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CHAPTER IX
SHIVA AND SHAKTI

SADHAKA, no Shastra or community denies that the above-
mentioned Atma, who is Shakti, is Brahman. Differences
of opinion exist among those whose knowledge consists of
distinctions only, in respect of the three words Atma, Shakti
and Chaitanya.! The word Atma is masculine, the word
Shakti is feminine, and the word Chaitanya is neuter. As
there are ditferences of gender between the three as names,
so there are also differences of kind between them as things
—Brahma, Vishnu, and Maheshvara are male, Shakti is
female, and Chaitanya or Brahman is neuter. As there is
no scope for distinetion of kind in attributeless Chitshakti,
the Shastra has designated Chaitanya or Brahman as neuater.
Again, owing to differences in the forms in which the shakti
of will, the shakti of knowledge, and the shakti of action
appear,’ the Shastra calle the Deva male and the Devi
female, in accordance with the male or female principle
inherent in all fathers and mothers in the world, begin-
ning at the root from the Father of the world and
the Mother of the world. This is no mere imagination
on the part of the authors of the Shastra; it is but a
statement of what is really true. Femininity and mas-
culinity exist wherever there is a description of creation,

! That is, spirit, power, and intelligence or consciousness respect-
ively.
? Ichchhéaghakti, jnanashakti, kriyashakti.
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preservation, and destruction caused by maya through
a union of the two persons. The neuter state, or the state
beyond that of a male or a female exists when the
aspect above maya is described. To speak of neuter
does not imply complete absence of the male or the female
principle; it implies only an unmanifested or undeveloped
state of those principles (shakti). Even in the bodies of
neuters we see in life that both the masculine and feminine
marks are found to be present. In some cases the neuter’'s
body is found to be more like that of a male, while in others
it is found to be more like that of a female, the only dis-
tinction being that the male or the female principle is not
fully developed.

From what the Shastra says about the generation of
neuters it appears that when neither the male nor the female
principle can subdue the other, a neuter is created, in whom
the two principles exist in a state of equilibrium. The
Saradatilaka’ says: “ An excess of menstrual blood causes
the birth of a female, an excess of seed that of a male, and
an evenness of the quantities of blood and semen that of a
neuter. This is certain.”

The Matrikabheda Tantra says: “ An excess of the
shakti’s (woman’s) blood over the purusha’s (man’s) seed
causes the birth of a female child ; its opposite causes the
birth of a male child, and if the blood and the semen be
equal in quantity a neuter is born. This is certain.” It
has also been stated what proportions of blood and semen
mean equality in quantity.

“At the time of procreation twenty-two®' units of
menstrual blood and fourteen units of seed are produced
in the bodies of the woman and the man respectively. This

! See alo as to the process of sexual union, chap. ii, of the Matrika-
bheda Tantra, chap. i, Shaktinandatarangini: Pranatoshini, p. 29,
' See Saradatilaka.
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is equality. If the blood be in excess (that is to say, if
twenty-two units of blood mix with less than fourteen units
of semen), a female is born ; and if the semen be in excess
(that is to say, if fourteen units of semen mix with less
than twenty-two units of blood), a male is born; and if the
above-mentioned numbers of units of blood and semen re-
main the same, a neuter is born.”

Even in this equality of the numbers of units the
excess ' of half a unit one way or the other leads to the
appearance of female marks or male marks in the body of
a neuter; and according to these marks neuters may be
divided into male-neuters and female-neuters. But the
Shastra, which notices the result only, has rejected this
useless classification and has ordinarily treated all neuters
as the same. Nevertheless, although the difference between
male neuters and female neuters makes no difference in the
fruit, it makes some difference at the root and in the flower;
otherwise, the ditference would not have appeared. At the
root there is the difference between the quantities of blood
and semen, and in the flower there are differences, physical,
mental, and functional. The neuter whose body resembles
that of a male develops mostly masculine tendencies, and
the neuter whose body resembles that of a female develops
mostly feminine tendencies. Similarly,” just as the male
and female principles exist undeveloped in neuters, their
developed forms being the male and female entities, so
both the principles of Shakti and Shiva exist unmanifested
in the Brahman, their manifestations being Uma and
Maheshvara, Lakshmi and Narayana, Radha and Krishna,
Sita and Rama, and so on. Besides this, that blissful
Brahman aspect of Shiva and Shakti, wherein They are
manifest and yet unmanifest and are inseparate from each

' The equality is supposed to hold so long as there is not the
difference of one full unit,
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other, and which can be worshipped only as an undifferen-
tiated mass of consciousness and bliss—that aspect is Maha-
vidya, primordial, beginningless, worshipped of Brahma
and other Devas and sought by the three worlds.

We shall possibly, while dealing with the subject of
sadhana, be able to present to the scrutiny of Sadhakas
a sketch of a part of that aspect wherein bliss has
its full play and which is monistic and eternal and
above maya. Here we must understand that Chaitanya '
is nothing but Shakti, although the word itself is neuter
in gender. To this end we shall quote a single sutra from
the Tantra Shastra, in which the all-luminous aspect of
Brahman is established. The Nirvana Tantra® says:

“In the Satyaloka® Mahakali and Mahanidra live,
embracing one another inseparably. That eternal Shakti,
possessing the lustre of the moon, the sun, and fire, taken
together and united with the eternal Purusha, exists like
a grain of gram. (That is to say, just as the two halves
of a grain of gram are attached to one another, so they
too are attached to one another.) As a grain of gram is
covered by an external shell, so She is covered by Her own
covering of maya.” As the shell of a grain of gram is
dark and hard compared with its brilliant and soft valves,
so maya, also, discordant with its three gunas, is dark
and hard compared with Shiva-Shakti, full of brilliance
and soft with supreme bliss. As the whole, consisting of
two halves and a shell, is called gram, so the whole, con-
sisting of Shiva-Shakti and maya, is called Brahman, To
an ordinary observer, making his observation from outside
the shell, a grain of gram seems to contain only one thing,
but he who can see through the shell finds within that'

1 8
Consciousness.

; This is not to be confused with the Mahanirvina Tantra,
See Introduction.
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grain two halves facing and inseparably attached to one
another. Similarly, he who judges Brahma-tattva through
maya finds Brahman to be but one. To the eyes, however,
of an adept in such knowledge,’ an accomplished Sadhaka,
who is aware of the deceptive character of maya, there
are manifested both His aspects of Shiva and Shakti, all
full of supreme love. As sparks shoot from a burning
fire, so Jivas, forming parts of Her body, shoot from the
limbs of the luminous Devi into infinite millions of
Brahmandas.”

The male and female forms, different from one another,
are, whether they appear in the aspect of Ishvara or in
that of Jiva, but instruments in the dualistic play. They
are different only as instruments, but not as agents. The
agent is the same for both the instruments, and that is Atma
or Shakti. Again, as in the bodies of males and females, so
in the bodies of neuters, also, Atma or Shakti is the presiding
Devata. It therefore comes to this, that the bodies of males,
females, and neuters are alike seats of the play of Chit-
shakti. There is no other alternative. It is an extremely
erroneous conclusion that because words ending in the suffix
“kti” are feminine, shakti must always refer to the female
body and have no concern with the male body.

But, then, it may be asked, Why does the word shakti
mean a female only? To this question we shall be bound
so far as it will be in our power, to give a suitable answer
in its proper place. Here, we shall say this much alone,
that the word shakti, meaning the female principle, is
Yogarudha,' for, fundamentally, Shakti is the same as

! Tattva.

! That is, a word which has an etymological as well as a special or
conventional meaning, but is used only in the latter sense. Thus,
pankaja, which etymologically applies to what is " mud born,” is used
only in respect of a particular thing—uviz., the lotus of which it is the
synonym.
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Prakriti, and males and neuters are but changed forms
of that Prakriti. The assumption of the male form by
Shakti for the purpose of creation is but an exhibition of
play. At the close of the play of sangsara, Mahashakti
will withdraw this form and exist in that which is really
Her own. This is the conclusion of those who believe in
a perfect Maha-pralaya.! But the arguments and authorities
in favour of this view are very weak.

The Tantrashastra, therefore, holds that the purusha
side® is the cause of the bondage consisting of attachment
to the sangsara, and that the shakti side is the cause
of liberation® or cessation of attachment to the sangsara.
There is no ground for the occurrence of a perfect great
Dissolution * of the flow of worlds. For this reason, eternal
are the creation, preservation, and destruction by Her who
is eternally blissful. Eternal is Her bondage, and eternal
also is Her liberation. In the eternal form of Her who is
ever liberation itself, eternal also is Purusha as the seed of
creation. But in the case of liberation in the form of
perfect nirvana, the Purushashakti exists only to enjoy the
play of bliss. Waves of creation no longer play in Her.®

' A pralaya (dissolution of things) after which there is no creation.

! Literally, " part” (of Shakti)—that is, the Shakti of creation.
Purusha is not here used in the Sangkhya sense, but in that of the
male side of creation. According to Hindu ideas it is the male who
creates: the mother side is the support—adhara only.

*In so far as Shakti represents the supreme motionless Brahman,
and Purusha the Dakshina shakti its manifestation (see Mahakila
Tantra, post).

‘ Mahapralaya. For karma is eternal, and after pralaya, exists in
the Brahman in a latent subdued form. which, on the rewakening, be-
comes the seed of new worlds.

°_That is. in liberation (mukti) that aspect of Shakti which is
creative ceases to create, and there is then only lilananda mukti, the
play of the supreme Divine Bliss.
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For this reason, keeping that shakti' beneath Her as
a mere instrument of play, the Mahashakti, who grants
liberation, stands upon it and, lost in the enjoyment of
the sweetness of Brahma-bliss, assumes the part of a mad
woman, subduing the inactive Purusha, or creative shakti,®
under Her feet. She of dishevelled hair proclaims the
victory of liberation, and, extending Her uplifted hands,
gives assurance to Her children, frightened by the dread
of existence, with the cry, “ Fear not! fear not!’’ That
Purusha, the creative shakti, is Mahakala, and on his breast
that Dispeller of the fear of death, that Delighter of the
heart, Charmer of the mind of Kala holds Her Kaivalya-
play. It has, therefore, been said in the Mahakala Tantra :

“Purusha is called right (dakshina, because he is the
right side of the body), and Shakti is called left (Vama,
because she is the left side of the body). So long as the
right and left, the male and female, remain equally power-
ful, so long alone does the bondage of sangsara endure.
When, by dint of intense sadhana, the left shakti has been
awakened ; when the left has overpowered Purusha, the
right Shakti, and lost Herself in gracious joy on His body
(that is to say, when both the parts of right and left are
filled with Her power), then She (who is bliss unalloyed)
grants highest liberation® to Jiva. For this reason, the
Mother, the saviour of the three worlds, is called Dakshina,
Kali. Just as the body of a neuter, which represents the
unmanifested state of both the male and female sides, is
not produced without a union between a male and a female,
so the Brahman aspect does not appear without the presence
in it of Shiva and Shakti, the Father and Mother of the
Brahmanda in an unmanifested state.

! That is, Purusha.
* Though the creative agent, He has ceased to create,

* Mahamoksha.
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“As a neuter cannot give birth to children, so the
Brahman aspect, which is above the three gunas, is devoid
of the creative, preservative, and destructive activities.
Again, in its state with attributes there appear from it
Brahma, Vishnu, Maheshvara, Surya, Ganesha, Savitri,
Liakshmi, Sarasvati, Gaurl, and other forms, according to
distribution of gunas, and as the male and female agents
for the control of those gunas. It is from the same aspect
of Shakti that the creation, preservation, and destruction of
untold millions of Brahmandas take place.”

It therefore follows that Brahma, Vishnu, Maheshvara,
Rama, Krishna, Surya and Ganesha, Radha, Lakshmi,
Sarasvati, Savitri, Durgd, Rukmini, and whomsoever else,
male or female, you may mention, are all aspects of Shakti.
Brahma is the aspect of Shakti in Her play of creation,
Vishnu is the aspect of Shakti in Her play of preservation,
and Maheshvara is the aspect of Shakti in Her play
of destruction. Surya is the aspect of Shakti in Her play
as light and heat,' Ganesha is the aspect of Shakti in
Her play as siddhi,' Radha, Lakshmi, Sarasvati, Savitrf,
Durga, Sita, Rukmini and others are the aspects of Shakti
in her play as the Mahashakti, who is at the root of all
Shaktis, and in whom they all rest. If a sidhaka is a
Vaishnava, his knowledge of Vishnu-Shakti will remain
imperfect so long as he does not understand that that
Shakti is not different from Shiva, Durga, Surya, and
Ganesha Shaktis; and if he is a Shakta his knowledge of
Shaktitattva will remain imperfect so long as he does not
recognize that the Adyashakti® is not different from Vishnu,
Shiva, Suarya, and Ganpesha Shaktis. And this is the case
whichever be the Shakti a Sadhaka may worship. And so
long as knowledge remains thus imperfect, liberation is
unattainable.

' Tajas. ' Snccess (see Indroduction).  * The primordial Shakti.
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The Devata I worship is the Devata whom the world
worships. I do not think of Shiva, Shakti, Sarya, Ganesha,
Vishnu, or whomsoever else you may mention, as nothing
to me, and as one whom I cannot worship, for all of them
are but different aspects, assumed in play, of Him whom I
do worship. All these aspects represent the play which He
loves, who is the life of my life and the dearest treasure of
my heart. How can I dishonour those aspects, the beloved
wealth, and the treasure of sadhana of Him who forms my
most beloved treasure? When such perfect love appears
with full force, the heart of the Shakta is rent, as it were,
into a hundred pieces by the thunderbolt of discriminating
knowledge ' were he to think of Krishna as different from
Kali. The Vaishnava, also, is sorely pained to think of
Kali as different from Vishnu. No one can be perfectly
happy with an imperfect knowledge of the Devata he
worships. The Tantrashastra has therefore said, with a
deep voice which stirs the community of Sadhakas:

“*O Devi! Nirvana can never be attained without a
knowledge of Shakti.’ This message is as dear to the heart
of the devoted Sadhakas, full of love, as it is painful to the
community of Asuras in human form, who are inimical
to Devas. It has always been a self-evident truth that
words spoken by Devas pain the hearts of Asuras. We
have, therefore, nothing to say on the point. Just as
Shaktas have imperfect knowledge of shaktitattva if they
think that the term ‘Shakti’ denotes only such aspects as
Kali, Tara, and Durga, which are but fruits of shaktitattva
so Vaishnavas have imperfect knowledge of Vishnutattva,
also if they distinguish Vishnu from Shakti, with this dif-
ference, however, that the latter consider themselves pandits
to boot. But Bhagavan, the ocean of eternal knowledge,

! Bhedajnana,
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and the treasure which devotees worship, has, in speaking
of His own self, said in the Tantrashastra :

“*Shakti, Maheshvara, and Brahman—these three
words mean the same thing. The only difference which
exists between them is that one is feminine, another is
masculine, and another is neuter.

“‘This difference, however, belongs only to the words.
In themselves there is, in the highest sense, no difference
between them.”

We fail to understand the notions which those people
entertain of Parameshvara and Parameshvari who, when
they observe marks of masculinity and femininity in the
appearance of Devatds of worship, thereupon say that
the forms of even Parameshvara and Parameshvari dif-
fer, in that the one is a male and the other a female
principle. If the shape of Ishvara’s body be as fixed
and material as that of the body of a Jiva, then of what
does his lila' consist ? That is called lila which, though
not really true, is done as if it were true in the excite-
ment of the bliss enjoyed by the Self. Just as an
actor has really no connection with the parts he plays,
so Bhagavan or Bhagavati also have no connection with the
forms which, in play, they assume in various ways.

Their connection with the assumption of forms is the
game as that which exists between an actor and his acting.
Nevertheless, although the assumption of forms is not really
true so far as they are concerned, it is perfectly and un-
doubtedly true so far as a Jiva is concerned. For, to their
eyes, the sangsara is as much a play as their own bodies,
but so long as this sangsara does not appear to you and me
as a play. Their bodies also do not appear to us as such.
Secondly, if for the sake of peculiarities of terms, it be

! Play (see Introduction to this book).
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necessary to admit that their forms follow those peculiari-
ties, then, like the female and male forms of Shakti and
Shiva, or Lakshmi and Narayana, the form of Brahman
becomes neuter owing to the term Brahman being neuter ;
but in reality the thing denoted by the term Brahman is
not neuter, although it is so according to the gender of the
term. Similarly, the things denoted by the terms Shiva
and Shakti are not in reality always bound in male and
female forms respectively, although they are male and female,
according to the gender of the terms.

There is, however, this particularity to be noted here,
that as forms for play are impossible in the state of an
attributeless neuter, He assumes male and female forms
as a being with attributes for the purpose of creating, pre-
serving, and destroying the dualistic world,' fulfilling the
desire of Sadhakas, and that the sweetness of the play be
enhanced. Worship of an attributeless being is impossible.
The Tantra® therefore says :

“ The neuter state of monistic existence, which is the
result of the union of Shiva and Shakti, is revealed of Itself,
without any separate worship thereof.! The attributeless
aspect, which is the fruit of all sadhana, and in which, at
the conclusion of all sidhana, the worshipper sinks and
loses himself, cannot be attained while sidhana continues.
It is attained by the great siddhi known as nirvana.”

Whatever form She may assume in Her aspect with
attributes is but Her form. That Shakti alone who grants

! Prapancha: literally things formed by the combination of the five
elements.

? Gandharva Tantra, 84th patala.

® That is, the male and female forms are assumed by the Supreme
for sadhana. When a siddhaka has attained siddhi in any of these
forms, the neuter form reveals itself before him without any further
effort on his part.

30
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enjoyment, salvation, and devotion, is in all such forms.
Now the Sadhaka may, if he so desires, know Her as Vishnu,
Krishna, Shiva, and Rama, or as Kali, Tara, Radha. Durga,
Sita, and Lakshmi, or please himself by calling Her mother,
father, friend, and well-wisher. It does not matter whether
the Vaishnava considers Her as Vishnu in the form of
Shakti, or the Shakta considers Her as Shakti in the form
of Vishnu. When we sink in the ocean of Her substance,
which is Chit-shakti,! forgetful of all differences of masculin-
ity and femininity appertaining to forms, then Krishnashakti,
Shivashakti, or Kalishakti, and all other Shaktis, will be
mingled into one by the waves of that ocean.

That Mahashakti is everywhere the real giver of libera-
tion, from whomsoever it may come, whether Shiva, Vishnu,
Durga, Ganesha, or Surya. This condition of unity does not
arise without a knowledge of shakti-tattva.! Nirvana libera-
tion is impossible so long as all things do not combine into
a state of unity. It isfor this reason that the Tantra hassaid:
“ 0 Devi! Nirvana can never be attained without a knowledge
of Shakti.” Ramaprasada® also, whose life was in the Tantra,
has sung the same air: " You assume five principal forms,
according to differences of worship. But, O Mother! how
can you escape from the hands of him who has dissolved
the five and made them into one?”

To our great misfortune, our doubts thicken round the
very names of the Mother of the world on account of that
very sidhana, with which devoted sddhakas sink into the
sweetness of Her being* and are blessed and liberated from
the state of a Jiva. One of her names, which are suspected

! See post. ® The truth relating to shakti.

* Rama Prasada Sen, the great Bengali poet. Tantrik, and worship-
per of Kali Ma: born 1718, died 1775.

* Lit.: " sweetness of Tattva.”
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to contain imprints of Mayavada,' is Vishnumaya. It is
out of this name that Her title of “ great Vaishnavi” has
been evolved. It has been said in the Yogini Tantra”: “Re-
membering the time when, after the destruction of the
Asura, Ghora, in the waters of pralaya, Adyashakti gave to
Brahma, Vishnu, and Maheshvara the charge of creation,
preservation, and destruction respectively; Mahadeva said:
‘O Spouse of Shambhu! that Mahakali granted us the shakti
of will, the shakti of knowledge, and the shakti of action for
doing the work of creation, preservation, and destruction.
She gave the shakti of will to Brahma for creation, the
shakti of action to Vishnu, and the shakti of knowledge,
which is the embodiment of all shaktis, to me."”

According to differences in the mutual relation of the
gunas of maya which consists of three gunas, the rajas
guna gives rise to the shakti of will, the sattva guna gives
rise to the shakti of action, and the tamas guna gives rise
to the shakti of knowledge. In Her play, wherein She
appears as embodied beings, these three forms of shakti
constitute the forms of Brahmani, Vaishnavi, and Mahesh-
vari. In these three forms She is as much Brahmamaya and
Shivamaya as She is Vishnumaya; but still, in most places,
the Shastra has spoken of Her as Vishnumayi. The reason
for this is that from the commencement of creation to the
time of Pralaya, Jivas, in this sangsara are subject to the
preservative Shakti, The preservative Shaktirestsin Vishnu,
and the presiding Devi over the act of preservation is
Vaishnavi-shakti or Vishnumaya. The Devas have there-
fore said in this hymn to the Devi:

“0 Devi! thou art Vaishnavishakti of infinite power,
Thou art Parama (supreme) Maya, which is the seed of the
universe. All this world is deluded by Thee, and Thou,

! Miya theory. ’ 10th patala,
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again, when pleased, grantest liberation to Jivas.” Although
as Maya She is Shivamaya and Brahmamaya also, the Devas
said: “Thou art Vaishnavishakti, Thou art Parama (sup-
reme) Mayd,” because preservation of the Universe is im-
possible without the influence of Vaishnavi-Maya. For this
reason they again said: “Thou art the seed of the Uni-
verse,” because ‘“all this world is deluded by Thee "—that
is to say, withont delusion the Universe cannot exist. It
is under the power of Vishnushakti that Jiva is overcome
by delusion,' and for this reason one of the names of Vishnu
is Japardana, or He who overcomes Jana.!

The world, whilst in the condition of preservation, has
not so much concern with the Maya of Brahma, by which it
was created on the past, or the Maya of Maheshvara, by
which it will be destroyed in the future, as with the
Maya of Vishnu, which has operation in the present time.
At the time of creation Jivas had no independence in the
matter of coming into the world, for the Jivahood of
Jivas was created by the force of the will of Him who also
created the world by His will. Again, at the time of the
great Dissolution,” Jivas will have no independence in
the matter of leaving the sangsara for the Jivahood of
Jivas is withdrawn by Him who also destroys the world.
Neither, therefore, at creation or dissolution have Jivas
an opportunity to think or even a right to pray inde-
pendently. At those periods Jivas are naturally bound to
enter into the womb of prakriti, and to issue from it
even against their will, just as a child is bound to enter
into and issue from the womb of its mother. As from
the time of conception to that of delivery a mother re-
mains pregnant with child, so from the time of creation
to that of dissolution Maya remains full of the spirit of

' Maya and moha, * An Asura. * Mahapralaya.
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preservation. It is during this period that She is called
Vishnumaya. The Shastra says: “The child in the womb
grows according to the quality of the food which the
Mother takes.” Similarly, we, the children in the womb
of Prakriti, will be built or grow according to the things
She enjoys in the sangsara. The best efforts of the Jiva
should therefore be directed towards seeing that the
things enjoyed by Prakriti become free from elements of
rajas and tamas gunas, and full of the sattva guna.
Customs, principles, practices, rules, and regulations, sadha-
nas and bhajanas,' mantras and Tantras, all are required
for this end.

He who, by satistying the Prakriti of the self with
sattvik food, and being himself nourished by the high
quality of that food, is able in due time and with safety
to issue from the womb of Maya; he alone is able, after
Her delivery, to see the child-bearing aspect of Mother
Mahamaya, and will fondly be placed on Her lap. Just
as on issuing from the womb a child who has, while living
within it, suffered indescribable pains, forgets them all
at the sight of the affectionate face of its mother, so, issuing
from the womb of Mayd, a great yogi, who has attained
siddhi, forgets all the sufferings of the dualistic sangsara
at the sight of the refulgent liberating® beauty of the face
of Mother Brahmamayi, full of love for the universe. When
confined in the womb of Maya, the Sadhakas saw the
terrors of the darkness of delusion; but issuing from it he
to-day takes shelter in the lap of the same Mother of the
Universe.

He now, instead of beeing in darkness, sinks in the sea
of an existence made of light, brilliant with the lustre of
a hundred crores® of autumnal moons, and beauteous with

' Worship. * Raivalya, * See post,
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bliss. Rocked on the lap of the Mother by the waves of
his emotion and the ripples of affection, he now plays,
and sees that Maya no longer exists as Maya, but has
become Mother Mayamayi.' For this reason I said that
in conformity with the custom of entertaining a pregnant
mother in sadha,” so all the saidhana® and bhajana*in the
sangsara are but eatables offered to Prakriti for Her sadha.
In preparing for this entertainment it is only necessary
to understand that these infinite millions of Brahmandas
receive their conception from the Shakti of Brahma, or
the Shakti who is Brahma; that the nourishment of the
child in the womb comes from Vishnushakti, or the Shakti
who is Vishnu, and that the delivery is caused by Shiva-
shakti, or the Shakti who is Shiva.

The Shakti in whom the rajas guna predominates
causes the creation of the world of Jivas; the Shakti in
whom the sattva guna predominates causes its preserva-
tion; and the Shakti in whom the tamas guna predomin-
ates causes its dissolution—that is to say, release from
the bondage of Maya. A change in the creation which
proceeds from Brahmashakti is impossible, so that any
desire on the part of a Jiva to alter the physical creation
by means of worship of Brahmashakti or Brahmamaya is
futile; but if the worship is intended for any other object,
that is a different thing altogether. Every Jiva is, in the
present state, subject to Vishnushakti or Vishpumaya.
The question of destroying the rajas guna and the tamas
guna can arise only in the future state when, by means of
sadhana and bhajana practised in the present state, the
sattva guna has been developed. It is only then that one

! The Mother whose substance is maya.

! Sadha is the entertainment of a mother during the eight or ninth
month of her pregnancy, so that no desire for food may be left unful-
filled. * See Introduction. ' See post.
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becomes fully competent to worship Shivashakti, the
Destructrix and Dispeller of the woes of sangsara.

