the form of spiritual growth. Its fundament 

is the Revolution of the Consciousness by the practice of the Three Factors of Death, Rebirth, and 

Sacrifice to produce an inner awakening and undertake the individual on a process of self-realization 

towards a cosmic and “Christic” assimilation of the innermost Being. In addition to this, what Aun Weor 

shows by his transcendental sexuality is that its dynamics are not only a biological function of the human 

being but is further a spiritual and celestial coherence that has its origin in the divine forces of male and 

female, as a universal prototype of an all-prevailing cosmic principle. Hence, due to his personal 

metaphysical revelations and with the references drawn from many different esoteric traditions and 

various authors Aun Weor managed summarize and to shape his own Gnostic doctrine with a renewed 

and unique perspective. 

Finally, this thesis was accordingly aimed to make a general overview and analysis of Aun Weor’s Neo-

Gnostic doctrine in the light and framework of the esoteric definitions. Even if Faivre is skeptic to 

universal esotericism, and even more to the new religious movements and the new era discourse for 

often abusing the term of esotericism, this thesis demonstrates in relation to its research questions that 

Samael Aun Weor, despite delivering a “Neo-Gnostic” doctrine, manages to check all the four main 

boxes of Faivre’s definitions of genuine esotericism (expressed and defined as Correspondences, Living 

nature, Experience of Transmutation and Imagination and Mediations). Furthermore, even the two 

secondary definitions of Faivre (regarding the Practice of Concordance and Transmission) are utterly 

made clear as well, considering the syncretism and the interpretation of the Hermetic Tradition and the 

perennial philosophy. And what is more, Samael Aun Weor gives thorough explanations and in-depth 

interpretation to many of the underlying aspects that have characterized the mysteries of esoteric 

symbology, language, and tradition, not only in a theoretical but also in a practical manner, especially 

in relation to cosmology and sexology which are remarkably transmitted in a holistic, individualistic 

and a pragmatic way. Samael Aun Weor’s theological accounts are indeed vast and contain many 

different starting points and special perspectives from historical, hermeneutical, anthropological, 

philosophical, and even psychological points of view, which could still be much deeper explored and in 

greater detail investigated in future and complimentary writings. 
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