Fundamentally, the very tamas guna with which, as
Avidya, She creates the sangsira, is again destroyed at
the time of the great dissolution ' by Herself in Her aspect
of Shivashakti, as is eternal knowledge and bliss ; but this
competence for worship arises only with the perfection of
sattva guna. All the instructions of Shastras are meant
for the development of the sattva guna during the period
that Jiva lives in the womb of Avidya, overpowered by the
rajas and tamas gunas. In explaining mayatattva to those
who have acquired competence for sidhana, the Shastra has
therefore in most places referred to Maya as Vishnumaya,
who exercises direct power in the present state instead of
as Brahmamaya or Shivamaya, whose work concerns the
past and the future respectively. The reason why the
Shastra does this is that the Jiva's direct knowledge of
Maya® must be derived from the present display of Her
power in the sangsara.

By Vishnumaya or Vishnushakti is not meant maya
or Shakti subordinate to Vishnu. Such Vaishnavas as
are ill-disposed towards Shakti will probably refuse to
understand this; but we say that whether Vaishnavas
understand it or not, Vishnu Himself understood, in His
battle with Madhu and Kaitabha, whether Shakti is sub-
ordinate to Vishnu or Vishnu is subordinate to Shakti, and
made others also understand it. In short, O Vaishnava!
the very notion which you possess of the ““ dual " existence
of Shakti and possessor of Shakti, or of maya and the
wielder of maya, is erroneous. In reality the aspect of
Vishnu is but an aspect assumed by Her who is Maya

or Shakti.

! Mahapralaya.  Maya Tattva.
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Again, some communities, proud of their Vaishnavism,
are nowadays heard to say that Bhagavati is a great
Vaishnavi. “To serve as if it were one’s own self ” (to
serve God as one would serve oneself) is the conclusion (idea)
of the Vaishnava shastra. We have therefore nothing to
say to the Vaishnava who holds that Bhagavati is a great
Vaishnavi, because this notion merely bespeaks his own
nature. There is, moreover, this delightful inconsequence,
that while the Mother is considered a Vaishnavi the Father
is a spiritual brother.! Blessed be thou, O Vaishnava!
Bravo to thy conclusion! Living in the society of men,
you alone have realized the beauty of this relationship. If
you have such a strong desire to call Mahadeva your
spiritual brother in order to create a precedent (which
they may follow) for your own community, then why not
treat every one equally, from the Mother of Brahma, Vishnu
and Maheshvara to the mother of the smallest insect ? Let
the Shakta and the Vaishnava unite their voices in singing :
“Jiva is Shiva! Shiva is Jiva!” Then, why Mahadeva
alone ? All Devas, Adhidevas,’ Upadevas,® Danavas,' Mana-
vas,” and all the creatures in the Brahmanda will appear to
be nothing but the children of Jagaddhatri,® who brings
forth endless millions of worlds.’

There will then exist no other relationship but that of
the spirit, so that the three worlds will then be full of
spiritual brothers only. Can you tell me, O Vaishpava!
when, by the blessings of Vaishnavas and the grace of
Vishnu, the day will come on which you will realize Shakti,

! That is, Shiva the Father must be a Vaishnava if the Devi be
Vaishnavi; and as Vaishnava he is a spiritual brother—that is, one of

the same sect. ? Ruling Devas.
f Subordinate Devas. * Demonic spirits.
* Men. ® Devi as supporter of the universe.

" Brahmandas.
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not as Vishnumaya, but as Vishnu ? Shakti is called Vaish-
navi, not because She is possessed by Vishnu, but because
She is progenitrix of Vishnu. Ganga'is called Bhagirathi
because She was worshipped and brought down by Bhagi-
ratha. The reason for Her being called after the name of
Bhagiratha is not that She, whom even Brahma and other
Devas are rarely able to worship, is under the protection of
Bhagiratha, but that, urged by the tender desire * to be
called the mother of Bhagiratha,” and in order toimmortalize
in the three worlds the immense glory of Bhagiratha, that
crest-gem of devotees, the Mother of the universe, dweller on
the head of Shangkara, and dispeller of the sorrows of sang-
sara, has proclaimed to the three worlds, out of love for
Her devotees, the greatness of devotion shown to Her, by
the adoption of the name of Bhagirathi.

Similarly, in spite of Her being the progenitrix of
Brahma and other Devas, and Mother of the universe, She
has proclaimed Her shaktis of creation, preservation, and
destruction by adopting the names of Brahmani, Vaishnavi,
and Maheshvari. She was born as Brahma, Vishnu, and
Maheshvara and was, again, Herself their Mother. If you
call Her dependent, She is dependent on Herself alone.
If you call Her patroness, She patronizes none but Herself.
There is, therefore, no possibility of Her being injured by
anything which may be said about Her. What, however,
we can do is to march along the path to hell. So I say, O
Sadhaka, beware ! save yourself from all these sinful notions.

Another of the names of the Mother is Brahmamayi.
This, too, gives to the detractors an opportunity to object
that She who is Brahman can never be Brahmamajyi.
If She is Brahmani why, then, is She called Brahma-
mayi? She might very well be called Brahman. In reply

! The River Ganges.



174 PRINCIPLES OF TANTRA

to this objection we shall not, after recitation of the
whole of Ramayana, proceed to give an account of Sita.'
It is no wonder that man, whose nature it is to err,
will be deluded by Her maya, which sometimes deludes
even Brahma and other Devas ardently devoted to Her.
Sadhakas who are inquirers after spiritual knowledge*
should, however, know that just as beads are made of gold,’
images are made of earth,’ Ganga®is made of water,’ and
the sun is made of light and heat,’ so the substance of the
Mother of the world is Brahman.” The word Brahmamayi
has been formed by adding the suffix mayat to the word
Brahman in the sense of “Own form."°
What is Her “own form” that is Brahman; or what

is Brahman’s “own form " that is She. Even while embodi-
ed Brahman She is, in reality, above all gunas, and so She
is called Brahmamayi. Her hands, feet, and other limbs,
her raiments, ornaments, and conveyances, the members
of Her family, etc., are all Brahman’s *“ own form,” and so
She is Brahmamayi. The meaning of the term Brahmamayi
is not “One who pervades Brahman," ™ but “One who is
Brahman.”" Brahman pervades the universe, but the Aryya
Shastra makes no mention of anything which can pervade
Brahman.

<4 From all that we have so far said on the subject of
shakti-tattva, Sadhakas have surely come to understand
that the shakti to whom ill-disposed Shaktas and Vaish-
navas refer is not the same Shakti as forms the subject
of the Tantrashastra.

! That is to say, to repeat which is a useless task.

* Lit.: " inquirers of tattva.” * Svarnamayi. * Mrinmayi.
® The River Ganges. * JalamayT. " TejomayT.
* BrahmamayT. * Svaripa.

I g .
* Brahmavyapini. ! Brahmarapini.
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Radha, Lakshmi, Sitd, Rukmini, Savitri, Sarasvati,
Ganga, Gauri, Ganesha,! Surya, Shiva, Vishnu, Indra,
Chandra, Vayu, Varuna, Deva, Dinava,' Gandharva, Kinnara,
Yaksha,” Raksha, man, beast, bird, insect, and the endless
universe which is full of all such moving and motionless
things is Shakti in substance. Again, Radha, Lakshmj,
Sita, Sati, and other manifestations of Brahman, are but
the Kaivalya play® of Mahashakti. In the quotation which
we have already made in connection with the destruction
of thousand-headed Ravana, Sadhakas have obtained a
notion of Sitatattva.®

Here we shall make a few quotations to illustrate the
manner in which the Shastra supports’ the contention of
the Vaishnavas that Radhika is ““ Shrikrishna’s hand maid,”
and their practice of worshipping Radhika with articles of
food first offered to Shrikrishna. From this play of the
waves of shastrik authority, Sadhakas will form a concep-
tion of the vast expanse and grave solemnity of the sea of
the nectar of Radhatattva.®

In the Devi Bhagavata ® Shri Narayana says to Narada :
“In the region of Goloka® Radhika was first of all

' Radha, beloved of Krishna: the Devi Lakshmi; wife of Rama ;
wife of Krishna: wife of Brahma, the Devi Sarasvati: the River
Ganges (considered as Devi) : the elephant-headed Deva, son of Shiva.

*The sun; Shiva: Vishnu: Lord of the Devas: the moon as a
Deva : the Lord of air:; the Lord of waters: Deva: and demonic
spirit.

* Devayonis of those names (see Introduction).

* Demonic beings.

® That is, the play of unity in diversity, Radha, Lakshmi, Sita, and
Sati are Mahishakti, and so one with Her,

® The subject of Sitd, wife of Rama,

" That is, does not support.

* The subject of Radha. ’ Chap. ix.

 Rrishna's heaven (see Vishnu Purana, I. iii).
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worshipped by Krishna, the Paraméatma, within the Rasa-
mandala’ on the full-moon day in the month of Kartik.
Next, under the command of Bhagavin, She was worship-
ped by the company of herdswomen and cowherds, their
boys and girls, the cows, and Surabhi, the queen of the
race of cows. Since Her worship by the inhabitants of
Goloka, Brahma, Vishnu, Maheshvara, and other Devas, and
the Munis inhabiting the city of immortals ever worship
and adore Her with devotion, with flowers and incense.
On earth She was first worshipped by Suyajna in the sacred
field of Bharatavarsha, under the direction of Bhagavan
Mahadeva. Subsequently, under the command of Shri-
krishna, the Paramatma, the inhabitants of the three worlds
began to worship Her.”

In the second Ratra® of the Naradapancharatra it is
said : “Just as Shrikrishna, who is Brahman in reality, is
above Prakriti and free from attachment' so Radhika,
who is also Brahman in reality, is above Prakriti and
free from attachment. Just as, for the sake of work to
be done, He at times assumes forms with attributes, so
Mahaprakriti Radhika also, for the same purpose, at times
assumes the form of gross Prakriti. In gross form that
subtle Prakriti lives, by the force of yoga, in the life,' the
tongue, the intellect, and the mind of Shrikrishna, the
Parameshvara. Narada! at times She seems to appear in,
and disappear from, the world formed of maya; but in
reality She neither takes birth, nor is dependent on the
action of any other being or person. Like Bhagavan Hari,
Bhagavati Radhika also is eternal and truth in substance.
O Muni! the Mahashakti who presides over the life of
Bhagavan Shrikrishpa appears as Radha, and She who

' The enclosure within which the rasalila was performed.

* Chap. ii. * Nirlipta.
‘ Prana, the vital principle.
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presides over His tongue is Sarasvati Herself.© She who
presides over His intellect is Durga, the destroyer of evil,
who has now incarnated Herself as the daughter of Hima-
laya, the Mountain-king, the destroyer of the enemies of
the Devas, who, by appearing in the form of the mass of
energy® of all the Devas, crushed the race of Daityas,' and
gave back to the Devas the sovereignty of the kingdom of
heaven ; She it is who holds the three worlds, who appears
as hunger, thirst, mercy, sleep, contentment, nourishment,
forgiveness, shame, and error, who rules over all Jivas, and
who, in particular, presides as Savitri over the hearts of
Brahmanas. It was from the left side of Radhika that
Mahalakshmi appeared, She who is the presiding Devata
over the wealth,® of Ishvara. From a part of that Maha-
lakshmi appeared the sea-born* Kamala, who arose from out
of the sea of milk what time it was churned. It is She
who is the earthly Liakshmi on earth, and the spouse of
Narayana who lies upon the sea of milk. The heavenly
Lakshmi also, who presides over the dwellings of Indra and
other Devas, appeared from a part of Devi Mahalakshmi
who Herself is the spouse of the Lord of Vaikuntha. Savitri,
who dwells in the Brahmaloka, is the wife of Brahma. At
the command of Bhagavan, Sarasvati had already divided
Herself into two parts. The first part remained as Sarasvati
and the second became Bharati.” Both were accomplished
yoginis by dint of yoga. Of them, Bharati is the wife of
Brahma, and Sarasvati is the spouse of Vishnu. Para-
meshvari Radhika, the mistress of the play of Rasa,’ is the
presiding Devata, over the Rasa-circle, and that eternal
Brahmasanatani incarnated Herself in full in the region of

! Tejas. * Titans,

* Aishvaryya, that which constitates Ishvara-hood (see post).
* Sindhuvila, who came out of the sea.

' Savitrl. * See post.
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Vrindavana.! Within the Rasa-circle She was the principal
actress of the play of Rasa, making use of the occasion of
the love-play to show Her love to devotees. Bhagavati
ate betel chewed by Bhagavan, and Bhagavan ate betel
chewed by Bhagavati (in order to show their love for
devotees, or to show that both of them were, in fact,
the same). In reality both of them have the same body.
(In outward vision they appear to possess different bodies,
to enhance the sweetness of their play, but in reality no
such difference exists.) The difference between them is
like the difference between milk and its whiteness (that is
to say, just as the substance milk is an aggregate of such
constituent qualities as whiteness, liquidity, sweetness, and
so forth, so the substance Brahman is an aggregate of
existence, consciousness, bliss, and the like. Just as the
state of milk cannot be determined if we omit any of its
qualities, such as whiteness, liquidity, sweetness, and so
forth, so Brahmanhood cannot be determined if we omit
any of its qualities, such as shakti, possessor of shakti,
shakti vibhati® and the like. Just as substantially no
difference exists between the constituent parts of a thing,
although, according to the method of linguistic exposition,
differences are imagined to exist between them, and differ-
ent names are assigned to them, so actually no difference
exists between Radha and Krishna, although they ave
different in the aspects they assume in play. Brahman is
both Radha and Krishna. She who is Radhika is also
Krishna, and He who is Krishna is also Radhika). Those
who distinguish between Radha and Krishna, who constitute
one non-differentiable, non-dualistic supreme Being, * will
not. escape the torments of hell so long as the sun and

' The town Vyindavana, in the North-West Provinces.

* Manifestation of Shakti (see post).

* Tattva,
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moon will endure. The heinous bodies of those who make
a distinction between them, and, failing to understand the
play of Brahman, speak ill of Radhika, the supreme Prakriti,
will be boiled in the Kumbhipaka hell so long as Brahma
lives.”

Again, in the sixth Chapter it is said : *“ First utter the
name of Radha and next that of Krishua or Madhava.!
Whoever reads in the opposite way surely commits a sin
equal to that of murdering a Brahmana. Radhika is the
Mother and Shrikrishna is the Father of the universe.
Although both are the same in substance, yvet in the in-
carnation They take in play, and, according to human®
custom, the Mother is the object of a hundred times greater
glory, adoration, and worship* than the father.”

It is in order to maintain this glory that Shastra
has enjoined men to take the name of Radhika first
and that of Shrikrishna next. It is natural to expect
that because the mother is the wife of the father her
position will be less glorious than his, according to men’s
notions ; but here custom is inspired by dharma,’® and is,
consequently, approved by the Shastra. Not only the
custom of men, but even the Shastra itself says: ‘In
glory the mother surpasses the father a thousand times.
The reason, also, for this has been stated in the Shastra.
It says that: ‘The mother is an object of greater glory
than the father because she holds the child in her womb
and nourishes it.. He is the Guru of the world by whom

! Madhava is one of the mames of Krishna as destroyer of the
demon Madhu.

* The mother’'s name is always placed first.

* Laukika.

* See post. The child should regard its mother and father as two
visible incarnate Deities (Mahanirvana Tantra. chap. viii, verse 25),

® A veligious spirit.
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the world is educated and initiated. Prakriti tests this
education and initiation of the world—that is to say, the
Guru can teach only what the Jivas® (nature) can accept.
Prakriti, therefore, has the charge of testing the passion
or dispassion for education.

This Prakriti, the examiner of the world, however, has
also to receive education and initiation from mother Maha-
prakriti’ For ten months and ten days before its appear-
ance in the world of men the child’s prakyiti is initiated
in the mantra which is contained in the mother’s body,
food, senses, and mind, and educated therein. It has
already been shown that in the proportion of seed and
blood the quantity of blood, which is the mother's portion,
is the greater. For this reason the mother’s contribution
to the Jiva's body is larger than the father’'s. At the very
outseti this gives to the mother superiority to the father.
Next comes the pregnancy for ten months and ten days.
During this period the record of the Jiva's destiny lies
engraved on the foundations of the mother’s body. The
child’s body is built and developed according to her
thoughts, her doings, and the humours® and blood flowing
in her body.

After this, again, for five years the child drinks the
mother’s milk. Taking all these matters together, it
appears that the child’s indebtedness to the mother per-
meates his veins, arteries, bones, marrow, vital airs, body,
senses, mind, and, indeed, every molecule and atom from
the tip of his toe to the top of his head. His indebtedness
to his father is only in respect of the act of procreation.
This is the law of nature. The child’s indebtedness to
his father for acts done subsequent to procreation, such as
performances of the ten sangskaras,’education, maintenance,

! Prakriti. * The greater prakriti.
' Rasa. ¢ Sacraments (see Introduction).
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and so forth, is not such as must naturally appertain
to the father, for in his absence these acts may be done
by any other guardian. For this reason it does not matter
very much to the child if the father dies after procreation;
but if the mother dies after conception, not even the united
power of the three worlds can supply her place.

“Under the weight of this great and solemn glory the
Shastras ordaining household duties have, with heads
bowed down, said: ‘The mother is a thousand times more
glorious and more worshipful than the father.” Such
being the decision of even such Shistras as deal principally
with domestic duties, it need hardly be said that in the
spiritual* vision of the Tantra Shastra, which deals princi-
pally with sadhana dharma,” there is in this no difference
between the worldly mother and the spiritual Mother (or
Shakti). In the Chapter on Shaktilila® we shall try, as
far as it will be in our power, to show how the principle’
(of the superiority) of human motherhood is applicable
to Radha, the embodiment of the unattached® Brahman,
and what the Tantra Shastra says on the subject. Here
we desist, for to do so would be to digress. For the pre-
sent, the very notion under which Sadhakas know Her
as Mother will enable them to understand this much, that
the name of Radha should be taken first and then that of
Krishna, and that a reversal of this order is faulty worship
in their sadhana for truth.’

“Those who speak ill of Radhika either through perver-
sity of intellect caused by unavoidable fate, or through
blindness due to ill-feeling towards Vamachara,” or through

! Tattva. * Rules as to ritual practice, worship, ete.
* The play of Shakti.
¢ Nirlipta. The supreme inactive Brahman, unaffected by and un-
attached to the Brahminda (universe).
* Vamachara is one of the Tantrik Acharas (see Introduction),
31
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ignorance or sin, do not know that Radhika is an aspect of
Hari’'s own self, and that an enemy of Radha is also an
enemy of Hari. In the next world the place of such a man
will be in a cauldron of boiling oil in the midst of the
Kumbhipaka hell for the life-time of a hundred Brahmas,
and in this world the extinction of his progeny and his own
total ruin is inevitable.”

“(So long as that detractor of shakti shall not die), he
will fall (from his own dharma’® through unrighteousness),’
and be deprived of the power to rise on account of malice
against Shakti; he will be prostrate on earth and suffer
from endless disease and perils at every step. In the
Brahmakshetra,® the Pushkara tirtha, this (truth) about
Radha was told by Hari to Brahma, and subsequently I
heard it from Brahma. Sadhus (who are themselves pure
and purify others) constantly worship the lotus-feet of
Radha, who purifies the three worlds. Bhagavan Shri-
krishna Himself ever offers arghya* with devotion at those
worshipful lotus-feet. Besides this, (during the play he
enjoyed) in the woods and groves of Vrindavana, Bhagavan
(possessed of a form sweet with love) painted with devotion
(by soft touches of his own finger) the tips of the toes of
the lotus-feet of Her (who was all full of love and Brahman
incarnate) with the cool and brilliant paint of alakta."®

In the Radha Tantra it has been said: “In the great
mantra consisting of Radhika's thousand names, Shri-
kyishna is the Rishi, the great Devi who crushed Mahisha

! Svadharma. ! Adharma.
’ At Pushkara, in Ajmere, where there is a temple to Brahmai,

‘ An offering of grains of paddy and blades of durva grasstoa
person honoured and respected, or to an image.

*Red lac paint, with which the soles of the feet of Hindu women
are painted,
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is the presiding Devata and Gayatri is the metre. The
application of this mantra is for siddhi in Manavidya.”?

The Rishi of a mantra is he who was the first to be
initiated and attain siddhi in it.' There is nothing to say
to those who are worshippers of the yugala form® and with
a knowledge of monistic truth do not discriminate between
Radha and Krishna. But even from the dualistic stand-
point sadhakas should now understand how Radhika stands
in relation the Shrikrishna.’

Again, in the Narada Pancharatra® it has been said:
“Of the great mantra consisting of one thousand names
of Radhika, by whose grace Shrikrishna is the Sovereign
Master® of the region of Goloka, and has attained the posi-
tion of supreme Lord of that great mantra, Narada is the
Rishi, and (owing to its being a different mantra) " Radhika,
who is supreme over the supreme, is the Devata. Its ap-
plication is for the fulfilment of the fourfold aim.”*

Radhika is the handmaid, initiation in whose mantra,
and education and accomplishment in whose Tantra, made
Bhagavan to become Bhagavan. To worship Her, even the
Lord of the universe descended on earth from Goloka and
became Her servant. In the hope of kissing Her graceful feet
the head of Chintamani *—the thought of whose feet gratifies
the world of moving and unmoving things, who is the crest-
gem of the four-headed Deva—touched the dust. If, then,
you call Her who is such an one Shrikyishpa’s handmaid, then

! The successful attainment of knowledge of Devi Mahavidya.

* And who reveals it.

! The form in which Radha and Krishna are combined.

f That is. even if they make a distinction between Radha and
Krishna, sidhakas should understand from the above the relation of
the one to the other.

® Chap. v, 5th Ratra. * Adhishvara. " From the preceding.

¥ Dharma, artha, kima, moksha (see Introduction).

* One of the names of Krishna. ¥ Brahma,
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whom would you call Shrikrishna’s Ishvari 2! I would not of
my own accord, say all this. I am obliged to do so in reply
to your words. It is for this reason that there is so much
discussion about honour and dishonour. My Krishna has
neither a handmaid nor an Ishvarl; but when your Krishna
has necessity for a handmaid, why should he not have neces-
sity for an Ishvari as well? The moment you step within
the bounds of dualistic knowledge He, in spite of his being
Ishvara, will have, by your grace, to suffer iney itably as well
the state of a servant as that of a master. Or, if in your
language, the person served is called handmaid and the per-
son serving is called master, then we have nothing to object
to this servitude and lordship. However that may be, O you
whose knowledge is of a dualistic kind, take note that it is
the nineteenth century of the Kali yuga, and apparently the
custom of the age is to call mothers and aunts handmaids'

However that be, it requires now to be seen what we
gain or lose, whether or not there exists a relation of master
and servant between Bhagavan and Bhagavati. If it exists,
a worshipper has no right to discuss it, nor is there the
necessity to do so. If Radhika is to be worshipped merely
on the ground of Her being Bhagavin’s handmaid, and if,
in that worship, Her satisfaction is to be sought, then surely
it is necessary to ascertain and arrive at a final conclusion
as to whether She is really Shrikrishna’s handmaid or not.
But, then, who will judge the matter ? If you say that we
shall be the judges, and Radha and Krishna themselves will
supply the evidence, then, too, it will be extremely difficult
to arrive at a definite conclusion. For in the play of love
which they enjoyed during their stay at Vraja, when
Radhika said to Shrikrishna, “ You are my all,” Shrikrishna
said to Radhika, “I am unable to call You ‘ You.” To call

' Feminine of Ishvara, or Lord.
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You ‘my own’ is not much.”' Putting aside even what
Shrikrishna said, which is move* than what Radhika said,
if the two are considered to be of equal positions, then, also,
one of them cannot be a servant or handmaid of the other.
Now, how can the matter be judged on the evidence of such
witnesses ? If, therefore, you want to judge the matter by
a consideration of acts instead of words, then it is not for
you and me to judge and arrive at a final conclusion on the
matter. In this effort to appease the anger® of Radhika,
Bhagavan Himself finally decided the question at the feet
of Radhika.

But if you say that you will call Radhika Shrikrishna’s
handmaid, and worship Her with food first offered to Shri-
krishna in reliance only on the sentiment expressed by the
words, “ You are my all,” spoken by Radhika to Shrikrishna
in a temporary moment of service—a ripple, as it were, in
the midst of waves of play in the sea of love—then even
Radhika cannot be called inferior to Krishna. If you can
worship Radhika with food first offered to Shrikrishna, then
I, too, can, in reliance upon the incident in which he
appeases Radhika’s anger, represent him as hankering after
the leavings of Radhika's food and driven off with weeping.
The service I speak of is as much one of sentiment as the
one you speak of. As your words are sweet, but your acts
are deceitful, so I am obliged to make my acts and words
similar. In this state of things it is impossible for us even
to come together, much less to arrive at any decision.

In sorrow have poets said: “If two persons be both
candid, then the love that grows between them remains for

' The meaning of this is: " You and I are the same,” so that the
relationship of the speakers is not fully expressed by the expression
* You are my all.”

! For Krishna did not discriminate between Him and Her.

* Mana—of wife with husband in love matters.
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ever candid and unshaken. If one of them be candid
and another crooked, then love between them endures
for a few days only—that is to say, so long as the crooked-
ness of the crooked person does not show itself. And if
both of them be crooked, there can be no love between
them, much less a permanent love.” O you who speak
of distinctions, this crookedness of yours and mine pre-
cludes the possibility that love may grow between us.
Think but once that They who are referred to in this
discussion on the subject of love are both very crooked,’
with three bends in their bodies,’ and yet unite to form
one person.” The devotee has therefore said: “The moon
will perish, the sun will perish, the Brahmanda formed by
the spread of the three gunas will perish, in the great dis-
solution, but it is the firm conviction of the Harivangsha’
community that the constant play of Radha and Kyishna at
Vrindavana will never come to an end.”

So I say, O Sadhaka, see the threefold play of creation,
preservation, and destruction in the thrice-bent and fair
bodies of the Father and the Mother of the universe, and
forget all distinctions. Call, for once, the Father Mother
and the Mother Father, and making the Father and the
Mother one, take them to the Sahasrdra.” There, in the
heart of that full-bloomed and thousand-petalled lotus,

! Rutila.

* Tribhanga; a favourite representation of the body with Indian
artists is that with three curves, formed by the inclined neck, trunk,
and legs.

* Bhagavan and Bhigavati are here called kutila and tribhanga
because of the inscrutability of Their ways.

* Vaishnava. Harivangsha, ov "family of Hari,” is the name of
a Paurinik work which gives the history of the family of Hari or
Krishna.

* The thousand-petalled lotus in the head, above the six chakras
(see Introduction).
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shining with the refulgence of the sun and moon, in that
seat of the undifferentiated’ kaivalya-play® of Him who
is full of light and Her who is full of light, stand with
folded hands, and with a disconsolate heart weep, and say:
“I know not who you are? Be you Father or Mother or
another, tell me whose I am ?” Brother Sadhaka, be you a
worshipper of the Father or a worshipper of the Mother,
you cannot have a better opportunity for putting both the
Father and the Mother to shame® than at that time when
they become one.

When the Father and the Mother will lower their faces
in shame at making themselves known as Father or Mother,
know, O Sadhaka, that on that day you will be victorious
in this discussion. Whoever has once seen the play of the
soft and sweet smile of shame in their silent faces, lowered
in shame at the question of the son, for him all doubt as to
who is the Father and who is the Mother, or who is great
and who is small, has been for ever dispelled. O ye who
are intimately associated with the principles of Tantra! O
Sadhakas, who form the most beloved wealth® of the
Mother! if for any of you such a day has ever come or may
come in future, then on this or that day kindly remember
for once, at least, this poor and destitute son of the Mother
who is fuli of mercy for the poor.

What can I do, O brother ? The truth which has to be
attained by sddhana cannot be explained in words. Once
call out to Her who is truth® itself, and of whom we now
speak, and opening the portals of your heart, say: “O
Mother, be Thou Radha adored by Shrikrishna, or Radhika

! Abhinna. * Kaivalya is moksha.

* The shame (lajja) is caused by their having manifested them-
selves in the distinctive aspects of Father and Mother.

‘ Literally, "' wealth bound in the skirt of the dress of the Mother.”
 Tattvamayl.
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adoring Him, Thou knoweth Thy own play. O playful
Mother,! appear once in Thine own real form in the solitary
grove of this heart, and in the company of Thy companions
stand with three-fold bend, yet making your body one with
the body of Shyama.” O charmer of the mind of the charmer
of love,® illumine but once the forest of my heart with the
refulgence of Thy world-enchanting beauty, so that I may
see Thee with Thine own light, just as one worships the
Ganges with Ganges’ water.

O beloved of Shyama, stand forth once with a dark
body, so that, O Gauri! all idea of difference between a
fair and a dark body may be dispelled from my mind.! O
Mother, Thou Thyself dost rouse and allay Thine own
anger,” Thou Thyself dost clasp Thine own feet as Rai
(Radhika), Thou Thyself dost inflame Thine own anger,
and as Shyama Thou Thyself dost appease it. Thou art
all full of play,' and art Brahman,’ and so this anger be-
comes Thee. But, O Mother, we are erring Jivas, blinded
by an intense intoxication." We can be angry, but cannot
appease it. Being Jivas full of maya,” we cannot, therefore,
understand the meaning of the (appeasing) of the anger of
Her who is Brahman.

O Mother, for him who has understood its meaning,
both honour® and dishonour® have for ever disappeared. O

' Lilimayi.

' Shyama is a name of Kyrishna, meaning of dark colour.

* Madana.

‘ The beloved of Shyama is Ridhi, who is fair-coloured. The word
"“Gauri” means "one who is fair.” It is also the name of the wife of
Shiva, who is in reality the same as Ridha. The author here prays
Radhi to assume a dark body—that is to say, a body of the colour of
Krishna—so that his mind may be disabused of all ideas of difference
between Radha and Krishna.

* Mana (see ante). * Brahmamayi. ' Mada.

* Mayamaya. * Apamina.
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Dispeller of the fear of existence, Gladdener of the hearts
of devotees, eternally pure Devi: O Mother, Thou art
Shakti incarnate and grantor of shakti and liberation. Of
Thy mercy grant unto us the shakti to understand the
truth concerning Thyselt, so that we may leave this
sangsara never to return thereto, after having offered all
honour and dishonour at those lotus-feet, so desired of
devotees.

O you who speak of distinctions, do not widen the
path whereby you go to your downfall by imagining
distinctions between Shakti and the possessor of shakti.
If you offer to Radhika food first offered to Shrikrishna,
She will not be insulted thereby; for in Her eyes the
person’ of Krishna is but a manifestation of Herself in play.
But, for yourself, should this insulting idea arise in your
mind, there is no escape from hell. Even He in the
pride of whose glory you entertain these insulting notions
concerning Radhika—even He has, in intense devotion
to Her who is ever kind to devotees, said, in the Nirvana
Tantra:

“Those who make japa of the names of Radha and
Krishna, placing the name of Krishna after that of Radha,
to him do I undoubtedly grant the lot that is mine. Those
who, instructed by gurus in the path of bhava® or of
mantra, worship me in this manner—that is to say, those
who, knowing Radha and Krishna to be inseparable in
reality and yet, in order to proclaim the triumph of the
love of Her who is all full of love,” make japa of the great
mantra of the two names, placing the name of Krishna after
that of Radha—they are ever as powerful as Myself.

“That woman who worships me, a male, in the faith
that of T am inseparable from Thee, also of a truth acquires

T A s
Mouarti.
! Sentiment, emotion, love, devotion. * Premamayi,
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power equal to Thine own. Hear, O Radhika! To those
who (firmly believing that you and I ave inseparable)
worship the yugala aspect® with or without pious devo-
tion, to them I grant the state which is mine, owing to
Thy love for me.” That is to say, such is the unthink-
able power of the yugala aspect, that, whether one has
full devotion or not, it pours an abundant shower of love
on one’s heart, were it even the adamantine heart of a
great sinner,” and makes the tree of Parabrahmatattva,’
which is love for Radha and Krishna, blossom, flower, and
bear fruit thereon.

“0 you discriminating Vaishnava! How dare you
extend your authority over Vishnu, after whose name you
are called a Vaishnava, and who is your authority in every-
thing ? Being the servant of Vishnu's servant’s servant,
what makes you so proud that you insult the Devata whom
Vishnu adores ? You would not admit the superiority of
any over the Devata you worship. Very well. But ought
you, on that account, to divide one thing into two parts,
and attribute lordship to one and servitude to another?
Why should you call Radha Krishna's handmaid instead of
Krishna’'s own self 2 And even should you do so in the
spirit of play, why do you not also call Krishna Radha’s
servant, just as you call Radha Krishna's handmaid ? Or do
you think that Krishna's lordship cannot be maintained
without calling Radha His handmaid ? Is this your idea of
Krishna's Brahmahood ? He who is the Lord will always be
so, whether Radha becomes His handmaid or not. O
brother, you proceed to establish Krishna's lordship on
Radha’s servitude: you proceed to worship the adored

! In which both Krishna and Radha are combined.

* Literally, " heretic” (pashanda).

' The tree which symbolizes the Parabrahman. ! qurﬁpa-
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Devata of Krishna with food first offered to Him. But you
do not even once desire to understand why you are in such
a miserable plight in spite of your worship of Krishna ?
Why are you not saved in spite of the presence of the Lord,
the Saviour of the three worlds ? To strike with a weapon
the left limb of Him whose right limb you worship! Ah,
we know not whether, in consequence of such worship,
Bhagavan will gratify you by appearing before you, or greet
you with His sudarshana.! Friend of the poor! Merciful
Deva! Thou alone art the Saviour of the three worlds,
Thou art ever the reliever of burdens of the earth.

“Lord, save the community of Sadhakas from these
false beliefs. Or, O Lord, it is miserliness shown by your
self of your own accord. It is because Thou, O Krishna,
art unwilling to make the being* of Radha in which Thou
hast sunk and lost Thyself the property of all, that Thou,
O crest-gem of schemers,” hast turned the wheel of the
intelligence of Jivas. So I say, O discriminating Vaish-
nava, if your understanding of the subject is of a dualistic
character, then understand this also, that it is doubtful
whether even after a hundred crores® of births, you will be
able to worship Her whose worshipper Krishna Himself is.”

Amongst those who, by throwing all these thorns upon
the spiritual path, consider themselves to be learned,® there
are some who are even heard to say that shakti can exist
only by the support® of the possessor of shakti, and there-
fore ask what is the necessity of worshipping the thing
supported instead of the supporter ?

Sadhakas have already been given ample evidence to
show the nature of this relation of the supporter and the
supported, between the possessor of shakti and Shakti.

! The discus of Vishnu, ! Tattva. ! Chakri.
¢ 1,000,000,000. ' Pandit, ¥ b
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What new answer can we now give to the above question ?
If, however, the matter must be judged from the point of
view of the supporter and the supported, then, leaving aside
considerations of shakti-tattva, we see that Brahma is
supported by a swan,! Vishnu is supported by Garuda,
Mahadeva is supported by a bull, and the Devi is supported
by a lion. Should we, then, for this reason ignore Brahma,
Vishnu, Maheshvara, and Maheshvari, and worship the
swan, Garuda, the bull, and the lion, in the belief that as
supporters they are the more important of the two ? The
relation between the possessor of shakti and Shakti is the
same as that which exists between the carrier® and the
person carried. This is the only fit reply to a fit question.

In reality, there are no such two things as Shakti and
possessor of shakti. There is no evidence of, nor is there
any necessity for, the existence of the two things. Male,
female, and neuter, all are Shakti. Body, senses, mind,
and Atma, all are manifestations® of shakti. Chitshakti*
as Atma 1is, like the solar orb, the condensed and
massive form of shakti; while body, senses, mind,
and other things are, like sun’s rays spreading on all sides,
but fluid parts of that great massive shakti. Although the
sun is in reality energy’ in substance, yet for common
understanding such expressions as “ the sun is possessed
of energy ” and “the sun’s energy ” are used. Similarly,
although Atma is Shakti itself in substance, yet in order
that Jiva may the better understand, Shastra has used such
expressions as “ Atma is possessed of shakti ” and “ Atma’s
shakti.” This is the only difference between Shakti and
the possessor of shakti. In a spiritual sense, nothing exists
as possessor of shakti besides Shakti.

' Hangsa, or some say goose, duck, or flamingo. * Vahana.
* Vibhati. ‘ See ante. ® Pejas.
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Even the Purusha-form,' which you and I, according to
our language and understanding, know as the possessor of
shakti, is but another or changed ® form of Prakriti. Other
evidence is unnecessary. Parameshvara himself, the sole
and best Purusha in the world,” who presides or dwells in
all Purushas, has said in the Nirvana Tantra :

“ Just as trees grow on the earth and again disappear in
it ; just as bubbles are formed in water and again disappear
in water; just as lightning is formed in clouds and again
disappears in them; so at the time of creation Brahma,
Vishnu, Maheshvara, and other Devas are born of the body
of that beginningless and eternal Kalika, and at the time of
dissolution they again disappear in Her. O Devi, for this
reason, so long as Jiva does not know the supreme truth*
in regard to Her who plays with Mahakala,’ his desire for
liberation can only give rise to ridicule. From a part only
of Kalika, the primordial Shakti, arises Brahma, from a
part only arises Janardana, and from a part only arises
Shambhu. O fair-eyed Devi, just as rivers and lakes are
unable to traverse a vast sea—that is to say, however strong
their currents may be, they all lose their individual exist-
ence entering into the vast womb of the sea—so Brahma
and other Devas lose their separate existence on entering
into the untraversable and infinite being*® of Mahakali.
Compared with the vast sea of the being * of Kali, the exist-
ence of Brahma and other Devas is nothing but such little
water as is contained in the hollow made by a cow’s hoof.
Just as it is impossible for a hollow made by a cow’s hoof
to form a notion of the unfathomable depth of a sea, so it is
impossible for Brahma and other Devas to have a knowledge

' Marti. * Vikriti.
' Jagadekapurushottama., * Tattva. * Mahakalavilasini,
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of the nature' of Kali. (For Brahma, Vishnu, and
Maheshvara are the presiding Devas of the three periods of
creation, preservation, and dissolution ; but who can master
with his intellect the nature® of that Kali with whose play-
ful glance even Mahakila, to whom the three periods of
time are but three twinkles of His three eyes, appears at
one moment and disappears at another?). Neither Brahma,
nor Vishnu, nor Maheshvara knows Her fully.”

“They, too, are born at the beginning of creation as
Lords of creation, preservation, and destruction, and again
disappear in Her at the time of dissolution. For thisreason
Her Purusha appearances ® can lead only to svarga and other
regions.a There is none other but Herself who can grant
nirvana liberation. The south is the region where Yama,
who awards punishment to sinners, presides. Even if a
great sinner, trembling with fear of death, utters but once
the name of Kali while passing towards that south, the
holder of the rod of punishment * becomes frightened by the
(tremendous force of the Brahmanda piercing) name of
Brahman,” and flees to all the quarters (forsaking his own
place of rule, the southern region). The inhabitants of the
three worlds, therefore, sing Her name as ° Dakshina ®* Kali’
(the Dispeller of the fear of the south). Or She is called
Dakshina ' Kali, because She is dakshina or skilful in
creating and destroying even Mahakala, the Purusha, who
is above gunas.”

Vikriti alone appears and disappears, while Prakriti®
is eternally unchanging. Bhagavan, therefore, has again
said: “It is only when Prakriti attains the state of Vikriti

! Tattva. * Marti.
' Loka. Only the Brahmamayi can give liberation (mulkti),

* Yama-dandadhara. * Kali.

* Southern. The south is the region of death. " Skilful.

® The true nature, as compared with its changing transformations
or “ corruptions " (vikriti).
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that She sees the three worlds (fashioned by Herself) ; and
again when Vikriti attains the state of Prakriti, She does
not see anything (for, She then exists in the form of
Kaivalya "!)—that is to say, when Vikriti in the form of
the dualistic Brahmanda disappears in the womb of Prakriti,
that monistic Prakriti alone exists in whose womb the
Brahmanda is contained, and, consequently, nothing remains
to be seen but Herself. In another place the Shastra has
clearly said: *“ Purusha is but a Vikriti* of Prakriti.”

In the Shaktamala Chandrika it is said: “ Brahma is
Shakti, Shiva is Shakti, Vishnu also is Shakti, and Vasava®
is Shakti. Shakti is at the rootv of all the many other
Devas. Without Shakti none is able to preserve his indivi-
dual existence. O Thou who possesseth a high mind, know,
therefore, that Shakti is the greatest of all.”

In the Brahmanda Tantra it is said : ““ Amongst Vaish-
navas some meditate upon that great Shakti as Krishna,
two-armed and beautiful with a dark® complexion, and
others as the husband of Lakshmi, four-armed and tranquil.
She whom some Shaivas see as five-headed, naked as space,
and holding the trident; and others as four-headed, one-
headed, and so on, according to different forms of medita-
tion—that great Devi Prakriti inhabits the region® of
Brahma-tejas.” Great yogis, by single-minded practice of
the yoga of devotion,’ see that Prakriti alone behind all things.
Just as one single sun is reflected in thousands and thou-
sands of forms in mirrors, so one single Prakriti is reflected
in infinite forms in Her own maya. Just as in spite of the
existence of different upadhis,® by which space® is known

! The state of liberation from all phenomenal existence.

! Evolved from (vide ante). _

* Indra. ! Shyima. * Mandala.
® The glovious luminous energy, which is Brahman. ' Bhakti,

® Apparently limiting conditions, * Akasha.
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according as it is space in a pot,' space in a room,” space
reflected in water? extensive space,’ and so on, there is in
reality no difference in space; so in spite of the existence
of infinite ditferent forms,’ there is in reality no ditference
in Her who is infinity itself. That one sole Mahavidya
fills the universe.® The names only are different.”

The Karma Purina says: “The truth, which is the
conclusion of all Brahmavadins’in the Vedas and Vedantas,
is that which yogis see as one all-pervading, subtle, attri-
buteless, motionless, and fixed. That is the supreme state
of Mahadevi. What yogis see as endless, unwasting, sole,
pure Parabrahman, that is the supreme state of Mahadevi.
That eternal existence,’ higher than the highest, universal,
beneficent and faultless, which is in the womb of Prakriti,
that is the highest state of Mahadevi. That which is white,
spotless, pure, attributeless and non-dualistie, that which
is only a matter for realization by the Atma, that is the
highest state of Mahadevi.”

The Devi's words in the same Purana are : ““ The sup-
reme aspect of Mine the substance of which is conscious-
ness,’ sole,”® and pure; the immortal state which is free
from all upadhis,” and eternal, that is only attainable by
knowledge alone. Those who see the Atma as knowledge,”
undoubtedly enter into Me.”

In the Devi Agama it is said: “ That Mahamaya, who
in reality is consciousness and Parabrahman, has assumed
various forms out of favour to devotees.”

! Ghatakasha. * Grihakasha. * Jalakasha.

¢ Mahakasha. * Rapa. ¢ Vishvamayr,
" Those who speak of and worship the Brahman.

* Tattva. * Chinmaya. ¥ Revala.

" Apparent limitations, vide ante. "* Jnana,
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The Yogini Tantra says: “ He who exists pervading
the vishva (universe) as Deva Vishveshvara is Himself
Vishveshvari, the universe-pervading Devi.”

“ Whatever shakti anything possesses, that is Devi
Vishveshvari, and all those things are Deva Vishveshvara.
She into the hollows of whose every hair millions of Brah-
mandas constantly disappear; She it is who grants the
desires of Sidhakas by the assumption of various forms in
play (for such is Her kindness).”

In the Navaratneshvara it is said: “ That Devi who is
absolute existence, absolute consciousness, and absolute
bliss, should be thought of as a female, or as a male, or as
pure Brahman. In reality, however, She is neither male
nor female, nor neuter—(that is to say, she is not bound to
any particular form).

“8till, just as a kalpalata® is called by a feminine
name, so She, too, is called by a feminine name (Shakti—
that is to say, one obtains from a kalpalata anything which
he desirves, be it the fruit of a creeper (latd) or that of a
tree, and this reveals a divine ° shakti beyond that of a lata
(creeper) or of a tree). Still, just as a kalpalata is a lata
(creeper) in form, so She assumes a female form,’ in spite
of Her being all forms and above all forms.” Just as the
form of a lata (creeper) is the real form of a kalpalata, in
spite of its bearing fruits of trees, so the form of Shakti is
Her real form in spite of all male appearances,’ such as
Devas, Danavas, and so on, which are Her forms® only.
Whether in dualistic or in non-dualistic play, in the form
of Brahman or in the form of Jiva, the female is shakti, and
the male is shakta. Shakti is the person worshipped, and
Purusha is the person worshipping. This is the last step
of sadhana, the highest state of spiritual realization."

! Desire-fulfilling creeper. ! Daiva. * Strivapadhiring.,
* Mirti. * Rapa. * Prapti.
32
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Although male and female are both Her aspects, yet
Her shakti is naturally revealed more in the female than
in the male form, and this is the cause of the distinction
of worshipper and the worshipped,' and it is on account
of this greater manifestation that females are called
“shakti.,” From this one must not suppose that shakti
is less present in such appearances® as Shiva, Krishna,
Rama, Surya, Vishnu, Ganesha, and so on. For although
these appearances are actually male, they are not bound to
the male form. They are merely formed in the play of
Her who is consciousness in manifesting consciousness. If
a Sadhaka who is a worshipper of the form Krishna desires
to see Him as Kali, then Bhagavan, the fulfiller of the
desires of devotees, is bound to appear before him in
that form.

Radhika Herself has, by pretending’ to be afraid of
Ayana,! given evidence of this perfect Shakti of Bhagavan.®
It is with reference to this force of perfect Shakti in the
female form that Maheshvari Herself has said, in the Durga-
gita of the Mundamala Tantra:

“It is T who am Radhika in Goloka, Kamala in Vai-
kuntha, and Savitri and Sarasvati, the presiding Devi of
speech in Brahmaloka. It is I who am Parvati in Kailasha,
Janaki in Mithila, Rukmini in Dvaraka, and Draupadi®in
Hastinapura. I am Sandhya’ and Gayatri, the Mother of
Vedas, the objects of adoration to all the twice-born people.

! The female pnnclple is called shakti because there is more shakti
revealed in it than in the male principle. As the Mundamala Tantra
says, ' Wherever there is a female (shakti), there I am.” For the same
reason the feinale is worshipped by the male.

* Marti. * Abhinaya. * Radhika’s husband.

* This point here is not at all clear. For the story is that Krishna
took the form of Kali for fear of Ayina,
* As to these names, ride ante.

- | . a - -
Morning, noon, and evening prayers personified (see Introduction).
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Among Yogas' I am Pusha, among flowers I am black Aparé-
jita,® among leaves I am the bael-leaf, among pithas Tam the
Yonipitha,' T am Mahavidya formed of Hari and Hara,® and
I am also the worshipped of Brahma, Vishnu and Shiva. O
Lord, O Shangkara,* it is only by my special favour that Jivas
can know me (what more need I say, O my husband!);
wherever there is Shakti (a female) there I am. O Maha-
deva, know for certain that this is the manner in which I
am best contemplated. Whoever forsakes this path of
Shakti and proceeds along another path in search of Me
throws away the jewel which is in the palm of his hand,
and runs after a heap of ashes.”

This is the command of Shastra. If, after this, any
of you wish to solve the matter by a thorough understand-
ing in the light of science or philosophy, in that case also
it must be admitted that there is no Shakti or posses-
sor of Shakti other than the Shakti of Atma, by which body,
senses, mind, and life” are guided. If everything is per-
formed by Shakti, then why wait for a possessor of Shakti ?
If you ask by whose support® this Shakti exists, then do
you yourself tell me by whose support the possessor of
Shakti exists. If the Brahmashakti who supports the
Brahmanda has to wait for another’s support, then this
Brahmanda must go to perdition.” Who is the container ¥
of the contained Shakti? By whose energy " does fire burn ?
By whose speed does wind blow? Such questions do
not bespeak a natural state of the mind. However that
may be, it is because Purusha is enabled by the sup-
port of Shakti to display Himself that Shastra has

' See post. ' The flower clitoria, * Sacred to Shiva,

* Kamvap, in Assam (see Introduction). " Vishnu and Shiva, |
*Shiva. " Prana. °®Ashraya. ° Rasatala. " Adhara. " Tejas,
¥ Lit.: to spread his own vibhutis (see post).
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designated him as Shaktiman (the possessor of Shakti).
The Brahmanda play of Brahmamayi manifests the same
principles. For this reason, in the creation, preserva-
tion, and destruction of the dualistic material world,’
the Purusha aspects of Shakti are Brahma, Vishnu, and
Maheshvara, and Her prakriti aspects are Brahmani, Vaish-
navi, and Maheshvari. In the Gayatri mantra also it is
these two Purusha and Prakriti aspects which have to be
worshipped at the commencement in pranayama.' Brahma,
Vishnu, and Maheshvara are the Purushas, and at the end,
in the Gayatri dhyana,” Brahmani, Vaishnavi, and Mahesh-
vari are the Prakritis. The Gayatri is merely a Sutra (ap-
horism), and the Sandhya-prayers are its vritti (exposition)
or Bhashya (commentary). In the Gayatri mantra five forms
of Brahman’s self* have been specified—namely, pervader
of the universe,’ creator of the world,® object of worship,’
playful Deva,’ and instigator of Jiva’s intelligence.” Of these
five, the epithet ‘ pervader of the universe’ denotes the
Self-aspect, and comes first. Next follows the introduction
of the dualistic world. The world cannot be created in the
attributeless state, and without fully bringing into play the
three gunas. By whom will He be worshipped if no wor-
shipper exists? Play™ is impossible if no desire exists.
Lastly, why should He direct Jiva's intelligence if He has
not taken upon Himself the lordship of the Brahmanda ?

! Prapancha. ' Breath-control (see Introduction).
* The formula of meditation on the Gayatri. ¢ Svarapa.
* Bharbhuvah svabh. * Tatsavituh.

" Varenyam Bhargah.

* Devasya dhimahi. The Deva is described in the text as playful
(Illamaya). for 11la is a characteristic of Devas.

* Dhivo yo nah prachodayat (see Introduction). The Sanskrit in

notes 1 to 8 are the portions of the Gayatri referred to, though not
expressed, in the text. ' Svarapa. " Lila,
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Intelligent Brahmanas will now understand from the Gayatri
mantra itself whether the Devata, who formns its subject,’
is attributeless Brahman or with attribute. Brahman, whom
the Gayatri seeks to establish, is neither attributeless nor
with attribute—that is to say, It is both attributeless and
with attribute. A Sadhaka, when he has attained siddhi in
the sddhana of Brahman, with attribute will, in natural
course, lose himself in the attributeless Self.* He need not
before this time shut his eyes and see darkness for three
ages.' By Brahman with attribute you and I may under-
stand a small Brahman. But in the eyes of the Shastra,
Brahman is neither small nor great, as you think.

As an aquatic animal must pass through the rivers it
it wishes to journey to the sea, so a Jiva must pass through
the dualistic world if he wishes to make his way to the
Brahman. Shastra has, therefore, said that to reach maha-
nirvina, which is His attributeless aspect, one must
proceed by the aid of the support of His forms® with
attributes. By the term *‘‘attributeless” one is not to
understand that Brahman has no attribute,” but that,
although with attributes,” He is not attached®’ to them.
The Sea is not waterless. But as, notwithstanding its
fulness of water, it is the Lord or presiding Devata over
waters, so Brahman, with attribute or attributeless, is, not-
withstanding such attributes, Lord or presiding Devata
over afttributes. Every attribute bears eternal evidence of
the infinite number of attributes of Her in Whom are all
attributes.®

To say, therefore, that She is attributeless is only to
show one’s ignorance. The manifestations of Shakti in

! Pratipadya. ! Svarapa.
* That is, he has not got to wait, but the result follows immediately,
* Marti. * Guna. * Gunamaya. "Lipta.  * Gunamayi,
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the forms' of Devas, Danavas, and men, signify nothing
but the spread® of attributes belonging to Her who holds
the three gunas. Attachment, inclination, permanence,
peace, self-control, patience, error, enjoyment, liberation,
devotion, and the like are all nothing but Shakti. Thanks,
then, to the tongue of him who says that She is uncon-
scious, She in whose substance hearing, thinking, going,
seeing, and other acts of consciousness exist. Whether
a person who asks if he has got a tongue has really got it
or not, will be understood by others if not by himself. But
he, too, ought to understand this much, that if he has not
got a tongue, with whose help, then, does he ask: “Have 1
got a tongue ?”’

Similarly, an advocate of the theory that Shakti is
unconscious,” ought at least to ask himself under whose
influence earthly Jivas become conscious? If Shakti be
not really consciousness, by whose grace do I possess the
power of asking whether Shakti is conscious or uncon-
scious ? I know not what severe punishment for terrible
crimes committed in previous births it is which smites a
man so senseless as to cause him to make so delirious a
statement as that “ Shakti is unconscious.” He is saying
that of a Shakti the beams of the moon of whose conscious-
ness are powerfully manifested in every vein, every artery,
and in every atom of a Jiva's body. Shastra has said: “ 0
Devi, without a knowledge of Shakti nirvana cannot be
attained.” Do you think, O Jiva! that you will gain the
knowledge of Shaktitattva which leads directly to nirvina
liberation, merely by virtue of your being a great polemist,
and without the possession of a wealth of sidhana stored
by in many previous births?

Are you to possess the wealth which is worshipped by
Brahma and other Devas—the treasure which lies eternally

' Marti, * Vistara. * Jada.
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hidden in the storehouse of Sadananda's heart? Hari,
Hari, Hari! You and I want to obtain Her by the force of
intelligence, but we fail to realize that we have not the
power to understand anything beyond what She, who is
the intelligence of even intelligence, has, with proper judg-
ment, given us the competence to understand. Not to speak
of anyone else, even Shangkaracharyya himself, O Sadhaka,
played at this sport.

When Bhagavan Shangkaracharyya, upholder of the
maya doctrine, preacher of the Vedanta philosophy, and
crest-gem of philosophers, arrived at Kashi after baving
proved himself a conqueror in every quarter; when followers
of other systems of philosophy, wounded all over by the
powerful arrows of his arguments, had been dispersed
and scattered, he, by some play of the Mother of the
world which we know not of, commenced, to the im-
mense joy of the Shaiva community, to hurl relentless
thunderbolts on the heart of the Shakta community. For
he proceeded to establish that “nothing exists as Shakti™
besides Shiva. Shaktas thus sorely oppressed by him,
though defeated outwardly by arguments, were undefeated
in inner reasoning. They were, however, intensely grieved
to see such scepticism®' proclaimed against the Devata
whom they worshipped. Who but She who dwells in all
hearts can realize the intensity of such grief in the hearts
of Sadhakas? Shangkaracharyya, however, could not under-
stand this even then; for his ideas did not go beyond the
notion that ““ Kashi® belonged to Shiva.” It was even then
unknown to him that there was also a Mistress® of Kashi.
The throne of Her who is Shakti in reality, was therefore
moved to appease the pangs of the hearts of Sadhakas, and

! Nastikavada. ' The city of Benares.

 Adhishvari,
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to lift the curtain of error which had fallen upon Shangka-
racharyya, the incarnation of all devotion.!

One day, therefore, Shangkaracharyya, after an untiring
discussion lasting till midday, lay with a wearied body on
the Manikarnika ghat, enjoying in his mind his triumph
in having disproved the Shakti doctrine. He then saw
a girl of serene appearance slowly approaching the ghat,’
carrying a small pitcher on her lap. Shangkaracharyya
was lying with his head towards the south and feet
towards the north, in such a way as to completely block
the path. On coming near him, the girl very meekly said :
“Bhagavan, please raise your feet so that I may fill my
pitcher with water and go away.” Shangkaracharyya said :
“Mother, you may step over me. There will be no blame
in your doing so.” The girl replied: “ How can that be ?
You are a Brahmana. How can I step over you ?”” Shangka-
racharyya, proud of his knowledge, said: “ Mother, you are
an ignorant female, and in that a mere girl. Brahmana,
Kshatriya, Vaishya, Shuidra, female, male—all such differen-
ces merely arise from our ignorance.' In the eyes of the
wise everything is, in a spiritual sense, in substance, Brah-
man. You may pass over me, and will commit no sin
thereby.” The girl looked greatly grieved, and said : * Lord,
you yourself have said that I am an ignorant female, and
have no competence for such spiritual knowledge." I can
by no means step over a Brahmana. Be good enough to
raise your feet so that I may pass.” Shangkaracharyya was
displeased, and said: “ Mother, I have repeatedly told you
what to do, and yet you will not hear me? My body is
extremely tired, and, moreover, suddenly I feel, I know not

* Bhaktavatara. * Shaktivada.
' Steps leading down to the river. ' Ajnana.
L Tattva-jnana.
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why, as if I had not the shakti (strength) even to raise my
feet.” The girl, who appeared to be somewhat frightened,
said : “Lord, pardon me. Had I but known that you had
not the shakti to do so, I would never have asked you to
raise your feet. I am one who is not fit to understand your
spiritual knowledge, and have. in consequence, disturbed
you repeatedly through my great fear at having to step
over a Brahmana. Had you, instead of speaking of spirit-
ual knowlege, told me, at the beginning, plainly that
‘you had not the shakti to move,” I would myself have
raised your feet and gone down to the water. However
that may be, if you will now let me, I shall myself raise
your feet.” Shangkaracharyya was greatly abashed at
these words of the girl, and said: * You may do what
you like.” The girl then raised his feet with her own
hands and put them aside, and then went down to the
water, filled the pitcher, and ascended the steps. Shangka-
rachdaryya, who was lying prostrate with fatigue, called
to the girl, and said: “Mother, I have been long thirsty,
give me a little water.” The girl smiled, and asked:
“Why? You are lying on the water-side. How is it,
then, that you suffer from thirst?’ Shangkaracharyya
replied : “ How many times more need I tell you that I
have not the shakti to rise?” The girl then rolled her
eye,’ and making the banks of the Ganges resound with
Her solemn voice, said: “Shangkara, is it not you who
ignore Shakti?” Wounded by the echo of that heartpene-
trating solemn sound, Shangkaracharyya, who had been like
a sleeping child startled by lightning, shut his eyes for a
moment, and then, as he fearfully opened them, he saw
that in the angry eyes of the girl waves of unbearable light,
such as might proceed from hundreds of suns and moons,

! In surprise and resentment,
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were playing. Instantly, as he cried “Mother!” and with
outstretched arms rushed to clasp Her feet, the play of that
playful Devi closed. The great light of Her who is Light
itself,' which had shown itself in the form of a girl, dis-
appeared. None but a kindred sufferer can understand the
darkness into which Shangkaracharyya sank upon the dis-
appearance of that light. The summit of pride of Brahma-
jnana’ to which he had risen was shattered into pieces by
a single glance of the daughter of the King of Mountains,®
as the summit of a mountain is shattered by a thunderbolt.
Then, like a blind man who has fallen, like a child which
has lost its mother, he wept loudly, and crying, “ O my
Mother, where have you gone ?” ran with breathless speed
towards the temple of Annaparna. Now the mother’s son
belongs to the Mother, and goes to the Mother's temple
crying, ““Mother!"” Although there was nothing strange in
this, yet the sight of such an unprecedented change in
Shangkaracharyya, the sceptic about Shakti, charmed the
Shaktas with the greatness of the Mother. The temple-
yard was filled with their cry: “ Victory to the Mother of
the world.” Surrounded on all sides by the assembly of
Shakta devotees, Shangkaracharyya came to the door of
the temple of the Rajrajeshvari’ of the three worlds, the
Queen’® of the Lord°of Kashi, and, trembling with fear at
having committed so grave an offence, placed his head on
the shrine of the feet touched by the heads of Suras and
Asuras, of Adya Shakti, the Mother of the world. Then,
weeping, he said: “O Mother, Shiva is able to maintain
His Lordship only if He is united with Shakti; otherwise
(if He is separated from Shakti) He is unable not merely to

! Jyotirmayi. * Enowledge of Brahman.
' The Devi, who had thus appeared to the philosopher.
* Queen of Queens. * Adhishvari. * Ishvara.
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maintain His Lordship, but even (to maintain His own
existence) to move His eyes. Explained in another way :
According to Tantra, Shakti is denoted by the letter ‘i."’
Shiva is Shiva so long only as He is joined with Shakti—
that is, with ‘i’ The instant He is separated from Shakti—
that is, from ‘i'—He ceases to be Shiva, and becomes a
motionless Shava [corpse]. Thou art, therefore [Adya
Shakti] an object of worship to even Hari, Hara, Virinchi,’
and others who are themselves worshipped by the world.
O Mother, how am I, who have done no act of religious
merit, able to bow my head to, or hymn thy feet [the lotus-
feet, difficult of attainment by the three worlds, at which
Brahma and other Devas lay their heads]—that is to say,
unless Thou thyself reveal it, who has the power to know
the Shakti-tattva, which is in reality Thyself ? Brahma,
Vishnu, and Maheshvara, who know but a part only of Thy
greatness, have sought shelter at Thy feet. That tattva is
not revealed to any who have not a store of religious merits
acquired by Sadhana in many a previous birth. It is not
within the power of Jivas to know the nature of Tara,” who
is beyond the reach of mind and speech. It is therefore
that a Jiva fails to know Thee, O Mother, even though he
lies on Thy lap. O Mother, such is my state to-day. Out
of fear for the offence I have committed, I have not the
courage either to make hymn or to bow to Thee.”

In this manner Shangkaracharyya made hymn to the
Mother of the world by one hundred and three verses, in
which he described Her appearance, qualities, and great-
ness. In the conclusion he said: “ To make hymn to Thee

! Called Vamakshi or Vamanetra (left eve), also Rati.

* Vishnu, Shiva, Brahma.

; That is, the tattva of Tara, one of the Mahavidvas (see Introduc-
tion).
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with words uttered by Thy grace is like the waving of
lights® before the sun in his worship, or the preparation
of Arghya® for the moon with the particles of water secreted
by a moon-gem,’ or the offering libations of its own water
to the sea.”

Thus gratified, Shangkaracharyya made provision so
that none among the descendants of his disciples might
ever be deprived of the wealth of the Sadhana of Shakti,
or fall from Tantrik initiation, notwithstanding that they
were Sannyasins in the Vaidik cult. For this reason we
see the Yantra of Shri’ established wherever there are
Mathas,” temples, and the like, founded amongst such
Dandis® as are followers of Shangkaracharyya. This fact
people daily see even at the present time, except that it
is in some places openly displayed, and in some places
kept secret as Sadhakas, who know the secret, are fully
aware. _

However that may be, we have something to say about
the spiritual error of Bhagavan Shangkaracharyya, an
incarnation of Shangkara, in the incident described above.
Bhagavan Shangkaracharyya was an incarnation of Shiva,
who is Shakti Herself. It is extremely astonishing that
He who has in His original form laid His breast under
the feet of Mahdshakti, and sunk in Brahma-bliss by
resigning Himself to the Brahma-form of Brahmamayi,
should, in His incarnate form, commit such an error in
respect of Shakti-tattva. We are therefore led to think
that it was in order to shatter the pride of knowledge,
consisting of eternal ignorance, which filled the followers

' Arati, or the waving of lights in worship before an image,

' An offering made to show respect to a person on meeting him, or
to a Devata. * Chandrakianta mani. ' The Devl.

* Monastic establishments. * A class of high Sannyasins,
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of the Vedantik system of philosophy, who were advocates
of the Maya doctrine,' deluded by the Maya of Mahamaya,
that he first ignored the existence of Her who is perfect
and eternal Brahman, and then proclaimed the greatness
of the Mother of the world by holding, through Her grace,
the ever-triumphant banner of the Tantra Shastra in his
own hand. Otherwise, it is not to be believed that the
author of the hymn of which we have quoted the beginning
and the end, and which bespeaks a deep and impressive
knowledge of the entire Tantra Shastra, was a disbeliever
in Shakti, or did not know or worship Her.

Gaura Chandra,® the full-moon of the Sea of Gaura,
descending upon Navadvipa,' also belonged to a branch
of Bhagavan Shangkaracharyya’s followers. His Guru who
initiated him in asceticism,” was Swami Keshava Bharati,
a disciple in the line of the disciples of the Shangkara
community. Intelligent Sadhakas will, therefore, easily
understand in what system Gaura Chandra was initiated,
and according to which he was accustomed to worship.
Still, we shall try to deal with this subject in its proper
place, so far as it will lie in our power.

Sadhaka, whom shall I recognize as a greater philoso-
pher than Bhagavan Shangkaracharyya, who played his
part in the above-mentioned sport ? Where is the advocate
of the theory that Shakti is unconscious,” who is himself
thereby lowered to the state of some unconscious thing,
whose words I shall respect? If Shangkaracharyya, an
incarnation of Him who possesses all Shaktis, lost the
power (shakti) of raising his feet because he said, * There

L]

' The Mayaviada, which speaks of Maya as Avidya only, and not
(ignoving the true nature of Shakti) as both Vidya and Avidyi.

! The Vaishnavite Saint Chaitanya. * The country Gaur or Bengal.
‘ The town of Nadia. where Chaitanya was born.
* Sannyasa. * Jada.
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is no Shakti,” who are you and I that we should raise our
heads to say, “ There is no Shakti”?

He is very deeply mistaken who thinks that he can
understand the shakti-tattva by means of philosophical
arguments, discussions, and reasonings. If She were a
treasure to be acquired by arguments, discussions, and
reasonings, for whose sake, then, are saidhana and bhajana
required ? Shangkaracharyya did not know Her by means
of philosophy (darshana). He knew Her in consequence of
seeing Her (darshana)? He was not a blind philosopher,
like the pandits we meet nowadays. His spiritual eye was
painted and made brilliant by the collyrium paint ® of the
light of Her who is ever stainless.* The Mother of the world
showed Herself to him, and that sight (darshana) made him
(one who sees or) a philosopher (ddarshanik). But we un-
fortunate Jivas of the Kali age are becoming blind in the
name of philosophy (darshana). This is our ill-fortune.’

Is he not the greatest of sceptics® who finds it in him
to say that Shakti “does not exist "—the Shakti whose
existence has given to Bhagavan the name of “possessor
of all Shaktis”? What can be a greater folly than that
you, O Jiva, should proceed to discuss the existence or
non-existence of the Shakti, whose greatness is preached
by Bhagavan; the Shakti whose greatness is such that
Bhagavan Himself has, in order that it may be proclaimed,
ordained that the name of Shakti should be uttered first,
and then that of the possessor of shakti, declaring that he
who shall fail to utter the names as Radha-Krishna,

' Worship. * A play on the word ‘' darshana.’
* Anjana used to give brilliance to the eyes. * Niranjana.

“ A play on the word darshana. Philosophy is so called, as it is
supposed to give sight ; but is here the cause of blindness.

¢ Literally, the great-grandfather of sceptics.
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Lakshmi-Narayana, Uma-Maheshvara, Gauri-Shangkara,’
and Siti-Rama is guilty of a sin as great as that of murder-
ing a Brahmana. In the uncrossable ocean of Her exist-
ence a Brahmanda-cauldron is less even than a bubble of
water.

Is it the Mother's fault or the son’s ill-fortune that
living in that bubble and even sinking in that ocean, you
and I do not see Her; that sitting in the Mother’s lap,
nourished by the Mother's milk, and tended by the soft
fingers of the Mother’s hand, the son, born blind, does not
see Her? Who does not take birth in his Mother's womb ?
But for that reason everyone does not have the good
fortune of seeing his mother. The graceful and refulgent
beauty of the three eyes® of the three-eyed Devi are reflected
in the mirror of the eye of him only whose eye of know-
ledge has been opened by Her mercy, and has been smeared
by his guru’s kindness with the collyrium paint of love.
Shangkaracharyya has said: “ What power has Jiva to
see that beauty of Thine, which is vigible only to Parama-
shiva ? "’

So I say, O brother Sadhaka, do not forget the Mother’s
authority and power because you have not yourself got
the power to see Her. And you, community of false
devotees, who see a difference between Shakti and possessor
of shakti, who are partial on the Father’s side and inimical
to the Mother's side, to you, too, I say, whichever form a
Jiva may worship, be it the form of a male or that of a
female, the door of liberation is free to him.

' That is, the names of the Shaktis ave placed first, and those of
the Devas second.

' The universe, which is shaped like a cauldron, is but as a bubble
in the limitless ocean of Her being.

* Including the central eye of wisdom.
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He who worships the Father has not to wait to worship
the Mother before he can secure liberation; but know it
for certain that not even the Father’s father has the power
to liberate him who worships the Father in a spirit of an-
tagonism to the Mother. Shumbha, Nishumbha, Jambha,
Mahishasura,’ and many others, worshipped the Father in
this spirit. But I know not how vast is the mercy of Her
who is full of mercy. Enmity cannot touch Her in the least,
so that the Devi with dishevelled hair, whom immortals
worship, liberated them from the bonds of existence even
when in war with them. Nevertheless, by placing Him-
self in the form of a corpse under the Mother's feet, the
Father showed to the Daityas that the garland of pearls
of liberation lies ever set and ever stored under the feet
of the Devi with dishevelled hair. To put on that garland
one must place one’s heart under those feet and lose one’s
self. It is with the view of this truth® that thoughtful
devotees of subtle insight have said: “ Everyone says
‘ Father, Father!’ no one says ‘ Mother !’ But in the Father
court® the final decision is that which is the Mother's
command.”

So I say: “ O you who discriminate between the Father
and the Mother, human birth is difficult of attainment.
Open, then, the door of your heart while there is yet time,
and with tears in your eyes say for once.

“* A bad son may sometimes be born
But a bad mother never.” ”*

' Daityas or demonic beings so named (see Introduction and ante).
* Tattva. * Durbar or court held by Rajas, ete.

* Kuputro jayeta kvachedapi kumata nabhavati, This is a quota-
tion from Shangkaricharyya’s hymn, " Devyaparadhakshamapana
stotra.” translated in A. and E, Avalon’s * Hymns to the Goddess.”



CHAPTER X

WORSHIP OF THE FIVE DEVATAS

BrauMaAN with attributes is the object of adoration in the
Gayatri worship already mentioned, although attributeless
Brahman is the goal. That worship, however, is sufficient
and adequate only for the sandhya-prayers® said thrice a
day. The sandhya-prayers may be the only and highest
form of worship for him who, disregarding the dualistic
Brahmanda, has profoundly understood the monistic truth,
and lost all false dualistic notions concerning the body,
senses, mind, and life. Although in the achamana® of
sandhya, there is something of self-resignation which belongs
to the province of dualistic perception, yet that is intended
only for the casting off of sin. For this reason, this part
may be called self-purification instead of self-resignation.
However that may be, the loving heart of a devotee cannot
rest satisfied with this part only. The sandhya cannot gratify
the heart’s desire of Him whose earnest wish is to place
everything which he can call his own at Her feet, and to be
taken as a slave in return for Her love.

From the Gayatri I learn that Mahashakti, under the
aspects of Brahma, Vishnu, and Maheshvara, is the crea-
trix, preservatrix, and destructrix according to differences
which exist between the three gunas of sattva, rajas,

! See Introduction.

* A portion of the sandhya ritual (see Introduction),
33
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and tamas. But this amount of understanding does not
satisfy the mind and heart. Why this play of Hers?
What is the process by which this play is regulated ? What
was Her true aspect® before this play, and what will Her
aspect be after it ? Being Herself full of play,® how is She
detached from it ? How can Jiva, who is but a mere puppet,
pass beyond this play and enter into Her real Self? A Jiva's
heart is naturally anxious to have the answer to these and
other questions.

Secondly, suppose that I understand from the Gayatri
as much as I can of these matters.” I then understand
that She is pure Brahman whose substance is existence,
consciousness, and bliss. But what do I gain by that? I
am an impure, unconscious® Jiva. I hear that the sea
contains innumerable gems. But what is that to me?
The gems of the sea are in the sea, and my poverty is in
me. So long as I do not secure those gems in my own
hand, it will not end my miseries to hear or know of them.
So long as I do not see Her with my eyes and bless myself
by holding Her to my breast, there is no peace for me. I
am therefore in want of a means whereby I can secure Her.
I shall do so the day on which my egoism will be destroyed
by the intense fire® of spiritual knowledge. But my gross
intellect, mind, and life are not satisfied with such a subtle
form of attainment. T am a Jiva with ten senses, and
possessed of mind and life, and these things form the only
hope and support of my egoism. I want a suitable way of
obtaining Her without losing these things. Atma has
never any happiness or sorrow.

My sangsira exists in order to make the mind happy.
If T cannot make that mind happy, if I am only to meet

! Svaripa. * Lilamayt. ' Tattvas.

* Jada—that is here, spiritnally unconscious. * Tejas.
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Her after the mind is dead, then it is the same to me
whether I meet Her at all or not. And if the mind is to
die, with whom will that meeting take place ?* This too,
is a serious problem. For this reason I want Her whom
my mind wants. This is no doubt a very great expectation.
But what can I do? I shall not be able to make my mind
suited to Her, so that She must make Herself suited to my
mind, for She or He is possessed of all shaktis. Mind is
not able to suit itself to Her, for She is beyond the reach
of mind—that is to say, mind cannot see Her or become
suited to Her by its own power. But She dwells in every-
thing and sees everything, so that it is neither impossible
nor astonishing for Her to become suited to the mind as
She sees it. For my mind is happy if it can form a sang-
sara with the senses. Its concern is with happiness, and
it is as much ready to form a sangsara with persons who
are in no way connected with it, provided it can be happy
with them, as it is to forsake father, mother, wife, and son,
if it does not get happiness from them. If, therefore, it
obtains happiness,—that is to say, if the senses which are
its limbs obtain objects upon which they can function ; if
the eye can see Her; if the ear can hear Her words; if the
skin can touch Her; if in this manner and in every way
She can provide happiness to the mind, the life, the body,
and the senses; if by withdrawing all the functions of the
senses to the mind*® She can immerse them in the sea of
joy along with the mind—then the mind may forsake father,
mother, wife, son, and others, and live as in a sangsara
with Her.

' ¢f. the saying: “ I do not want to be sugar, but to eat it.”

* That is, withdraw the senses from external objects and concent-
rate them in the mind, in order that supersensual perception may be
had of Her. The senses are the effects of the mind, and can be
withdrawn into it by yoga, when the Jiva acquires the power of
spiritual perception.
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If it is happy, why should it consider as to who is its
own, and who is not its own? To judge of happiness by
relationship is not a sure mode of judgment. On the
contrary, relationship should be judged by happiness.
It is because happiness is concerned that She, who has
no connection with even seven generations above me, is
my (better) half. This is an instance of a person’s happi-
ness in the sangsara. If the mind in the sangsira loves to
be occupied with the sangsara, then why not form that
sangsara with Her ? She then becomes father, mother, wife,
son, friend, and companion. Devotion, respect, affection,
and love, whatever I have to bestow, I bestow on Her. If
I can be happy by feeding, clothing, and decking Her, just
as one is said to be happy in this sangsara by feeding, cloth-
ing, and decking one’s children ; if the sangsara can be kept
up with Her in this manner, then it will not be long before
the mind is made suited to Her—that is, jast as She would
have it to be.!

But in order thus to make my mind suited to Her, it is
necessary that She should first be suited to my mind. It
will not do for Her to remain sitting in the orb of Sarya :
or the sphere of Agni but She must come and sit in the
circle' of my heart. I shall not be able to contemplate
different forms of Her at different times—uwiz., three formss
in three sandhyas. She must remain for ever fixed in one
form, whether standing, sitting, or in any other posture.
It will not do that I shall meet Her in three sandhyas
during daytime, but never during the night. Like the flow

' 1f the sidhaka's sangsira consists of Her alone—that is to say, if
he iz occupied with nothing but Her—then the frame of his mind will
easily become what She likes, so that he may be in a position to enjoy
Her company constantly.

! The sun. * Fire. * Mandala,

* Ripa : an allusion to the three dhyanas of the sandhya.
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of the Ganges towards the sea, the flow of my sight towards
Her will be uninterrupted. Whatever else may cross my
sight, it will turn only towards Her.

Unless I desire, all distinctions of time, space, and
person will cease to exist. In whatever state, under what-
ever circumstances, I may live, in happiness or in sorrow,
in prosperity or in adversity, my life will encircle Her
beauteous feet. If, answering these expectations of mine,
You first make yourself suited to my mind, then I shall
make myself suited to Your mind. It is in order to fulfil
these loving expectations of the Sadhaka, that She who is
perfect and eternal Brahman has provided for Tantrik
initiation in addition to initiation in the Gayatri. And Her
mercy appears all the more from the fact that even those
who have no competency* for initiation in the Gayatri have
been made eligible by Her for Tantrik initiation. All per-
sons, and whether men or women, are equally eligible for it.
This Door of liberation is ever free to the access of even the
basest and lowest born Chandala.?

We do not observe distinction of caste when stepping
into a ferry-boat ; no distinction is made between sinful and
virbuous men as regards bathing in the Ganges; and no
distinction exists between unmoving objects, moving
objects, insects, and the like dying in the region of Benares
in respect of their right to Nirvana liberation. In the same
way in the boat in which we cross the sea of existence, in
the sacred water of the Ganges of knowledge, and in the
Benares of Tantrik initiation extending over the whole
Brahmanda, no bar is set against the initiation of any. In

"short, just as fire will appropriate anything to itself, so the
Tantra will appropriate anyone to the Brahman. The

' Adhikara. * One of the lowest castes,
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Tantrik form of initiation is therefore an unfailing means,
having no equal, for the liberation of the three worlds.

Why not, then, worship in this manner any one of the
three Purusha aspects and the three Shakti aspects
specified in the Gayatri-tattva? There is no fear of
such an objection here; for Brahma, Vishnu, Shiva,
Shakti, and Sarya, are the five Devatds mentioned in
the Gayatri. Of these the worship of Brahma, in the
Tantrik form, has been abolished by Devarshi Narada's
curse, and in the place of Brahma the worship of
Ganesha, who is an avatara of Vishnu, has been established ;
in fact, the worship of none of these five Devatas is outside
the scope of the Gayatri-tattva. It is, therefore, super-
fluous to say that it is the Devatas of worship according
to the Gayatri-tattva who are also objects of worship accord-
ing to the Tantrik initiation.

Moreover, in the Gayatri Mantra five attributive
epithets have been used—namely, pervader of the universe,
creator of the world, object of worship, playful ' Deva, and
director of Jivas' intelligence. The Shakti qualified by
these five attributes is eternally seated in each one of the
five Devatas of worship. The five aspects® are all eternal
and perfect Brahman. The Shakti of will, the Shakti of
action, and the Shakti of knowledge® are infinite and un-
limited in each of them. They are all equally powerful
in creating, preserving and destroying, for He is five in
one and one in five. Secondly, the aspects for worship in
the Gayatri-tattva are six,” while the worshipper—that is,
I and my mind—are one. It is impossible for a Jiva to

' Lilamaya. * See ante, and Introduction.
* Martis.
* Iehcha, Kriya, and Jnana Shaktis (see Introduction),

* That is, three Purusha forms—Brahma, Vishnu, Maheshvara—
and three $hakti forms—Brahmani, Vaishnavi, Rudranpi.
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adore six aspects with equal love in the same mind. The
love, which is to sound constantly in the mind like the
note of a tanpura,' will be interrupted if transferred from
one aspect to another. Shastra itself has said :

“For one whose mind travels from one state® to
another, and so on, there is no liberation,” for it is impos-
sible for such a one to perform simple-minded Sadhana.”
Again: “From morning to evening, and from evening to
morning, all that I do, O Mother of the world, is your
worship.” Thus, to resign oneself wholly day and night
to the lotus-feet of the supreme Devata; to be dependent on
Her protection only by maintenance of an intimate relation
with Her at all times, whether in adversity or in prosperity,
awaking or sleeping, in life or in death: to feel truly in
the heart and say, “My mind knows nothing but Thy
beautiful feet’; to sink in the untraversable sea of the
thought® that “I am Mother and the Mother is mine”
-—such a whole-hearted love for one cannot be formed in
respect of six aspects. I know that She is one in six;
but my mind cannot be two instead of one in the unbegin-
ning and unending flow of time. How can I offer my
one wmind to the feet of six persons? How can I love six
persons as Ilove my life? For this reason I must accept
some one aspect as the centre of the joy of love, making
it the support of my life. Though all aspects are but
really Her, yet the three worlds do not possess another
aspect similar to that of which the Mantra restores my
life, of which the Yantra is the amulet for my safety,
and of which the Tantra® is the occupation of my whole
lifetime, whether that aspect be dark blue like crushed

' A stringed instrument used by singers in keeping up the note.
* Bhava. * Cult, anthority.
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collyrium,' or fair like a mass of heated gold,’ or white
like a mountain of silver.’ “With Thyself alone, O Mother,
can Thyself be compared,” and “O Mother, what Thou
art to me, Thou alone art that to me.” The sweetness
of Her beauty is not to be judged by these physical
eyes of the Jiva. Who but She, who is the only beauty
in the world, and who is full of love for devotees, can
say whom the eye of love will consider beautiful ?* Here
Deva® Hanuman, a guide® for the journey to the sea
of love, has said: “Although from the point of view
of spirit there is no difference between Narayana, the
husband of Lakshmi, and Ramachandra, the husband of
Janaki, yet lotus-eyed Ramachandra alone is my all.” That
is to say, although there is no real difference between the
aspects of Rama and Narayana, yet Ramachandra is the
full-moon of the sea of my love, and consequently there is
nothing in the three worlds so charming to my mind, life,
and eyes, as the aspect of lotus-eyed Rama, fair of colour,
like a young blade of grass. Bhagavan, also, is ever bound
by the tender ties of this love, so dear to the Sadhaka. We
therefore read in such books as the Puranas that whenever
that incarnation of devotion, the son’ of Pavana® went to
Vaikuntha, Bhagavan, through love for the devotee, changed
His usual aspect of Narayana into that of Rama, and, caus-
ing Mahalakshmi to appear as the daughter of Janaka, sat
with Her on the same seat. This love play of Brahman is

! The Devi as Shyama, Kali, Tara, etc.
! Phe Devi as Uma, Gaurt, Durga, ete.  * Shiva is thus described.

“That is, She determines for each devotee that which he will
regard as most beautiful.

* Used honorifically of the monkey Hanuman, the son of Pavana.
* Guru ; because of his great devotion of Ramachandra.
" Hanuman, * Deva of the Wind.
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fully displayed to a devotee. Bhagavan has therefore said :'
“ Any devotee who sceketh to worship with faith any such
aspect, I verily bestow the unswerving faith of that man.”
He alone presides in all appearances.” He alone is the seat
of all forms of love. Of whatever aspect a Sadhaka may be
the worshipper, it is He alone, the only desire-gratifying
tree,” who, by the play of the sacred fountain of his love,
can cool the Jiva’s heart, scorched by the threefold heat." If
He be attained there is no need for the protection of another-
The Sadhaka has therefore loudly said, with arms thrown
up in joy: “I do not wish to look at another. I do not
strive for another. I do not remember another. I do not
want to seek the protection of another. My only prayer
is that I may never forget in my heart the fair form of
Tripurasundari.” ®

“Bhagavan Maheshvara, crowned with the crescent
moon, is my refuge. Maheshvari, the daughter of the King
of Mountains, is my refuge. I again say that they both
form my only refuge. I will not seek the shelter of any
other Devata.”

“I do not believe in any Deva whose throat is not
marked with the blue stain caused by the drinking of
poison,’ whose body is not decked with ornaments of
serpents ; whose hand does not hold a pot made of a
skull, who has not a shining eye on his forehead, whose
forehead is not adorned with the crescent moon, and

' Bhagavadgita, chap. vii., Shloka 21. ! Marti.
* Kalpataru. ¢ Tapatraya, or threefold miseries (see ante).

® The Devi, so called, according to the Kalika Puriana, because She
is everywhere triple, and, according to the Tripurvdarnava, because She
dwells in the three Nadis (see Bhaskararaya, Comm. Lalita, verse 125,
and Benedictory Shloka).

® At the churning of the ocean (Shiva Nilakantha).
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whose left side is unoccupied by his better half.” ' By the
words “1I do not believe ” is not meant that I do not admit
the existence of any other Deva, or that I have no love or
respect for Him. What is meant is that there is no neces-
sity for me to believe in any other Deva for the purpose of
worship, for I am ever gratified with Him whom I have got.
Just as a chaste woman * may love her husband only with a
pure attachment in which none else has a share, so a
Sadhaka may bestow his love for the Lord of the world on
one Person only. Initiation in the Mantra of one Devata
is necessary in order that the mind and Atma (spirit) may
have this right, and this initiation is the Tantrik initiation.

A system of fivefold initiation is found to prevail in the
families of many accomplished Sadhakas. Many people
express great astonishment at this form of initiation ; for it
is an extremely troublesome and almost useless affair to be
initiated in the Mantras of the five Devatas, Shiva, Shakti,
Surya, Vishnu, and Ganesha, and to attempt to worship them
all with equal devotion. It is no doubt so if all of them
have to be worshipped with equal devotion. But as a matter
of fact, it is not g question of equal worship. The worship of
every worshipper is fivefold; for in the centre of the circle
is the worshipper’s own Ishtadevata,’ and on each of His
four sides the four other Devatas preside. The only
peculiarity, in this respect, of the fivefold initiation is that
in this form of initiation a person takes from the mouth
of his Guru the Mantras of all the five Devatas, while in
other forms of initiation Mantras of only one Devata are
thus taken. Initiation in any one Mantra entitles a
Sadhaka to all Mantras. Although want of initiation in
the Mantras of all five Devatas in no way interferes with

' Male and female form one complete whole, of which the male is
the right side, and the female the left and better half. ® Satl.

* The Devata selected by the Sidhaka for his special worship.



WORSHIP OF THE FIVE DEVATAS 523

this right, yet the speciality of initiation by a Guru in all
the Mantras is that this right is thereby made to bear fruit
more speedily.

Secondly, in their anxiety for the welfare of their des-
cendants, accomplished and non-discriminating ! Sadhakas,
crest-gems of Kula,' understood it to be great imprudence
to allow of the possibility of their families being ruined
through the great sin of bearing ill-feeling towards any
Deva. They therefore provided against this contingency
by prescribing initiation in the Mantras of all the five
Devatas, so that no one might think that because he was
a Shakta, Vishnu was not a Devata for his worship, and
that consequently it was not necessary for him to bear
respect and devotion for Vishnu; or that because he was a
Vaishnava, Shakti was not a Devata for his worship, and
consequently it was useless for him to worship, Shakti.

TANTRIE INITIATION

The moment a Brahmana is initiated in the Gayatr
Mantra, he becomes fundamentally entitled to the five
forms of worship. The speciality of Tantrik initiation is
that it matures this title to the point of bearing fruit.?
Tantrik initiation indicates the sprouting state of that,*
of which the seed is sown by initiation in the Gayatri.
Bhagavan Shrikrishna has therefore said to Uddhava, the
crest-gem of devotees, in the Shrimadbhagavata:®

' That is, between one Devata and another in the knowledge that
all are one. ! Tantrik doctrine.

* A person may be qualified to do a thing, but it does not follow
that without further aid he can accomplish it ; and this aid the Tantrik
initiation supplies.

! Tattva, * Bleventh Skandha.
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“In all parvas' during the year one should perform
my Yatra® and Vali,’ and should take both Tantrik and
Vaidik initiation, and observe Vrata®in my name.”

Again: “ My worship is of three kinds—namely, Vaidik,
Tantrik, and mixed (Pauranik). I should therefore, be
worshipped according to the rules prescribed in the three
Shastras of Veda, Tantra, and Purana.”

In the Tantra Shastra, Bhagavan Maheshvara also has
laid down the same rule, drawing, however, a distinction
between the ages.

In the Kubjika Tantra it is said: “In the three Yugas
of Satya, Treta, and Dvapara, Devas should be worshipped
according to rules prescribed in Shruti and Smriti. In
the Kali Yuga Devas should be worshipped only according
to rules prescribed in the Tantra. In the Kali Yuga, Devas
are not pleased with worship performed according to rule
laid down in any other Shastra.””®

In another Tantra® this has been more clearly stated.

“ Performance of Dharma® should follow the Vaidik
method in the Satya Yuga, the method of Smyiti in the
Treta Yuga, the Pauranik method in the Dvapara Yuga,
and the Tantrik method in the Kali Yuga.”

The following passage occurs in the Purashcharana
Rasollasa: “In the Kali Yuga, in Bharatavarsha,” the
Dhyanas® and Mantras prescribed in Tantra are proper.
O Devi of restless glances, O fair-faced lady, the Dhyanas

! Specified occasions for religious observances.

* Festivals such as Dolyatra, Rathayatra, ete.

* Worship. ¢ See Introduction.

* See Introduction.

* Not stated, but a similar passage occurs in the Kularnava Tantra.
" Religious rites. ® India.

* Formule of meditation (see Introduction).
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and Mantras prescribed in the Vedas, the Smritis, and the
Puranas are never proper in Bharatavarsha in the Kali Yuga.”

In the Mahanirvana Tantra it is said: “ My beloved !
In the Kali Yuga there is no other path but that path pres-
cribed in Agama.! O spouse of Shiva, it has already been
stated by me in Shruti, Smriti, Purana, ete., that in the
Kali Yuga the wise should worship Devas according to the
rules prescribed in Agama.”’

“In the Kali Yuga the Mantras prescribed in Tantra
are naturally efficacious,” speedily bear fruit, and are proper
in Japa, Yajna," and all other rites. The Mantras of the Veda
were fruitful in Satya and other Yugas. In the Kali Yuga
they are as impotent as venomless snakes, and are, as it were,
dead. Just as the senses of figures pictured on a wall are
without action, so in the Kali Yuga Mantras other than
those prescribed in Tantra are unable to effect any result.”

In the Dattatreya Yamala we read: “ Just as a person
without a guardian has no protection in the world, so a
person without initiation has no protection, whether in
this world or the next.”

In the Gautamiya Tantra it is said : “ Just as the sons
of the twice-born* who have not received the sacred thread
have no right to study the Veda and so forth, but acquire
such right by investiture with the sacred thread, so the
uninitiated twice-born have no right to recite® Mantras,
worship Devas, and so forth, but acquire such right by
initiation. For this reason, after investiture with the
sacred thread, the twice-born should again purify them-
selves according to the Shastra revealed by Shiva.”"

The following is from the Kularpava Tantra: “ Tap-
asya,’ observance of rules,” observance of Vrata,” pilgrimage

! The Tantra. * Siddha.
* See Introduction. * Members of the three superior castes,

¥ Japa. ¢ See Introduction, " Niyama,
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to Tirthas,' bodily restraint and other acts, are ineffectual
if performed by one who is uninitiated. One should, there-
fore, by all means be initiated by a Guru.”

In the Agama Sandarbha it is said: “To take the
Gayatri is the first initiation for the awakening of a know-
ledge of the Atma.”

For this reason worship of the Gayatri should come
first and worship of another (Ishtadevata) according to
Tantrik initiation should follow. This is the proper Tattva®
for the Brahmana, Kshatriya, and Vaishya castes—that is
to say, after first taking initiation in the Gayatri by the
Sangskara® of Upanayana,' one should be initiated accord-
ing to Tantra in the Mantra of one's Ishtadevata. For
Sudras, for whom there is no Sangskara of Upanayana, the
Tantrik initiation alone is preseribed. In the Kali Yuga
initiation in the Gayatri, though originally Vaidik, is accept-
able only in the form prescribed in the Tantra Shastra.

The Mahanirvana Tantra says: “ This Saviti1,’ who is
Brahman, is as much Tantrik as Vaidik—that is to say, is
proper both in Vaidik and Tantrik rites. O Devi! for this
reason, when the Kali age is in strength, the twice-born are
entitled to perform daily worship with the Gayatri Mantra
alone of all Vaidik Mantras. But in the Kali age the
Gayatri Mantra should be preceded by the Pranava’in the
case of Brihmanas: by the Liakshmi-vija’ in the case of
Kshatriyas; and by the Sarasvati-vija® in the case of
Vaishyas.”

' Holy shrines. ! Principle, doctrine, line of work.

** Sacrament " (see Introduction),

* Putting on of the sacred thread.

* Gayatri Mantra, as to which see Introduction.

“ That is, " Om.” * That is, " Shring.” * That is, “ Aing.”
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Besides this, the Vaidik Mantras which have been
prescribed in T®htrik rites, such as the ten Sangskaras
and the like, have, in spite of their Vaidik origin, become
Tantrik owing to their having been repeated by Mahesh-
vara and Maheshvari in connection with the Tantrik
Method. For this reason, rites performed with those
Mantras in the Kali Yuga will not be fruitless.

““ O Devi, without Sangskaras ' the body is not purified,
and therefore without them a person is not entitled to
perform rites relating to Devas and Pitris.! Members of
the Brahmana, and other castes who desire their welfare
in this and the next world, should, therefore, by all means,
and with care, receive the Sangskaras specified for their
respective castes. Garbhadhana, Pungsavana, Simantona-
yana, Jitakarma, Namakarana, Nishkramana, Annaprasana,
Chadakarana, Upanayana, and Viviha®—these are the
ten Sangskaras prescribed in the Shastra for Brahmanas,
Kshatriyas, and Vaishyas. Shudras and people other than
Shuadras—that is to say, the lowest classes of Shuadras
—have no Upanayana; so that they have only nine
Sangskaras, the twice-born castes only having the full ten
Sangskaras. O fair Lady! these ten Sangskaras and all
other rites, daily, incidental, or done to gain some reward,"
should be performed according to the mode laid down by
Shambhu *—that is to say, according to the Tantrik method.

“My beloved, as Brahma, the revealer of the Vedas, I
have already related the rules which should be followed in
different rites. Mantras also have been indicated according
to different castes, such as Brahmana and others, for all the
Sangskaras and other rites. O Kalika,” in the Satya, Treta,

! Sacraments, (see Introduction.)

* The forefathers (see Introduction).

* For a description of these various " sacraments,” or Sangskiras

see Introduction.
* See Introduction. ® Shiva, ¢ The Devi.
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and Dvéapara ages,’ in those rites the Pranava® should precede
those Mantras. O Parameshvari, in the Kali age men should
perform those rites, using the Mayavija ® at the commence-
ment of those Mantras by the command of Shangkara *—
that is to say, according to the Tantra Shastra. In Nigama,
Agama’ the Tantras (Gautama, Sanatkumara, etc.), the
Vedas, and the Sanghitdas,® I have laid down all Mantras.
But in different ages they should be applied in different
ways. O Mabamaya, I shall next speak of Garbhadhana and
other rites. Of these, hear first of all of the purification of
the menses,” and next, in their order, of all the other rites.”

From the above Sadhakas will learn that initiation
in the Gayatri, although originally Vaidik, is Tantrik in
the Kali age.

Again: “In the Kali age men should by all means
purify their Atma by practice of truth, and perform all the
"duties prescribed for their respective castes according to the
mode prescribed by Myself—that is to say, according to
the Tantra Shastra. Diksha,” Paja,® Japa, Homa, Puragh-
charana,’ Tarpana,” Vrata,’(Upanayana)Vivaiha,Pungsavana,
Simantonnayana, Jatakarma, Namakarana, Chadakarana®
Antyeshthikriya,” Shradha of forefathers (Pitris), should all
be performed according to the Tantra Shastra. Shradha’®
in Tirthas, Vrishotsarga,” Sharadiya Utsava,® Yatra,®

! See Introduction, * That is, " Om.”

* That is, " Hring.” * Shiva.

® See Introduction, ante.

® Ritusangskira, which precedes Garbhadhana Sangskara,

" Initiation.

* External worship. consisting of the rites beginning with Avarana-
pija, and ending with the worship of the principal Deity,

* See [ntroduction, ante. _ " Offering, oblations.
" These are various Sangskiras. or ~ Sacraments.” described in
Introduction. " Funeral rite. * Offering of bulls in Shradhas,

" The autumnal festival, called Durgi Puja.
¥ The commencement of journey.
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Grihapravesha,' the putting on of new clothes and the like,
consecration* of tanks, wells, and the like ; rites to be per-
formed on particular Tithis,® such as Pratipada,’ beginning
the construction of a house, the consecration of a house, the
establishment of images of Devatas, duties to be performed
by day or night on specific occasions® in particular seasons
or months, or every year, and all other acts daily or in-
cidental to be done or not done, should be governed by the
rules prescribed by me. If through delusion or wickedness,
any Jiva fails to perform these acts according to Tantrik
rules, he will be deprived of the fruits of all religious per-
formances done by him, and will in the next world be born
as a worm in dung. O Maheshvari, should anyone in the
Kali Yuga forsake my cult® and perform any rite according
to another Shastra, that rite will bear for him fruit contrary
to that which he desires. In the Kali age initiation in a
cult opposed to mine (prescribed in a Shastra other than
Tantra) will prove to be the destruction of the Sadhaka’s
life. Puja performed by him will be fruitless, Homa per-
formed by him will be as the pouring of Ghee into ashes.
He will incur the anger of Devas, and will be in danger at
every step. O Ambika, when the Kali age is ripe, should
anyone who knows the command of the Shastra issued from
My mouth, perform any rite according to another Shastra,
such a one will be guilty of a great sin. And in particular,
if anyone should perform the sacred thread ceremony,’ or
marriage, according to other methods than those prescribed
by me, that man will remain in a terrible hell so long as
the sun and moon endure. The performance of Upanayana

! Phe first entry into a house.

? Pratistha. * Lunar days.
* The first day after the new moon or the full moon,
¢ Parva. * Mata, " It should be poured into five.

* Upanayana,
34
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according to rules laid down by any other Shastra will be
equivalent to the sin of killing a Brahmana.! And the boy
who in such case wears the sacred thread will be fallen®
and more degraded than a Chandala.’® The thread, too,
worn by him round his neck will be without virtue.! A
wife married according to the rites of another Shastra will
not be a legitimate wife, according to Dharma. O Devi,
leader in Kula, the man who marries her will sin. By
intercourse with her he will daily commit the sin of having
intercourse with a prostitute. Devas and the Pitris will
not accept food and water from his hand. For the food
offered by him is like excrement, and the water offered by
him is like pus. The child born of that man and woman
will be a bastard,’ excluded from all religious acts,’ and
deprived of the right to perform all rites’ relating to Devas
and Pitris, and to be a follower of Kula. Should the image
of a Devata be established by a method other than that
ordained by Shambhu, then such Devata will never appear
in such image. The establishment of that image will, there-
fore, be useless as respects the next world, and will simply
spell trouble and waste of money in this. Should anyone
perform a Shradha according to a method other than that
prescribed in Tantra, then that Shradha will be useless, and
the person so performing it will go to hell with all his fore-
fathers. Water offered by him will be like blood, and pinda®
offered by him will be like excrement. For this reason,
man should by all means seek the shelter of the path pres-
oribed by Shangkara. O Devi, what more need I say?

! One of the six great sins. Upanayana is investiture with the
sacred thread. * Vratyva, * One of the lowest castes.

* That is, it will be a mere common piece of thread.
* Kanina : child born of an unmarried woman,

* Dharma. " Pantrik rites.
* Balls of food offered in Shradha to the Pitris.
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Truly, truly, I say, any act performed according to any other
method than that prescribed by Shambhu will prove of no
avail. Not to speak of religious merit to be acquired in
future, even that which has been acquired in the past will
be destroyed. There is no escape from hell for one who
follows not the practices ordained by Shambhu. O Mahesh-
vari, it is by the performance of daily and incidental reli-
gious acts according to the path described by me that a
person performs your Sadhana. Of these, worship with
your Mantra, Yantra, etc., form special Sadhana. I shall
now speak of the great remedy for the disease brought
about by the Kali age. Do Thou listen to it.”

Lioss oF TANTRAS AND TREATISES ON THIS SCRIPTURE

From these commands of Bhagavan, who is the seat
of the welfare of the three worlds, Sadhakas will also
surmise what irremediable loss has been caused to the
Aryyan race through want of knowledge of, and practice
according to, the Tantra Shastra. A large number of frea-
tises on the Tantra Shastra are required for the proper
performance of these religious rites and duties, and it is
inevitable that there should be a longing in the hearts of
Sadhakas to collect such treatises for the purpose of meet-
ing this requirement.

‘What, however, is lamentable in this respect, is that
the store of medicines has been burnt before the appear-
ance of the disease. The mountain-heap of religious treatis-
es has been almost consumed at the very beginning of the
Kali age in the powerful destructive fire of religious revolu-
tion. Later on in this book we shall not have the opport-
unity to mention the names of the treatises of which we
have information from original books and compilations on
Tantra, and which formed a part of the mass of treatises
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which has now been almost destroyed. For this reason,
before we proceed to deal with the subject of Mantra-tattva,’
we shall state here, for the information of Sadhakas in
connection with the present subject, the names of a few
such treatises. From these they will be able to see that
when compared with the mass of other treatises on Shastra,’
they form such an insignificant mass that they are lost in
the vast womb of the untraversable sea of Tantra so full
of deep truths.

Kilivilasa, Kangkalamalini, Mundamala, Mahisha-
mardini, Mayatantra, Matrikabheda, Matrikodaya, Mahanir-
vana, Malinivijaya, Mahanila, Mahakalasanghita, Pheru-
tantra, Bhairavatantra, Bhairavitantra, Bhitadamara,
Virabhadra, Vijachintamani, Ekajata Nirvanatantra, Tri-
purdsdra, Vishvasara, Varadatantra, Vasudevarahasya,
Varahitantra, Vrihadgautamiya, Varnoddhrititantra, Vishnu-
yamala, Vrihannila, Vrihadyoni, Vishnurahasya, Vamakesh-
vara, Brahmajnanatantra, Brahmayamala, Advaitatantra,
Varnavilasa, Phetkarini, Purashcharanarasollasa, Purash-
charanachandrika, Pichchhilatantra, Prapanchasara, Hang-
sa, Parameshvaratantra, Navaratneshvara, Nityatantra,
Nilatantra, Narayanayaka, Niruttara, Naradiya, Nagadina,
Dakshinamurtisanghita, Yakshinitantra, Yoginitantra,
Yonitantra, Yogasara, Yogarnava, Yoginihridaya, Yoga-
svarodaya, Akashabhairava, Rajarajeshvari, Radhatantra,
Revatitantra, Rudrayamala, Ramarchanachandrika,
Shavaratantra, Indrajalatantra, Kalitantra, Kamakhya-
tantra, Kamadhenutantra, Kalikulasarvasva, Kumari-
tantra, Krikalasadipika, Kalottara, Kubjikatantra,

' The principle of Mantras.

’_Appal'er!tly Tantra Shastra, in which case the sense is that the
treatises which the author enumerates form but an insignificant
part of the vast mass of Tantrik books which are not found or
enumerated.
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Kuloddisha-Kularnava, Kulamulavatara, Kulasatra, Yaksha-
damara, Sarasvatitantra, Saradatantra, Shaktisangama,
Shaktikagamasarvasva, Urddhamnaya, Svatantratantra,
Sammohanatantra, Chinachara, Todalatantra, Buddhatantra,
Ekaviratantra, Nigamakalpadruma, Nigama-kalpalata,
Nigamasara, Shyaméarahasya, Tararahasya, Skandaya-
mala, Annadakalpa, Annaparpakalpa, Agamakalpadruma,
Agamatattvavilasa, Agamadvaitanirnaya, Agamasan-
darbha, Agamasara, Adityahridaya, Uttarakamakhya,
Uttaratantra, Utpattitantra, Umayamala, Ekavirakalpa,
Kamalatantra, Kamalavilasa, Katyayanitantra, Kalikar-
chanachandrika, Kalikalpa, Kalikulasadbhava, Kalikulam-
rita, Kalikularnava, Kalikrama, Kalihridaya, Kumari-
kalpa, Kulachtdamani, Kulaprakasha, Kulasara, Kula-
sundara, Kulachara, Kularpava, Krishnarchana-chandri-
ka, Kaularchanadipika, Kaulavali, Kramachandrika,
Kramadipika, Kriyayogasara, Kriyasara, Ganeshavimarshini,
Gandharvatantra, Gayatritantra, Guptadiksha, Guptasa-
dhana, Guptarnava, Gurutantra, Gudharthadipika, Gautami-
yatantra, Gaurlyamala, Gherandasanghita, Chakravichara,
Chinatantra, Yamala, Joanatantra, Jnanarnava, Damara,
Tantrakaumudi, Tantrachtudamani, Tantradipika, Tantra-
pramoda, Tantraratna, Tantraraja, Tantrasdgarasanghita,
Tantrasara, Tantradarsha, Tantrikadarpana, Tarakhanda,
Taranigama, Taratantra, Tarapradipa, Tarabhaktisudhar-
nava, Tararnava, Tarasara, Tripurakalpa, Tripurarnava,
Tripurasarasamuchchaya, Trailokyasammohana, Dakshina-
murtikalpa, Dattatreyayamala, Durgakalpa, Deviyamala,
Devyagama, Nandikeshvarasanghita, Naradapancharitra,
Narayanitantra, Nigamakalpasara, Nigamatattvasara,
Nibandhatantra, Nryisinghakalpa, Paramahangsapatala,
Paradevirahasya, Purashcharanabodhini, Pajasara, Pra-
panchasara, Prayogasira, Valavilasa, Brahmayamala,
rrahmandatantra, Bhagavadbhaktivilasa, Bhavachudamani,
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Bhimaparakrama, Bhuvaneshvaritantra, Bhuvaneshvari-
parijata, Bhatashuddhitantra, Bhairavakosha, Bhairavaya-
mala, Bhairavasanghita, Matsyastkta, Mantratantra-
prakasha, Mantradarpana, Mantramahodadhi, Mantra-
muktavali, Mantraratna, Mantraratnavali, Mahakapila-
pancharatra, Mahakalamohinitantra, Mahanilatantra, Maha-
lingeshvaratantra, Manasollasa, Malinitantra, Mridanitantra,
Merutantra, Yogachintamani, Revatantra, Lakshasagara,
Lakshmikularnava, Liingdrchana, Varpabhairava, Vamadeva-
tantra, Vayaviyatantra, Varahitantra, Vidyanandanivandha,
Vidyotpattitantra, Vimalatantra, Viratantra, Vrihattantra-
sara, Vrihattodalatantra, Vrihatshrikramasangraha, Vriha-
drudrayamala, Vrihannirvana, Vrihanmayatantra, Vehayasi-
mantrakosha, Vyomakeshasanghita, Vyomaratnatantra,
Shaktiyamala, Shaktitantra, Shambhusanghita, Shakta-
krama, Shaktanandatarangini, Shambhavitantra, Sharada-
tantra, Sharadatilaka, Shashvatatantra, Shikharintantra,
Shivatandava, Shivadharma, Shivarahasya, Shivasangraha,
Shaivaratna, Shaivigama, Shyamakalpalata, Shyamapradipa,
Shyamarchanachandrika, Shyamasaparyakrama, Shyama-
saparyavidhi, Shrikularnava, Shritattvachintamani, Shri-
ramasangraha, Sanatkumaratantra, Samayatantra, Samaya-
charatantra, Sammohanatantra, Sarasvatitantra, Sarachin-
tamani, Sarasangraha, Sarasamuchchaya, Svarasvatatantra,
Singhavahinitantra, Siddhalaharitantra, Siddhavidyadipika,
Siddhantasara, Siddheshvaritantra, Somashambhu, Sachch-
handamaheshvara, Hayashirshapancharatra, Haragaurisam-
vada, Uddamareshvara, Kalikollasa, Kulakalpalata, Kama-
khyadarpana, Kaumarivilasa, Chandikarchanachandrika,
Chamundatantra, Aghorabhairava, Bhairavanandasara, Niga-
matattvaratna, Shivasutra, Nityaprayogasara, Nirvanasang-
hita, Kamartupadipiki, Kameshvaratantra, Kamakhyapra-
yoga, Hanumatkalpa, Vijayatantra, Pitharatnakara. Katya-
yanikalpa, Gauritantra, Matangitantra, Shodashisanghita,
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Parvatitantra, Damarasatra, Shatkarmadipika, Shatkarma-
didhiti, Chakreshvara, Chakramukura, Kaulakrityatattva,
Krityatattva, Krityaprayoga, Agamarnpava, Abhicharaka-
vacha, Shyaméasaparya, Siddhitantra.

We have mentioned the above, in order to give an idea
of a fraction only of the names of the treatises of which
authoritative mention has been made in the way of ordinary
research. Besides this, we hear from Tantrik teachers® that
the number of treatises on Tantra is one lakh,’ and some say
that it is even more. Moreover, a particularly trustworthy
community holds that even now there is no cessation in the
creation of Tantras, and that there will also be no such cessa-
tion in all the ages to come. Even now Bhagavan Ganapati
Deva, at the command of his Father and Mother,® relates to
Rishis,” inhabiting the Himalayas any Tantra which he hears
from them. Maharshis,” and accomplished Sadhakas, the
well-wishers of the three worlds, promulgate them therein
through successive generations of disciples. As it is in
this way that Tantras reach the earth, there can be nothing
to wonder at if new Tantras daily appear in the world.
Even to-day, in the discourse of the Father and the
Mother of the three worlds® (the pair who are the Para-
brahman), seated on a throne in the midst of the assemblage
of Brahma and other Devas in the bejewelled temple of
Kailasa, the Tantra Shastra, which is Shabdabrahman’

! Acharyyas. * 100,000.
* Shiva and Parvati.

‘ See the Gayatrl Tantra, chap. iv.

* Great seers (see Introduction).

*The Tantras are written in the form of a discussion between
Shiva and His spouse Parvati.

' Sound-Brahman (see Introduction).
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daily appears in new forms. Lost Tantras also are being
recovered for the salvation of the race of sinners sunk in
the sea of the sins of the profoundly sinful' Kali age.
This is the unerring proclamation of the race of Sadhakas
based on knowledge gained by divine vision.

END OF PART I

' Ghor, which literally means ‘ intense,” ‘' unadulterated,” an
Béijﬁctive here implying the markedly (sinful) characteristics of the
ali age.
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PREFACE

THis second part of Tantratattva, the translation of
which is primarily the work of Sj. Jnanendralal Majumdar,
is the last. In the Preface to the First Part I spoke of
the preparation of a third section, dealing with the philo-
sophical bases of Tantra. I greatly, however, regret to
announce the unexpected death of Pandit Shiva Chandra
about the middle of this year. This particular project
therefore unfortunately falls to the ground, and the work
is limited to the dimensions in which it was first issued
some twenty-two years ago. The philosophical aspect of
the Tantra will, however, be found touched upon in the
Introduction from the pen of Sj. Barada Kanta Majumdar
which follows, and I have myself further set out my own
views on this part of the subject in my forthcoming work
““The six Centres and the Kundalini Power.”' The work
here translated is, as already stated, that of an Indian
mind unaffected by Western thought. On the other hand,
a knowledge of the latter gives a special value to the In-
troduction which precedes it. Apart from its intrinsic
merits, it has such value as being the record of the views
of an English-educated Hindu, who finds in the conclusions
of recent Western science a corroboration of his ancient
Eastern beliefs. Its author is now an old man, to whom
the Tantra has been the subject of study for many years.
He yet modestly says (see post): “I have attempted to give
the reader the result of a general survey of the philosophy

! Serpent Power, 4th Edition, 1950.
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upon which Tantrik Sadhana, or self-culture. is based.
But in so recondite and unfamiliar a subject, when the
correctness of every individual interpretation may be called
in question, the reader is requested to go himself to the
source, and there, with faith and devotion, and under the
guidance of a Guru, drink of its waters.”

So far as I have examined the matter, I find myself to
be in general agreement with his statements as to what
constitutes the teaching of the Tantra on the matters
dealt with. This agreement does not, however, neces-
sarily extend to every statement or to all matters of detail.
Some of these are open to discussion, as he admits. I
should, for instance, myself dispense with the “ magnetic
current” to which the Introduction refers with reference
to the worship of images, and would deal with the matter
as one of purely transformed consciousness in the worship-
per himself. Some things also are from the limited char-
acter of the Introduction unsaid.

As the reader will see for himself, Sj. B. K. Majumdar
treats his subject from a religious standpoint. There
are, in fact, two lines of work in the Tanfra—namely,
religion and magic. It is with the former that the author
of this book and of the Introduction which follows deals.
There are to be found described in the Tantra practices
which have nothing to do with religion in its proper
sense, and are indeed opposed to it. Such are deemed
“obstacles” by all those who are desirous of liberation.
Thus what is called Nayika Sadhana, or the invocation of
female spirits, is alleged in the Tantric works to have the
effect there described. But nevertheless the same Scriptures
assert that these and other practices exist ““for delusion.”
So the Shaktananda Tarangini says ‘“Avidya binds the
Sadhaka with Karma, and destroys knowledge. Therefore it
is that Vidya should be worshipped, but Avidya never.” But
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why, it may be then asked, are such practices to be found in
the Tantra at all, if it be admitted that they destroy and
delude ? This is a characteristically modern question. A com-
plete answer to it would, however, on account of its length,
be out of place. It is sufficient here to say that the Tantras
are an encyclopedia of all the sciences on all the planes,
though the worker on the higher path is also taught not to
venture below. A statement in a work on * Toxicology
that such and such substances will, if compounded, produce
a deadly poison is a desecription of simple fact, and not an
invitation to compass thereby the death of a neighbour who
stands in our way. A correct recipe may have been given,
but he who so employs it is likely to incur the extreme
punishment. In the same way there are spiritual executions.
I raise the question to distinguish that aspect of the Tantra
of which the author of the Introduction and myself speak
from practices with which we are not here concerned.

The Introduction also limits itself to a short review of
the contents of the Tantra in the sense above described.
Notwithstanding the present fashion in English-educated
India, Sj. B. K. Majumdar has not essayed historical
speculation. Whilst every form of knowledge has its use,
the Indian mind rightly apprizes as of the highest value
the world of ideas, deeming the question of their “ historical "
origins and development to be, as it in fact is, of much
inferior importance. To the Western, and in particular the
English, Sankritist the position is in general reversed. For,
from the point of view he not uncommonly adopts, Indian
civilization has little, if any, intrinsic value of its own ; the
bulk of its content—religious, philosophical, scientific, and
artistic—being demod¢ where it was not in its inception
altogether absurd. In such case the only issue of importance
is the question, When, where, and whence did these various
“errors " and “absurdities ” arise, and how they developed



542 PRINCIPLES OF TANTRA

and propagated ? Yet they are not altogether niggardly of
compensation even to such an inquirer, for material which
is itself without value may yet be so put together as to
make very good history. I do not myself share these views,
since I find that many Indian concepts conform to the
results of the most recent scientific and psychological re-
search and metaphysical speculation, not to speak of other
matters which demand, and in fact obtain, a different kind
of verification. The historical aspect of the question is
not, however, to be neglected, and I therefore avail myself
of this opportunity of adding some observations to those I
have already made in the first volume, and which have been
suggested to me by criticisms received since its publication.
When it is asked what is the doctrine of the Shastra of
which this work treats, it is necessary to clearly understand
what is meant by “ the Tantra.” It is sometimes held that
“the Tantra” is something altogether different from and
wholly unconnected with ordinary prevalent “ Hinduism,”
to use a convenient, though in itself vague, term. According
to this view, the doctrines and practice of *“the Tantra
are really foreign to ordinary Indian thought. Another
and less extreme view agrees with the last mentioned in
go far as it holds that there is in “ the Tantra ’ a nucleus
of doctrine .and practice which is specially “ Tantrik "’ in
the sense that it is different from general Indian doctrine
and practice and the particular teachings and practices of
all others of its various sects. It is then suggested that
around this nucleus has accumulated a body of doctrine
and practice which the Tantra shares in common with other
‘Shastras. In this view the supposed “ original Tantra ' has
‘borrowed doctrine and practice both from general Hinduism
and its praticular division of worshippers, and has incor-
porated them into a composite system which is then called
“ Tantrik,”
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The result, on this view, is that the Tantra is an amal-
gam consisting of a hypothetical nucleus, foreign in its
character to Hinduism proper, enveloped by a number
of other doctrines and practices borrowed by it from the
latter. Those who hold by this theory of an original
nucleus have not yet told us what it precisely is, or when
it arose, nor whence it came, nor, indeed, where we may
look for it. This theory may or may not be correct, but
before we can be called upon to accept it, it must be estab-
lished by evidence. Until then our hesitation to do so
seems warranted by the fact that doctrines and practices
which have been alleged to be specifically “ Tantrik” have
their counterparts in the Vaidik achira (way or practice).
Thus the use of flesh, fish, and wine,' which are supposed
to be peculiar to one form of the Tantrik ritual, was com-
mon in the Vaidik age. The Mahabharata, Harivansgha,
Kalika, Markandeya, and Kiarma Purinas also refer to the
consumption of wine, meat, and flesh. As regards “the
fifth,” even if we exclude Upanishads and other Shastras
which are alleged by some to be of sectarian authority only,
we find a ritual use of that Tattva, though doubtless in
different form, in the Mahavrata of the Aitareya Aranyaka
and in the Vamadevyam Vrata of the Sama Veda. In this
connection reference may be made to the Brahmavaivarta
Purana. Magic, again, with which the Tantra has been
particularly charged, forms a large part of the Atharvaveda.

Then, as to the worship of Shakti or Devi, reference
is made to Her in the Veda, such as the Sarasvatisikta, in
the Yajur Veda the Lakshmi Sakta, and in the tenth
Mandala of the Rig Veda the Devi Sukta;®and we have

! The term is here and elsewhere used by me in a general sense for
intoxicating beverages. In India wine is also made of other substances
than the grape—e.g., honey, rice, molasses, ete,

* See Introduction to Part I.
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in the Upanishads® the story of Uma appearing in a blaze
of light to Indra and the other Devas, to prove to them
that it was not by their shakti that they lived and moved,
but that all which was done was so done by virtue of
that Mahashakti. Touching this subject, nothing more
is taught by the Tantra, though one portion of it has
doubtless greatly elaborated, both on its theoretical and
practical side, the magnificent doctrine of Shakti, or the
Power or Energy of the Brahman whereby the Universe
originates. Though this notion of Shakti is of great im-
portance in the Tantra, it is by no means the peculiar
appanage of that Scripture, but is, like other concepts, shared
by it with other Indian Shastras, commencing, as above
mentioned, with the Mulashastra—that is, the Vedas and
Upanishads. It is, however, of special importance in Tantra,
because one of its schools has developed, presented, and
emphasized the doctrine, and has moulded its scheme of
sidhana and worship in such a way as to be the practical
expression of its form of theoretical exposition. Thus, on
the one hand, we have in what are called for convenience
the Shakta Tantras, a philosophical doctrine of Shakti fully
developed on the one side (Jnanakanda), and devotion to
and worship of the World-Mother on the other (Upasana-
kanda). As the notion of Shakti is accepted by other
classes of Indian worshippers,” the promulgation of this
cult has historically done much to weld together the differ-
ent Indian sects through the recognition of a bond of com-
mon unity which the acceptance of the doctrine of Shakti

! See Introduction to Part I.

"In varying ways—thus some worship Shaktimin, *“ He who is the
possessor of Shakti” in varying Deva forms; others worship Shakti
Herself—philosophically there is no difference, as the possessor of
Shakti and Shakti are one and the same,
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implies. To this the Shaktisangama Tantra’ refers when
it says: “For the purpose of creation various religions
have been promulgated, such as those of the Shaktas (wor-
shippers of Shakti), Shaivas (worshippers of Shiva),
Vaishnavas (worshippers of Vishnu), Ganapatyas (worship-
pers of Ganesha), Sauras (sun worshippers), and Buddhists,
and many others. These sects often blame one another,
and yet a harmony may be found. Explanation has been
given of these doctrines in order to bring about this unity.
In order to attain this all should worship the Devi Kali-
ka, the Saviour (Tarini). I have promulgated the Shakta
cult in order to demonstrate the unity of the fourteen
branches of knowledge.' The Goddess Bhavatarini is the
Deity presiding over the four Vedas, and the Goddess Kalika
is the Deity presiding over the Atharva Veda. Though
different sects find fault with one another, a harmony may
be established between the seemingly contrary doctrines.
In order to bring about this desired harmony all sects should
worship Kaliks, the Saviour of the world. Rites, according
to the Atharva Veda, cannot be performed without Kali or
Tara.® She is called Kalika in Kerala (Malabar), Tripura
in Kashmir, and Tara in Gauda (Bengal). She is the Kolat-
tara or chief Divinity of Kalottarayana.*

“It appears,” says the author of the work last cited,
“ that from the above passages of the Shaktisangama Tantra
the Shakta or Tantrika cult was promulgated in order to
effect harmony among the various jarring sects. The result
was that all the sects began to worship the female Energies

! Highth Patala cited with text in Nagendra Nath Vasu’s “* Archseo-
logical Survey of Mayarabhanja,” p. Ix.

* That is, as the verse says, Purdna, Nyaya. Mimimsa, Sangkhya,
Patanjala, Vedanta. Dharmashastra, Anga, Chhanda, Astronomy, and
the four Vedas.

* Vina kaling vina taring natharvvano vidhi kvachit. See last note.

* One of the Buddhist sects.

35
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of their own respective Deities.! Some accepted a few
Shaktis, others accepted many.

“This is perhaps the reason,” he adds, “of the great
fellow-feeling between the Hindu and the Buddhist Shaktas,
as well of the rites of.the one being found in the Tantras of
the other, and wice versa, for, according to Dr. Kern,” the
development of Tantrism is a feature that Buddhism and
Hinduism in their later phases have in common.”

So far I have referred only to what are called the Shakta
Tantras, or those Tantras which predominantly ® deal with
the worship of Shakti or Devi, the great Mother of the
Universe. Thus, in the Shaiva Tantras, or rather in the
Shaiva (as distinet from Shakta), worship governed by the
Agama, the use of wine and animal-food is forbidden *—on
the other hand, matters which appear in the Shakta Tantras
oceur elsewhere. The particular Yoga called Shatchakra-
bheda, or matters dealt with by it, are to be found referred
to in some of the Upanishads and Puranas, and in the works
on Hathayoga, such as Shivasanghita, Gherandasanghita,
and Hathayogapradipika. It has indeed been suggested
that the Tantriks borrowed this Yoga from ““ Nathism.”
There are some who think that they have given both fact
and explanation when they have invented a name. But
what proof is there that the Hathayogis were not Tantriks,
or that the latter did not also include as part of its doctrine
Hathayoga. And if the two were different from one another.

! Phus establishing a common worship of Shakti, whatever be the
form the latter might assume in the different sects.

*“ Manual of Indian Buddhism,” p. 133,

*In all Tantrik cults Shakti is worshipped : for where Shiva or
Vishnu are the Ishtadevata, Shakti is necessarily associated with them.

'In some forms of worship substitntes are prescribed (see Intro-
duction to my Tantra "' of the Great Liberation ”). This practice of
substitution has, I am informed, been extended even to such Upakriya
as Shavésana, where the corpse is made of Kusha grass.
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which borrowed from the other and what is the proof of it ?
The matter is of subordinate interest. It is more important
to know whether this Tantrik Yoga is confined to and is the
invention of the Tantrik and Hathayogi, or whether it has
its roots in common Indian tradition. The Tantra is called
the Mantrashastra, but Manfras are not confined to the
Tantra. It deals with the theory of sound (Shabda), but so
did the Mimangsakas. It mentions the twenty-five Tattvas,
but these are drawn from the Sangkhya. There are Tantrik
works which are Vedantik in their general trend and aim.
If there be one subject which appears to distinguish the
Tantras it is portions of its ritual, such as the Yantras,
Mudras, Vijas, Bhautashuddhi, and so forth. Indeed, it is more
by these than anything else that the ““ Tantrik " character of
a work is established, and yet we find portions of this ritual
in the Purdnas. Further there appear to have been varieties
of traditions or schools in the Shastras which are gathered
together under the collective name of Agama, which
after the Upanishadic age regulated the temple and
domestic rituals. Which (or is it all of these) constituted
the alleged Tantrik “nucleus” ? There are thus the Tantras
of the three Krantas.! There are also what are called the
Five Amnaya,’ not to mention the Shaiva, Shakta, and
Vaishnava divisions of Tantrik worshippers. Though the
fact is not generally known certain Tantras are alleged
to have authority in different ages and places. Thus
certain existent Tantras, such as the Kalivilasa, are alleged
not to be in force in the present Kalpa, but to represent
a prior tradition. So this Kailivilaisa and other Tantras

! See " Principles of Tantra,” Part I, Introduction.

* Uttaramndya, Dakshinamnaya. Purvimnaya. Pashchimamnaya.
Urddhvamnaya.

*In the 28th Patala of this Tantra Kali is represented as saying
to Krishna: ' After this day of Brahma you will become the beloved of
Radha, who will be born of my body":and the 85th Patala refers to
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are said to have been operative in Ashva Kranta in the
Kalakalpa. Of such the Mahavishvasara Tantra says that
Tantras which belong to other Kalpas exist for the delusion
of unbelievers (Pashandas). The burden of proof is on
those who put forward a theory or hypothesis in these
matters. Present historical knowledge is not enough to
answer the various questions here raised. I prefer myseli
to proceed as far as possible upon the sure ground of fact
and not upon historical surmises, for which there is at
present at least no sufficient evidence, and which are not
infrequently prompted by a dislike of the Shastra, and
therefore by a desire to disassociate it altogether from
the common current of Indian tradition. In any case
doctrine and practice are of greater importance than the
question of historical origins. But those who are interested
in this form of research should first study and endeavour
to understand the living Tantra with the aid of those who
profess it, and then accumulate the fact upon which alone
any historical hypothesis of value can rest.

Whatever theories may be advanced as to the existence
and origin of some elements in the Tantra peculiar to
itself, there is no doubt that as it now stands it embodies
a large number of others which are to be found in other
Shastras, both religious and philosophical, though some
of these are expressed by this Scripture according to its
own peculiar terminology and form of exposition. Buf
if we deal with the facts as they are known to exist now
and have existed for unknown centuries past, we find
that the Tantra embodies and is interwoven with the
general fabric of “Hinduism,” of which it is an integral
and closely associated part. Professor de la Vallée

Rrishna, Nanda, Radha of the third (present) Kalpa. It is noteworthy
that in the 10th Patala wine is forbidden in the Kaliyuga: and Patala ¢
directs all to follow the Achara of the Pashu.
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Poussin was then, it seems to me, right when, in answer
to one of his English critics, he said of the Tantras: “Je
constate qu'ils sont inhérents a toutes les formes religieuses
de I'Inde.”?

In a similar manner a critic of a previous work of
mine® incompetently complained that in a general account
I there gave of some portions of Tantrik doctrine I had
dealt with beliefs and practices to be found in other
Shastras and systems of philosophy, a procedure which
he charged was calculated to mislead others into the be-
lief that they formed part of Tantrik teaching. A want
of knowledge was here displayed. Why, he queried, had
I dealt with the Sangkhya, thereby “creating for the
thousand and first time the false impression that the
Tantra was concerned with it.” This criticism, which is
a display of ignorance, might equally well be directed
against the work here translated, which not only cites the
Tantra, but also the Puranas, Darshanas, Smriti, and Vedas.

The answer is the simple one that I dealt with some of
the notions of the Sangkhya because they are expressly
incorporated in the Tantras and Tantrik works with which
I was conversant. I may refer my reader by way of ex-
ample to the first chapter of the celebrated Prapanchasara
Tantra,® and to the well-known and authoritative treatise,
Sharada Tilaka. From what source other than the Sangkhya

'"From a letter to Professor Rhys Davids, dated November 29,
1896, published in J. R. A. S., Januavy. 1899. He adds: “ Ils vous
choquent, j’en suis chagrin; mais avouez que je n'y peux rien. Dé-
clarer inutile 1'é¢tude des Tantras sous pretextes qu'ils sont modernes
c¢’est vraiment abuser d'une premisse peu stable et mal definie.”

* Mahanirvana Tantra. I should like to here state that the Intro-
duction which I wrote for that work does not in any way profess to be
an historical criticism. It was a simple and very abbreviated state-
ment of some generally accepted notions and practices prevalent in
the Tantra as it exists to-day.

' Published as the third volume of my " Tantrik Texts.”
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did the former derive its notions of Purusha, Prakriti, Bud-
dhi, Ahangkara, and the other Tattvas, the Gunas, and so
forth? And of a passage in the second the great Tantrik
Commentator Raghava Bhatta expressly says: ‘“ Here the
Sangkhya doctrine is exposed.” From what source again
but the Vedinta does the Tantra derive those doctrines
which reconcile the Sangkhyan dualism in the unity of the
Brahman ? The Tantra, in fact, could not claim to be an
authoritative Indian Shastra if it did not recognize com-
monly accepted Indian doctrines.

According to orthodox teaching, all Shastras, just as
truth itself, constitute a unity. Otherwise the Tantra
would be a mere sectarian Scripture out of all relation with
common Indian beliefs, and essentially foreign to them.
But a Scripture which is not in essential agreement with
other Shastras is itself no Shastra at all. The Shastra,
therefore, generally accepts and incorporates such common
beliefs, though it may present them in its own peculiar way
and terminology, and though it seeks practically to realize
them by its own peculiar methods. It is in fact the latter
which is the chief characteristic of this Shastra. The
sphere of Indian religion has three departments, respectively
known as Karmakanda (or formal ritual in its Vaidik sense),
Upasana Kanda (or psychological worship),and Jnana Kanda
(or esoteric knowledge). It is the second which is the
peculiar subject of Tantra. Thus, again, it is said that
ritual in its widest sense, as including both Karma and
Upasana, 18 threefold—that is, Vaidik, Tantrik, and Mixed
(Mishra), or Pauranik. But each of these, according to
Indian teaching, has in common certain philosophic and
religious doctrinal bases. When I speak of “the Tantra,”
I refer to what passes under that name to-day’ so far as it

_’Simils.rly. in the letter of Professor de la Vallée Poussin, from
which I have already cited, he says: " M. R. appelle Bouddhisme la
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is known to me, and not some hypothetical doctrine of past
time of which at present we know with certainty nothing.
In a review, however, of the first volume of this work an
Indian writer, in the Prabuddha Bharata* made the follow-
ing remarks on what he believes to be the origin of the
Tantra. His speculations, whether correct or not, are of
such interest that I quote them in full. He writes:

“ Hitherto all theories about the origin and the import-
ance of the Tantras have been more or less prejudiced by a
wrong bias against Tantrikism which some of its own later
sinister developments were calculated to create. This bias
has made almost every such theory read either like a con-
demnation or an apology. All investigation being thus dis-
qualified, the true history of Tantrikism has not yet been
written ; and we find cultured people mostly inclined either
to the view that Tantrikism originally branched off from the
Buddhistic Mahayana or Vajrayana as a cult of some corrupt-
ed and self-deluded monastics or to the view that it was the
inevitable dowry which some barbarous non-Aryan races
brought along with them into the fold of Hinduism. Accord-
ing to both these views, however, the form which this Tan-
trikism—either a Buddhistic development or a barbarous
importation—has subsequently assumed in the literature of
Hinduism is its improved edition as issuing from the cruci-
bles of Vedic or Vedantic transformation. But this theory of
the curious co-mingling of the Vedas and Vedanta with
Buddhistic corruption or with non-Aryan barbarity is
perfectly inadequate to explain the all-pervading influence

doctrine préchee, par Sakyamuni; j'appelle Bouddhisme I'état général
de croyance qui s’est condensé autour du nom du Buddha.” In the
case of the Tantra the reasons for such a course are much stronger;
for whilst we do know something of the origins of Buddhism, those of
the Tantra are obscure.

' A journal published at the Mayivati Ashrama, founded by the late
Svami Vivekananda in the Himalayas (issue of July, 1914),
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which the Tantras exert on our present-day religious life.
Here it is not any hesitating compromise that we have
got before us to explain, but a bold organic synthesis, a
legitimate restatement of the Vedic culture for the solution
of new problems and new difficulties which signalized the
dawn of a new age.

“In tracing the evolution of Hinduism, modern his-
torians take a blind leap from Vedic ritualism direct to
Buddhism, as if to conclude that all those newly formed
communities with which India had been swarming all
over since the close of the fateful era of the Kurukshetra
War, and to which was denied the right of Vedic sacrifices,
the monopoly of the higher threefold castes of pure orthodox
descent, were going all the time without any religious
ministrations. These aryanized communities, we must re-
member, were actually swamping the Vedic orthodoxy,
which was already gradually dwindling down to a helpless
minority in all its scattered cenfres of influence, and was
just awaiting the final blow to be dealt by the rise of
Buddhism. Thus the growth of these new communities
and their occupation of the whole land constituted a mighty
event that had been silently taking place in India on the
outskirts of the daily shrinking orthodoxy of Vedic ritualism,
long before Buddhism appeared on the field, and this
momentous event our modern historians fail to take due
notice of, either, it may be, because of a curious blindness
of self-complacency or because of the dazzle which the
sudden triumph of Buddhism and the overwhelming mass
of historical evidences left by it create before their eyes.
The traditional Kali Yuga dates from the rise of these
communities, and the Vedic religious culture of the preced-
ing Yuga underwent a wonderful transformation along
with the wonderful attempt it made to aryanize these rising
communities.
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“History, as hitherto understood and read, speaks of
the Brahmins of the pre-Buddhistic age—their growing
alienation from the Jnana-kanda or the Upanishadic
wisdom, their impotency to save the orthodox Vedic
communities from the encroachments of the non-Vedic
hordes and races, their ever-deepening religious formalism
and social exclusiveness. But this history is silent on the
marvellous feats which the Upanishadic sects of anchorites
were silently performing on the outskirts of the strictly
Vedic community, with the object of aryanizing the new
India that was rising over the ashes of the Kurukshetra
conflagration. This new India was not strictly Vedic, like
the India of the bygone ages, for it could not claim the
religious ministrations of the orthodox Vedic Brahmins,
and could not therefore perform Yajnas like the latter.
The question, therefore, is as to how this new India be-
came gradually aryanized, for aryanization is essentially
a spiritual process, consisting in absorbing new communi-
ties of men into the fold of the Vedic religion. The Vedic
ritualism that prevailed in those days was powerless, we
have seen, to do anything for these new communities
springing up all over the country. Therefore we are
obliged to turn to the only other factor in Vedic religion
besides the Karma-kanda for an explanation of those
changes which the Vedic religion wrought in the rising
communities in order to aryanize them. The Upanishads
represent the Jnana-kanda of the Vedic religion, and if
we study all of them, we find that not only the earliest
ritualism of Yajnas was philosophized upon in the earlier
Upanishads, but the foundation for a new, and no less
elaborate, ritualism was fully laid in many of the later
Upanishads. For example, we study in these Upanishads
how the philosophy of Pancha-updsana (fivefold worship—
viz., the worship of Shiva, Devi, Sun, Ganesha, and Vishnu)
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was developed out of the mystery of the Pranava (‘Om’).
This philosophy cannot be dismissed as a post-Buddhistic
interpolation, seeing that some features of the same philoso-
phy can be clearly traced even in the Brahmanas—e.g., the
discourse about the conception of Shiva.

“Here, therefore, in some of the later Upanishads we
find recorded the attempts of the pre-Buddhistic recluses
of the forest to elaborate a post-Vedic ritualism out of the
doctrine of the Pranava and the Vedic theory of Yogic
practices. Here in these Upanishads we find how the Vija-
mantras and the Shatchakra of the Tantras were being
originally developed, for on the Pranava or Udgitha had
been founded a special learning and a school of philosophy
from the very earliest ages, and some of the ‘ spinal ’ centres
of Yogic meditation had been dwelt upon in the earliest
Upanishads and corresponding Brahmanas. The Upa-
karanas of Tantric worship—namely, such material adjuncts
as grass, leaves, water, and so on—were most apparently
adopted from Vedic worship along with their appropriate
incantations. So even from the Brahmanas and the Upani-
shads stands out in clear relief a system of spiritual disci-
pline—which we would unhesitatingly classify as Tantric
—having as its core the Pancha-updsand, and around it a
fair round of rituals and rites consisting of Vija-mantras
and Vedic incantations, proper meditative processes and
proper manipulation of sacred adjuncts of worship adopted
from the Vedic rites. This may be regarded as the earliest
configuration which Tantrikism had on the eve of those silent
but mighty social upheavals through which the aryaniza-
tion of vast and increasing multitudes of new races proceed-
ed in pre-Buddhistic India, and which had their culmination
in the eventful centuries of the Buddhistic coup de grace.

“Now, this pre-Buddhistic Tantrikism, perhaps then
recognized as the Vedic Pancha-upasand, could not have
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contributed at all to the creation of a new India, had it
remained confined completely within the limits of monas-
tic sects. But, like Jainism, this Pancha-updsand went
forth all over the country to bring ultra-Vedic communities
under its spiritual ministrations. Even if we inquire care-
fully into the social conditions obtaining in the strictly
Vedic ages, we find that there was always an extended wing
of the aryanized society where the purely Vedic Karma-
kanda could not be promulgated, but where the moulding
influence of Vedic ideals worked through the development
of suitable spiritual activities. It is always to the Jnana-
kanda and the monastic votaries thereof that the Vedic
religion owed its wonderful expansiveness and its progres-
sive self-adaptability, and every religious development
within the Vedic fold, but outside the ritualism of Homa
sacrifices, is traceable to the spiritual wisdom of the all-
renouncing forest recluses. This forest’ wisdom was most
forcibly brought into requisition when, after the Kuru-
kshetra, a new age was dawning with the onrush and
upheaval of non-Aryan and semi-Aryan races all over India
—an echo of which may be found in that story of the
Mahabharata, where Arjuna fails to use his Gandiva to
save his protégés from the robbery of the non-Aryan hordes.

“The greatest problem of the pre-Buddhistic ages was
the aryanization of the new India that rose and surged
furiously from every side against the fast-dwindling
centres of the old Vedic orthodoxy struggling hard, but
in vain, by social enactments to guard its perilous insula-
tion. But for those religious movements, such as those
of the Bhagavatas, Shaktas, Sauras, Shaivas, Ganapatyas,
and Jains, that tackled this problem of aryanization most
successfully, all that the Vedic orthodoxy stood for in the
real sense would have gradually perished without trace.
These movements, specially the five cults of Vedic worship,
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took up many of the non-Aryan races, and cast their
life in the mould of the Vedic spiritual ideal, minimizing
in this way the gulf that existed between them and the
Vedic orthodoxy, and thereby rendering possible their
gradual amalgamation. And where this task remained un-
fulfilled owing to the mould proving too narrow still to fit
into the sort of life which some non-Aryan races or com-
munities lived, there it remained for Buddhism to solve the
problem of aryanization in due time. But, still, we must
remember that by the time Buddhism made its appearance,
the pre-Buddhistic phase of Tantric worship had already
established itself in India so widely and so firmly that, in-
stead of dislodging it by its impetuous onset—all the force
of which, by the by, was mainly spent on the tottering
orthodoxy of Vedic ritualism—Buddhism was itself swal-
lowed up within three or four centuries by this Tantric
worship, and then wonderfully transformed and ejected on
the arena as the Mahayana.

“The latest configuration of Tantrikism dates from
this, its wonderful absorption and assimilation of Buddh-
ism, and from this important fact it derives some important
features of its later development. The prophecy of Gautama
Buddha on the eve of investing his aunt with 4bhisampada
or Sannyasa was fulfilled too literally when the proximity
and free intercourse between the two orders of monks and
nuns created in Buddhist history that odious problem of
their religious life which they had to solve by introducing
some mysterious rites, the philosophy of which, however,
can be traced in the Vedas. No wonder if the current of
such developments grew deeper and dirtier in time; only it
is alleviating that there were cross-currents of constant
correction flowing from Vedantic sources. Neither is it
possible to deny that the Buddhistic phase of Tantrikism
absorbed into the fold of Hinduism non-Aryan conceptions
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and rites of worship far more promiscuously than its pre-
Buddhistic phase; but history proves that the digestive and
secretive processes, as it were, have ever since been working,
tardily sometimes, but successfully always, and the Tantras,
as the marvellous restatement of the Vedas and the Vedanta,
have at last appeared in the boldest relief through that
miraculous embodiment of the synthetic spirituality of the
whole race which we have to recognize to-day by the name
of Shri Ramakrishna Paramahangsa.”

The writer adds that a “vindication of the Tantras
redounds directly to the benefit of Hinduism as a whole,”
for, in his opinion,” Tantrikism in its real sense is nothing
but the Vedic religion struggling with wonderful success
to reassert itself amidst all those new problems of religious
life and discipline which later historical events and develop-
ments thrust upon it.”

Of equal interest with the above is the following extract
from another review by the well-known Bengali litterateur
Sj. Panchkori Bandyopadhyaya in the Calcutta journal
Sahitya.! This article, from which I omit passages personal
to myself or touching the book there criticized, deals with
the history of the Tantra in quite recent times in Bengal.
Sj. Panchkori Bandyopadhyaya writes :

“ At one time the Mahanirvana Tantra had some popu-
larity in Bengal. It was printed and published under the
editorship of Pandit Ananda-chandra Vedantavagisha, and
issued from the Adi-Brahma-Samaj Press. Raja Rim Mohan
Roy himself was a follower of the Tantras, married after the
Shaiva form, and used to practise the Tantrik worship. His
spiritual preceptor, Svami Hariharananda, was well known
to be a saint who had attained to perfection (siddha-purusha).
He endeavoured to establish the Mahanirvana Tantra as the

' Sraban 1820 (July, August, 1918), translated from the Bengali.
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Scripture of the Brahma-Samaj. The formula and the forms
of the Brahma Church are borrowed from the initiation into
Brahman worship (Brahma-diksha) in this Tantra. The
later Brahmos, somewhat losing themselves in their spirit
of imitation of Christian rituals, were led to abandon
the path shown to them by Raja Ram Mohan; but yet
even now many among them recite the Hymn to the Brah-
man which occurs in the Mahanirvana Tantra. In the
first era of the excessive dissemination of English culture
and training Bengal resounded with opprobrious criticisms
of the Tantras. No one among the educated in Bengal could
praise them. Even those who called themselves Hindus
were unable outwardly to support the Tantrik doctrines. But
even then there were very great Tantrik Sadhakas and
men learned in the Tantras, with whose help the principles
of the Tantras might have been explained to the public.
But the educated Bengali of the age was bewitched by the
Christian culture, and no one cared to inquire what did or
did not exist in their paternal heritage ; the more especially
that any who attempted to study the Tantras ran the risk
of exposing themselves to contumely from the educated
community. Maharaja Sir Jatindra Mohan Tagore, of sacred
name, alone published two or three works, with the help of
the venerable Pandit Jaganmohan Tarkalankara. The Hara-
tattva-didhiti associated with the name of his father is even
now acknowledged to be a marvellously glorious production
of the genius of the Pandits of Bengal. The venerable
(vriddha) Pandit Jaganmohana also published a commentary
on the Mahéanirvana Tantra. Even at that epoch such study
of the Tantras was confined to a certain section of the edu-
cated in Bengal. Mahardaja Sir Jatindra Mohan alone
endeavoured to understand and appreciate men like Bama
Khepa (mad Bama), the Naked Father (Nyangtda Baba) of
Kadda and Svami Sadananda. The educated community of
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Bengal had only neglect and contempt for Sadhakas like
Bishe Pagla (the mad Bishe), and Binu, the Chandila
woman. Bengal is even now governed by the Tantra ; even
now the Hindus of Bengal receive Tantrik initiation. But
the glory and the honour which the Tantra had and received
in the time of Maharajas Krishna Chandra and Shivachundra
no longer exist. This is the reason why the Tantrik Sadha-
kas of Bengal are not so well known at present. . .

“The special virtue of the Tantra lies in its mode of
Sadhana. It is neither mere worship (Upasana) nor prayer,
It is not lamenting or contrition or repentance before the
Deity. It is the Sadhana which is the union of Purusha
and Prakriti; the Sadhana which joins the male principle
and the mother element within the body, and strives to
make the attributed attributeless. That which is in me and
that for which I am (this consciousness is ever present in
me) is spread like butter in milk, throughout the created
world of moving and unmoving things, through the gross
and the subtle, the conscious and unconscious—through all.
It is the object of Tantrik Sadhana to merge that self-
principle (Svarat) into the Universal (Virat). This Sadhana
is to be performed through the awakening of the forces
within the body. A man is Siddha in this Sadhana when
he is able to awaken Kundalini and pierce the six Chakras.
This is not mere ‘ philosophy '—a mere attempt to ponder
upon husks of words—but something which is to be done in
a thoroughly practical manner. The Tantras say: ‘Begin
practising under the guidance of a good Guru; if you do not
obtain favourable results immediately, you can freely give
it up.” No other religion dares to give so bold a challenge.
We believe that the Sadhana of the Moslems, and the
‘ esoteric religion’ or secret Sadhana (and rituals) of the
Christians of the Roman Catholic and Greek Churches, is
based on this groundwork of the Tantras.
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“YWherever there is Sadhana we believe that there is
the system of the Tantra. While treating of the Tantras
some time back in the Sahitya, I hinted at this conclusion,
and I cannot say that the Author Arthur Avalon has not
noticed it too. For he has expressed his surprise at the
similarity which exists between the Roman Catholic and
the Tantrik mode of Sadhana. The Tantra has made the
Yoga system of Patanjali easily practicable, and has com-
bined with it the Tantrik rituals and the ceremonial obser-
vances (Karmakanda); that is the reason why the Tantrik
system of Sadhana has been adopted by all the religious
sects of India. If this theory of the antiquarians—that the
Tantra was brought into India from Chaldea or Shakadvipa—
be correct, then it may also be inferred that the Tantra
passed from Chaldea to Europe. The Tantra is to be found
in all the strata of Buddhism; the Tantrik Sadhana is
manifest in Confucianism ; and Shintoism is but another
name of the Tantrik cult. Many historians acknowledge
that the worship of Shakti, or Tantrik Sadhana, which was
prevalent in Egypt from ancient times, spread into Pheenicia
and Greece. Consequently we may suppose that the in-
fluence of the Tantras was felt in primitive Christianity.

“The Tantra contains nothing like idolatry, or ‘ worship
of the doll,” which we, taking the cue from the Christian
missionaries, nowadays call it. ... The Tantra repeatedly
says that one is to adore the Deity by becoming a Deity
(Devata) himself. The Ishta-devata is the very self of At-
man, and not separate from It; He is the receptacle of all,
yet He is not contained in anything, for He is the great wit-
ness, the eternal Purusha. The true Tantrik worship is the
worship in and by the mind. The less subtle form of Tantrik
worship is that of the Yantra. Form is born of the Yantra.
The form is made manifest by Japa, and awakened by Man-
trashakti. Tens of millions of beautiful forms of the Mother
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bloom forth in the heavens of the heart of the Siddha puru-
sha. Devotees or aspirants of lower order of competency
(nimna-adhikari), under the directions of the Guru, adore
the great Maya by making manifest (to themselves) one of
Her various forms which can be only seen by Dhyéna
(meditation). That is not mere worship of the idol; if it
were so, the image would not be thrown into the water;
no one in that case would be so irreverent as to sink the
earthen image of the Goddess in the water. The Primordial
Shakti is to be awakened by Bhava, by Dhyana, by Japa,
and by the piercing of the six Chakras. She is all-will.
No one can say when and how She shows Herself, and to
what Sadhaka. We only know that She is, and there are
Her names and forms. Wonderfully transcending is Her
form—far beyond the reach of word or thought. This has
made the Bengali Bhakta (devotee) sing this plaintive
song:

‘ Hard indeed is it to approach the sea of forms, and
to bathe in it.
Ah me! this my coming is perhaps in vain.’

“The Tantra deals with another special subject—
Mantra Shakti.... The Tantras say that the soul in the
body is the very self of the letters—of the Dhvani (sound).
The Mother, the embodiment of the fifty letters (Varna), is
present in the various letters in the different Chakras.
Like the melody which issues when the chords of a lute
are struck, the Mother who moves in the six Chakras, and
who is the very self of the letters, awakens with a burst of
harmony when the chords of the letters (Varnas) are struck
in their order. Then Siddhi becomes as easy of attainment
to the Sadhaka as the keeping of an Amalaka fruit in one’s
hand when She is roused. That is why the great Sadhaka

Ramaprasada awakened the Mother by the invocation—
36
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“Arise. O Mother’ (Jagrihi, janani). That is the reason
why the Bhakta sang:

‘How long wilt thou sleep in the Mauladhara,
O Mother Kulakundalini ?’

“The Bodhana (awakening) ceremony in the Durga
Puja is nothing but the awakening of the Shakti of the
Mother, the mere rousing of the consciousness of the
Kundalini. This awakening is performed by Mantra-
Shakti. The Mantra is nothing but the harmonious
sound of the lute of the body. When the symphony is
perfect, She who embodies the Worlds (Jaganmayi) rouses
Herself. When She is awake, it does not take long before
the union of Shiva and Shakti takes place. Do Japa
once; do Japa according to rule, looking up to the Guru,
and the effects of Japa of which we hear in the Tantra
will prove to be true at every step. Then you will under-
stand that the Tantra is not mere trickery, or a false
weaving out of words. What is wanted is the good
Guru—DMantra capable of granting Siddhi, and application
(Sadhana). . . .

“The Tantra accepts the doctrine of rebirth. It does
not, however, acknowledge it as a mere matter of argu-
ment or reasoning, but like a geographical map, it makes
clear the unending chain of existences of the Sadhaka.
The Tantra has two divisions—the Dharma of Society
(Samaja), and that Dharma of Spiritual Culture (Sadhana).
According to the regulation of Samaja-Dharma, it acknow-
ledges birth and caste. But in Sadbana Dharma there
is no caste distinction, no Brahmana or Shadra, no man or
woman; distinctions between high and low follow success
in Sadhana and Siddhi. We only find the question of
fitness or worthiness (Adhikara-tattva) in the Tantra.
This fitness (Adhikara) is discovered with reference to the
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Sangskaras (tendencies) of past existences; that is why the
Chandala Purnananda is a Brahmana, and Kripasiddha
the Sadhaka is equal to Sarvvananda; that is why Rama-
prasida of the Vaidya cast is fit to be honoured even by
Brahmanas. The Tantra is to be studied with the aid of
the teachings of the Guru, for its language is technical,
and its exposition impossible with a mere grammatical
knowledge of roots and inflections. The Tantra is only a
system of Shakti-Sadhana. There are rules in it whereby we
may draw Shakti from all created things. There is nothing
to be accepted or rejected in it. Whatever is helpful for
Sadhana is acceptable. This Sadhana is decided according
to the fitness of the particular person (Adhikari-anusare).
He must follow that for which he is fit or worthy. Shakti
pervades all, and embraces all beings and all things—the
inanimate and the moving, beasts and birds, men and
women. The unfolding of the powers (Shakti) enclosed
within the body of the animal (Jiva) as well as the man is
brought about only with the help of the tendencies with-
in the body. The mode of Sadhana is ascertained with
regard to these tendencies. The very meaning of Sadhana
is unfolding, rousing up or awakening of power (Shakti).
Thus the Shakta obtains power from all actions in the
world. The Sadhana of the Tantra is not to be measured
by the little measuring-yard of the well-being or ill-being
of your community or mine.

‘ Let you understand, and I understand, O my mind !
Whether anyone else understands it or not.’

“The Tantra has no notion of some separate far-see-
ing God. It preaches no such doctrine in it as that God
the Creator rules the Universe from heaven. In the eye
of the Tantra the body of the Sadhaka is the Universe, the
autokratos (Atma-shakti) within the body is the desired
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(Ishta), and the ‘to be sought for’ (Sadhya) Deity (Devata)
of the Sadhaka. The unfolding of this self-power is to
be brought about by self-realization (Atma-darshana), which
is to be achieved through Sadhana. Whoever realizes
his self attains to liberation (Mukti). . . . The principles
of the Tantra must be lectured on to the Bengali afresh.
If the Mahanirvana Tantra as now translated is spread
abroad; if the Bangali is once more desirous to hear, that
attempt might well be undertaken.

“Our land of Bengal used to be ruled by Tantrik works
such as the Sharadatilaka, Shaktanandatarangini, Prana-
toshini, Tantrasara, etc. Then the Mahanirvana Tantra
did not have so great an influence. It seems to us that
considering the form into which, as a result of English
education and culture, the mind and intellect of the Bengali
has been shaped, the Mahanirvana is a proper Tantra for
the time. Raja Ram Mohan Roy endeavoured to encourage
regard for the Mahéanirvana Tantra because he understood
this. If the English translation of the Mahanirviana Tantra
is well received by the thoughtful public in Bengal, the
study of the original Sanskrit work may gradually come
into vogue. This much hope we may entertain. In fact,
the English-educated Bengali community is without religion
(Dharma) or action (Karma), and is devoid of the sense of
nationality (Dharma), and caste. The Mahanirvana Tantra
alone is fit for the country and the race at the present time.
. . . An auspicious opportunity for the English-knowing
public to understand the Tantra has arrived. It is a counsel
of the Tantra itself that if you desire to renounce anything,
renounce it only after a thorough acquaintance with it ; if
you desire to embrace anything new, accept it only after a
searching inquiry. The Tantra embodies the old religion

(Dharma) of Bengal. Even if it is to be cast away for good,
that ought only to be done after it has been fully known.
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. Will not the Bengali receive with welcome such a full
offering (Arghya) made from a foreign land ? ”

Whether (as the writer of this article and of the Intro-
duction which follows contend) the doctrines and ritual
of orthodox Hinduism are suitable for the India of to-day
is a matter for its people to decide. I have cited this highly
interesting appeal to stand on ancient ways because, to use
the language of a friend of mine, and student of the Bud-
dhist Tantra, it is “ pleine de détails intéressants et révele
d’une facon tres claire 'état d'esprit des Bengalis—je crois
que l'on pourrait méme dire des Hindous en général—et
leur opinion intime touchant le Tantrisme.”

Even if this statement be held to go too far, it has
certainly a very wide application, and it is for this very
reason that, in a study of the Indian religions, the Tantra
is of such importance.

ARTHUR AVALON

KONARAK,

December 31, 1914.






INTRODUCTION

VAIDIR AND TANTRIK SYSTEMS OF SPIRITUAL CULTURE
COMPARED

As the Vedas are the Word of Brahma, so are the Tantras
the Word of Shiva. Both are the Breath of the Supreme.
It is not to be supposed that the Hindus look upon the
Vedas or the Tantras in the same light as the Christians,
Jews, and Muhammadans regard the Revelation on Mount
Sinai, or the Koran. The Hindus have never said that the
Godhead, having assumed a human form, descended and
revealed: Divine knowledge in human language to His
chosen; nor do they 'hold that God or one of His Angels
wrote out the Divine Revelation, and then handed it over
to His Rasool. The meaning of Hindu Revelation is differ-
ent from that which is generally assumed. The Breath of
the Supreme is pure Divine Ideation, from which is evolved
the universe. Sitting on his cosmic lotus-throne, alone in
the primeval darkness of immense space, Hiranyagarbha,
the infant Brahma, the progenitor of the manifested
universe, knew not yet what He was nor what He had to do.
Long years of meditation at length revealed to him the
Divine Law, which is Divine knowledge (Jnana), thus
enabling him to evolve the universe. From Brahma to the
hosts of illuminated Rishis all are Seers or revealers of the
arcane (immutable knowledge), which, like respiration,
comes forth from the Brahman who is the Supreme at the
dawn of evolution, and, like inspiration, is withdrawn into
Its fathomless Unknowable depths on the eve of dissolution.

This eternal, immutable Jnana (knowledge) is the
Word of Brahma or Shiva which is revealed to humanity
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in its language by the illumined and, therefore, unerring
Seers, the Rishis. The Word is the Sound, the Spiritual
Sound, which is the Vehicle of the manifested Divinity the
Saguna Brahman, and hence it is that the infallible, immut-
able Gnosis, the Vedas, is given the same name as that
which is given to the Divinity Himself—namely, Shabda-
brahman (the Sound-Brahman, or Immense Sound).

Such being Divine Revelation, the Tantra is to the
human spirit what science is to its intellect. The evolu-
tion of the human intellect, and the consequent mastery of
man over phenomenal nature, depend upon the pursuit of
soientific method, which reveals to man the secrets of objec-
tive nature, and thereby renders her subservient to his
purposes. Similarly, the Tantras have a science, a methodo-
logy, by the pursuit of which the human spirit can enter
into the secret background of objective nature, free itself
from the trammels of the senses and of their objects, and
goar above them until, by gradual evolution, it raises itself
into that plane of consciousness which is unalloyed bliss.
At length the embodied spirit (Jiva), after its long and
tedious journey in eight millions of bodies from the mineral
to the animal, and many thousands of births and re-births
in the human vehicle, returns to That whence there is no
journeying back again.

It may here be asked, “ why are there the Tantras when
the Vedas exist to point out to man his several paths
to Dharma, Artha, Kama, and Moksha,' the fourfold

! See Introduction.

[Dharma is the performance of meritorious acts for the enjoyment
of happiness in Heaven.

Artha is the acquisition of wealth and of whatever renders life
happy here below.

Kéama is desire and its fulfilment.
Mok]ssha is liberation or emancipation from birth and death.—

B.E. M
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aspirations of humanity ?” No such question arose for the
thousands of years during which the Tantrik method
of spiritual culture was, as it is still being followed by the
Hindus, be they Shaktas, Shaivas, Vaishnavas, Sauras or
Ganapatys.! The five classes of Hindu worshippers must
be initiated according to the Tantrik method, which has
been directed to be followed even in the Vaishnavik serip-
ture Shrimadbhagavata (see Skandha XI, chap. xxvii).
All the Vija Mantras," excepting the Pranava (31), are
Tantrik, and the greater part of the methodology is either
Tantrik or mixed—that is, Tantrik mixed with Vaidik,
pure Vaidik methods having long been, and rightly so,
abandoned. Under these circumstances, the question, thus
mooted, savours somewhat of scepticism and unbelief in
the Hindu Dharma; at any rate, it does not lie in the
mouth of a Hindu to put such a question. Be that as it
may, since the question arises in these degenerate days,
it is but meet that it should be answered.

The influence of time upon the constitution of man is
a factor which must always be borne in mind in all con-
siderations affecting his spiritual progress. The Hindu
Shastras hold that the ever-recurring four ages (yugas)'
exert a mighty influence not only upon the human race,
but upon everything in the universe. Men in the first
or Satya Yuga had a very long life on earth ; their average
height was that of a giant; they were capable of under-
going very great physical and mental strain. They were
truthful, honest, kind, compassionate, unavaricious, pure-
hearted, and contented. Mendacity, theft, greed, lust,

'The five divisions of Hindu worshippers worshipping as their
Ishtadevata, Shakti, Shiva, Vishnu, the Sun and Ganesha.

* [Root-Mantras. A particular Vija Mantra is a particular sound-
expression of a particular form of the Deity, so that a Vija Mantra is
not a combination of letters, but is the Divinity Itself.—B.K.M.]

? See Introduction,
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anger, vanity, jealousy, oppressiveness, aud other faults
were almost unknown to them. They were a race of
sturdy, pure-minded humanity, for whom the method of
spiritual culture was that promulgated in the Vedas. They
had their passions under their control, which enabled
them not only to undergo long Brahmacharya® and Tapas®
in their youth, but to pass cheerfully through the most
rigid ordeals incumbent upon & Vaidik neophyte. Their
extraordinary physical and moral stamina enabled them
to practise Dharana (concentration), Dhyana (meditation),
and Samadhi (union with the Brahman) for a great length
of time. Their longevity favoured their protracted spirit-
ual exercises according to the Vedas; and their indomitable
will, unyielding fortitude, and strong physique permitted
the performance of Yajnas® extending continuously over a
period of twelve years or more. It was for the guidance of
men of such a constitution that the Vaidik method of
spiritual self-culture existed. Men of the next Yuga (Treta)
naturally deteriorated, but were still giants compared
with the pigmies of the Kali (or last and present) yuga.
For them the pursuit of Vaidik methodology, though
comparatively arduous, was yet still practicable. Then
came the Dvapara Yuga, when longevity declined by nine-
tenths and stature by a half. Men began to fall considerably
from the moral and spiritual eminence of the former two
Yugas. Lust, avarice, jealousy, greed, and all other expres-
sions of the lower human nature appeared prominently on
the scene, to degrade man from his high physical and moral
throne. It was then that Dharma‘ appreciably declined

' Control of the sexnal propensities and over whatever ministers
to them.

* Austerities. Endurance of the pairs of opposites, such as heat
and cold, light and darkness, happiness and misery, pleasure and pain,
ete. ! Sacrifices, ete. See Introduction.

* Religion, Morality. See Introduction.
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owing to men’s incapacity to pursue and practise Vaidik
methods. The great Rishis, who are ever solicitous of
the weal of the human race, perceiving this inevitable
decline, dived deep into the perennial ocean of eternal
verities, which is the Vedas, and drew from out of them
the Smritis' as the methodology which to them seemed
to be adapted to the altered circumstances of the times.
The Vedas fell into the shade, and in course of time there
existed very few who could really unravel their mysteries.
The Puranas were devised partly to preserve Vaidik teaching
in the form of legends and myths, and partly to present a
popular exposition of the cardinal truths of the Sanatana
Dharma (Vaidik cult) to humanity such as it then was.

It must not be thought that the method of self-culture
prescribed for humanity of the Satya yuga was irksome and
arduous to them. It was, on the contrary, exactly such as
to suit the people of those times in view of their longevity,
and of their physical and moral strength. But to the short-
lived, debilitated, and morally debased men of the Kali Yuga
the Vaidik methodology is a mountain-load which they have
not the capacity to bear. What is deemed irksome to us
was but natural to them. Let us imagine the fate of some
weak Indian, were the dumb-bells with which Ram Murti,
the modern Hercules, exercises, placed in his hands, and he
were bidden to strengthen his muscles with them! Such
an Indian must have instruments suited to his physique
for his physical culture. Even so is the case with spiritual
culture. How can people whose average age is about thirty
or forty years devote two-thirds or more of it to Vaidik study
and Vaidik practice of Karmakanda, maintaining striot
celibacy and undergoing great privations? They have
neither the physical nor the moral strength necessary for it.

' See Introduction.

' Sacrifices and other rites and ceremonies prescribed in the Vedas.
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And, even if it be supposed that they could do it in some
fashion or other, how can they find the time sufficient to
carry on the arduous duties of a Vaidik householder, then
go to the jungles to prepare themselves for jnana (know-
ledge), and finally, when ripe in divine wisdom, to assume
the Sannyasi’s bowl ?' This, indeed, is the Vaidik scheme
of life. It was suited to men of that fortunate time. As
it is now impracticable by the average man, it has naturally
fallen into disuse. Methods of self-culture based on the
immutable Vaidik truths are, from time to time, either
devised by Rishis, such as the innumerable Vaidik Shakhas,’
most of which are now defunct, or are promulgated by
Avataras,’ or revealed by the Godhead in view of the times
in which men live. The Vedas stand paramount for each
one and all of them. A method, therefore, which is essen-
tially at variance with the Vaidik cardinal truths must be
rejected as a man-made scheme, unworthy of acceptance.

Towards the eve of the third Yuga (age) moral and
spiritual degeneration overtook mankind, and it was then
that the Divine Mother and the Divine Father revealed
those Tantras which were suited to the constitution of the
degenerate race of the men of the Kali Yuga.

The Divine Mother, the ambrosial milk of whose breast
ever flows for the succour of her children, thus addressed
Her Lord:

AN AT Fa AL |
sfaca=afazdarn: adar qewfon: |
aaarEd A 9491 F97 949 ||

' The mendicant ascetic of the fourth or last Vaidik Ashrama. See
Introduction.

* Branches or recensions of the Vedas.

.. " Descents of the Brahman : when on to the physical plane called
incarnations,”
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SEaEd Jedlafatad |
fragfgad qoasaagas |

a9 @ wfacafeg seEeqUEAT: |
gafaan afzar amfean: a1
¥INfFEN: 98T 9Ty QUISET: |
FAFIEATHIL TAATANTH: ||

T AAFAAE F@fasgaaEan |

fagad SFNFAAN: F998 f€a19 a9 ||
Mahanirvana, First Ulldasa

“Under cyclic influence men will naturally become
evil-minded and will be addicted to sinful acts. O saviour
of the humble! O Lord! graciously tell Me the means by
which men may acquire long life, health, strength, vigour,
and manliness; by which they may become learned and
sound-minded; by which they may get effortless welfare;
by which they may become endowed with great strength and
intrepidity; by which they may become pure-minded, bene-
volent, obedient to parents, faithful to their wives, averse
to others’ wives, lovers of God and of Guru, supporters of
sons and relatives; by which men may become knowers of
Brahman, learned in Brahmavidya (the transcendental
science), and thinkers on Brahman. I pray Thee to tell me
the means by which their welfare both here and hereafter
may be secured.”

The result of this prayer is the statement by Shiva of
the Tantrik methods of self-culture and of the rules of
conduct to be pursued by Sadhakas (aspirants).

Here I may state parenthetically that esoteric Tantrism
is as ancient as the Vedas.

5@ &4 @3 39 ZRz4 guar a9 g7 SwgR 59 |

gFu 39 3gan g @A awamT 87 )
Shukla Yajurveda, Chap. xix
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“Oh, Deva Soma! being strengthened and invigorated
by Surd (wine), by thy pure spirit, please the Devas; give
juicy food to the sacrificer and vigour to Brahmanas and

Kshatriyas,”
= afzed dad |
Rigreda
" Worshipping the sun before drinking madira (wine).”
39 fi@angad I A |
Mantra Bralimana
“ By which women have been made enjoyable by men,
and by which water has been transformed into wine (for
the enjoyment of men),” ete.
damEE gead ag WA g |
qEAgHIE FIFET: AT == @ )
atarfs 9 gueif« weifq fafaaf =)

gAeEsaEd fFFRUsiTEE |
Ramayana, Uttara Kanda (20-18-20)

“Like Indra in the case of (his wife) Shachi, Rima
Chandra made Sita drink purified honey-made wine. Ser-
vants brought for Rama Chandra meat and sweet fruits.”

T qEEAEngY SEaEHar |
@30 atardl g syt |
drt@fafuarg w18 wETEad |
fafareaeonedtdl aarmiam i) |
SASAIqET 13} FTrEEeEE |

AFAE T FOOAT FATT T ATA: ||
Mahabharata, Udyoga Parva
“Arjuna and Shrikrishna drinking wine made from honey
and being sweet-scented and garlanded, wearing splendid
cloths and ornaments, sat on a golden throne studded with
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various jewels. I saw Shrikrishna’s feet on Arjuna’s lap,
and Arjuna’s feet on Draupadi and Satyabhama’s lap.”

It is only old wine in new jars which is presented by
Shiva and Bhagavati to men of the Kali Yuga. An exoteric
aspect, however, suitable for the generality of folk was
added to the already extant esoteric path, which only a few
are competent to pursue.

It may be contented that Ishvara Himself, having
incarnated towards the end of the Dvapara Yuga for the
salvation of mankind, there was no need for the Tantras.
But, in the first place, it must be understood that Ishvara,
Hari, Shrikrishna, Adyashakti, and Mahadeva are one and
the same Supreme, only the vehicle in which the Supreme
manifests Itself being different. The Tantras had already
been revealed before the incarnation of Skrikrishna. The
worship of the Divinity as Mother, which is the principal
characteristic of the Tantras, bad prevailed long before the
advent of Shrikrishna. The Vraja Gopis worshipped Katya-
yani that they might gain Kapai as their husband. Rukmini,
having paid homage to the Divine Mother, prayed: “ O
Katyayani! O Mahamaya! O Mahayogini! O Lady Para-
mount of all the Lords! O Devi! give me the son of Nanda
Gopa as my consort; I bow to Thee ” (Shrimadbhagavata
Sk. X.) Besides this, I have already drawn attention to the
fact that the Shrimadbhagavata prescribes the Tantrik form
of worship, and that all the Pauranik worships abound in
Tantrik Mantras. To the mass Shrikrishna taught Karma
Yoga by Himself, performing various Yajnas,' to the cul-
tured classes He gave the transcendental philosophy of the
Vedas, which is also the rock upon which the Tantras are
built; and to those who, having emancipated themselves
from the thraldom of the world and its conventions, to the
God-loving Gopis, He imparted the highest mystery of

! Sacrifices. ete. See Introduction.
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Divine communion, which is likewise the highest mystery
of Tantrik worship. Shrikrishna perpetuated the Tantrik
methods of worship and yoga. He did not set up a new
method, nor did He revive the obsolete Vaidik system.

Mankind in the Kali Yuga have, by the efflux of cyclic
time, dwindled into pigmies, both physically and spirit-
ually, though, by the law of evolution, their intellectual
capacity has increased. But it is not through intellect alone
that that Spirit can march on in its career of spiritual pro-
gress. A man, howevergreat in intellectual accomplishments,
may yet be a child so far as his spiritual nature is con-
cerned. To cultivate the spirit, it is necessary to withdraw
to a considerable extent his mind from the senses and the
brain, which are the instruments of intellectual culture.
The Kali Yuga dwarf finds himself a prey to the glamour
of phenomena and the allurements of the senses. Not having
spiritual insight, he takes the unreal for the real, the evane-
scent for the eternal, bondage for freedom, and identifying
himself with the body and the lower mind, makes of him-
gelf, in spite of his intellectual acumen, in spite even of his
Upanishadik, Vedantik, and philosophic lore, a being who,
so far as spirituality is concerned, is not far above the ani-
mal kingdom. Not having the strength nor the longevity
to pursue the arduous Vaidik spiritual training, man would
find himself in a very precarious state, and the Divine
Scheme of spiritual evolution would be frustrated, had not
provision suitable to the times, been made for his salvation.
The Divine Mother, Adyashakti, in Her unbounded com-
passion for Her children and in concert with the Divine
Father, Mahadeva, therefore, revealed the Agamas and the
Nigamas® for the salvation of humanity. These Agamas
and Nigamas are known as Tantra.

' As to the technical meaning of these terms, see Introduction to
Part I of this book.
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There may be souls, few and far between, who having,
after ages of self-culture, been born in the present Kali
Yuga with a goodly stock of spiritual training, are fitted
to continue their evolution according to the Vaidik
methods. But the vast vessel of humanity as a mass
would be rudderless to pass safely through the ocean of
the world were it not for the Tantra which is revealed
towards the dawn of every Kali Yuga. The Tantrik
methodology of spiritual self-culture has been followed
and practised these thousands of years, and the country,
from end to end, is permeated with it. But it is to be
~deplored that, owing to English education, which has
given a great impetus to intellectual culture, and has
brought philosophy within the reach of all, the aspirations
of many who are spiritually-minded far exceed their spiri-
tual capacity. Aspiring thus to what they do not deserve,
they become, oftener than not, disappointed and dejected.

The great merit of the Tantra is its all-comprehensive-
ness. Humanity, in each of its phases and condition, has
been provided with a system of culture suited to the nature
and capacity of each individual. The milk of compassion
of Jagadamba, the Divine Mother, flows perpetually and
equally to every one of Her children, that they may drink
of it and, acquiring thereby spiritual strength, may return
to Her loving lap. She does not exact from Her weak and
short-lived children of the Kali Yuga long and trying
Brahmacharya' and austerity to show them the way to
Her Lotus Feet. Enervating is the influence of the Kali
Yuga, but, in inverse ratio, high is the potency of the
medicament She has prescribed for Her children. The low
and the high, all are equally taken care of, and, for all, the
path has been made smooth and straight,

' See ante.
37
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The doctrine of the Tantras, whilst recognizing Sang-
khya-Patanjala, is Vedantik Advaitavada. It reconciles
duality (Dvaita) with unity (Advaita), the haven into which
the wandering ego will at last find its eternal rest after it
has worked out its Karma. The Advaita philosophy and
the method of self-culture founded upon it, have their
origin in the Vedas. It has,in modern times, been expound-
ed by Shrimat Shangkaracharya; at any rate, its interpre-
tation by Shangkaracharya has obtained firm hold in many
men’s minds, and is regarded by them as infallible. There
is another interpretation of Advaitism by Ramanuja, which
has also a large following in many parts of India. Both
Shangkara and Raminuja are human expounders of the
Vaidik law, and both are great souls of the Kali Yuga, but
not Rishis. Shangkara’s transcendental philosophy advo-
cates knowledge (jnana) ; Ramanuja’s Vedantism champions
devotion (bhakti) as the means to salvation. But both
agree in having a pessimistic standpoint. The world, they
maintain, has nothing in it which may help a man’s spiri-
tual progress. It is darkness, misery, and the arch-enemy,
which, by heavy chains, binds down man. The aspirant
to spiritual culture must shun it as he would the python
who might strangle him. All the faculties of the brain-
mind have to be brought into requisition to combat the
world, both subjective and objective, and thus to free the
aspirant from the coils of the enemy. By elaborate pro-
cesses of discrimination (viveka) the world must be negativ-
ed; and renunciation of everything appertaining to it
crowns the efforts of the aspirant to knowledge (jnana).
Even if the world were really what it is dismally painted
to be, how many among all its millions can fight such a
battle and emerge the conqueror ? Such a system of spiri-
tual culture is bound to fail, and to render religion an
impossibility for the mass of the people. They, no doubt,
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have been provided with an elementary system of religion,
but the root-idea is there, and fighting nature out is the
watchword everywhere. This impotent militant spirit has
wrought havoc in the Hindu mind, and rendered it a slave
to the very world which it has been taught to vanquish.
There have, certainly, been great souls who, after a culture
extending over many births and rebirths, have at last
succeeded in attaining the spiritual heights. But such
souls are but few among many millions. “Sarvam khalvi-
dam Brahma™ (Verily all this is Brahman) is the saying
of the Veda and Vedanta. The neophyte who had been
taught to hate the world as Kakabishtha (excrement of the
crow), at length, and after ages of Sadhana, finds it to be
nothing but Brahman. The Kakabishtha then reveals itself
to him in all the glory of Divine effulgence.

The Tantras prescribe a very different method of self-
culture. Here the Great God (Maha Deva) Himself is the
expounder of the Law—that is, the Divine knowledge—
which He revealed at the dawn of creation in His aspect
as Brahma.’

“The hall of sorrow,” * the vale of tears,” ““ the hall of
torments,” and other such names by which schools of
transcendental philosophy disparage the world, have no
place in the Tantra. The Tantra is the Breath of Divinity,
and the world is evolved from that Breath. The Divine
Mother (call Her Father or Father-Mother as you choose)
is in every molecule, in every atom, in all things which
constitute the world. In fact, She is the causeless Cause
of whatever is; She is the manifested Brahman. The world
is the playground (Lilakshetra) of the All-blissful Ananda-
mayl. The world is neither an illusion nor a non-reality ;
nor is it under the government of the Ruler of Hell, whose
autocratic tyranny drives sensible men first to raise the
standard of revolt, and then, when they find no King great
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enough to drive the tyrant off, sends them in a stampede to
the unknown and unknowable kingdom of an Abstraction,
which is absolute existence, absolute knowledge, and
absolute bliss. But, to their misfortune and discomfiture,
they come to realize that the ramparts and battlements and
fortifications of the kingdom of the supposed Archdevil are
impregnable ; that, as far as their imagination can extend,
his empire also extends ; and that their own selves—that is,
their minds and whatever constitutes their individual
selves—is of the same material as that with which the
alleged nefarious world is constituted. Having learnt this
sad truth at last, many Sadhakas of other schools fall pre-
cipitately from the height of their hopes and aspirations.
Discomfited, dejected, and crest-fallen, they can neither
seek the supreme object of life (Paramartha) nor reconcile
themselves to the world, in which they have to live not
only during their present lives but in many lives yet to
come. This dismal philosophy is not merely the heirloom
of Sadhakas. It has been almost indelibly impressed upon
the consciousness of the ordinary run of men, with the
result that the Hindus are in general pessimists and
fatalists in high degree.

The Tantrik Sadhaka, by his method of worship, is led
from the outset to feel, and then by higher processes of
self-culture to realize, the All-blissful Mother in the uni-
verse—nay, to regard the universe as the Mother Herself.
Every man and every woman is to him the Mother Herself;
every living object is to him an object of obeisance. His
thought and conduct are made to flow in that all-loving and
all-reverencing channel. Training his mind thus, the
Sadhaka, far from finding the world to be a vale of tears, of
sorrow, and of suffering, views it as the very Kashmir of
subjective and objective beauty. Every man and woman—
nay, all living things—are glowing with Divinity. This
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state of mind not only quenches the thirst of his lower
nature, but spiritualizes its animal tendencies; not only
does it buoy him up with fresh energy to pursue the Path,
but he attains liberation (Mukti), eating the sweet fruit of
the world, of which the Sadhakas of other schools are
deprived. On the other hand, the man of the world who
professes Tantrism has every faith in the reality of the
world. To him it is not an illusion nor an evil, and there-
fore he exerts his utmost to make it the happy lap of the
Mother, which it really is.

The Tantrik Path, as I have already said, is smooth
and straight. It is fitted to the constitution of the Kali Yuga
man. The method of Tantrik self-culture has the supreme
merit of accomplishing within a short time what other
methods can hardly accomplish within a life. This is testi-
fied to by numberless adepts, ancient and modern. And it
is for this that Pauraniks have largely drawn upon it. It is
also said that Shangkaracharya's Yoga system owes much to
Tantrism. The Mahayana Buddhistic system is saturated
with it. Nagarjuna, the great Buddhistik Adhat, who
flourished about seven hundred years ago, was a great
Tantrik yogi and alchemist, whose Baudha-Tantrik works
are the authority of Northern Buddhism.

The Tantra is non-sectarian. It provides methods of
self-culture to all schools of Sadhakas, be they Shaktas,
Shaivas, Sauras, Ganapatyas, or Vaishnavas, and holds that
the Sadhana of the Divine, as the All-blissful Mother, is the
easiest and straightest Path.

The Tantra is the only Divine Revelation which throws
open the gates of arcane nature to those who have the
courage to peer into it. Man, in his onward Path, must
dive deep into nature’s heart to discover what he, and the
universe of which he is a component part, is. The method
of spiritual self-culture leads him, step by step, to an
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acquaintance with nature’s supersensuous beings, high and
low, and teaches him how to utilize the services of the
high, and to ward off the evil influences of the low. This
knowledge is of essential importance to the sojourner on
the Path; for the evil spirits throw every manner of ob-
stacles to impede his march and encompass his ruin;
whereas the good spirits would gladly help him on if he but
knew how to obtain their help. Woe to the aspirer who,
having made the acquaintance of the lower spirits, abandons
his true end and aim and utilizes their service for unlawful
worldly purposes. Such are the black magicians whose lot
is miserable both here and hereafter.

Self-culture, according to the Tantrik method, develops
the Will and endows the Sadhaka with some lower powers
(Siddhis) within a comparatively short time. Those who
are charmed with those powers and are tempted to use
them are like to share the same fate with the black magi-
cians. The end and aim of high Tantrik Sadhana is the
realization of the Advaita Tattva—the attainment of Kai-
valya Mukti;' and it is to this end that the true Sadhaka
consecrates not only his present life, but a succession of lives
extending over many ages. By intense Sadhana’ he has
first to free himself from the chain of Karma,® which fastens
him down to the three Lokas, Bhuh, Bhuvah, and Svah.!
When past this triad of the Karmik chain, his onward
progress continues until he can “pierce through” the
Spiritual Sun (the manifested Brahman), and merge him-
self with the Supreme. There must, indeed, be very few,
even throughout countless periods of time, who have at-
tained this liberation (Mukti) upon earth. But Sadhakas
who devotedly and perseveringly pursue the path become

! Union with the Brahman.
* Practise. See Introduction. * See Introduction.
The three worlds—Earth, the atmospheric and celestial planes.
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Devas, Lords of Manvantaras,' Liokapalas (planetary Lords),
and Dikpalas (Lords of space), and the like, and rise higher
and higher until their work is ended. There are others who,
refusing liberation, come down from time to time as Saviours
of mankind.

The investigations of the Tantrik into the inner temple
of nature reveal to him many secrets both of an objective
and subjective nature, including those of the human mecha-
nism. It is thus that he is a theurgist and thaumaturgist,
alchemist, herbalist, metallurgist, physician, astrologer, and
astronomer. The Tantrik's alchemy crossed the ocean and
reached Europe; his chemistry discovered ages ago many
truths, some of which have dawned upon European scien-
tists within but recent times. He was the first in the world
to use mercury, snake poison, and the metals as medicine.
His system of medicine has superseded that of the Ayur-
veda. His science of Breath is still a mystery to the
Europeans. Last, though not the least, there is what may
be called his science of psycho-physical culture, which
renders the physical body obedient to the will, and thus by
certain postures not only enables him to ward off and
cure diseases, but to control the mind. The Tantra, in fine,
is from its very nature an Encyclopedic science. It is
practical, and has no concern with wordy warfare. It
lights the torch and shows the way, step by step, until the
sojourner comes to the end of his journey, realizing the
universe in the Brahman and the Brahman in the universe.
So has it been said:

FAFEY FRFAT
7 a3 fhfaga zeafa |
fafrafaasAifaeasaanan

93 93 gagaEzfaa

' A period of time. See Introduction.



584 PRINCIPLES OF TANTRA

“All other Shastras are merely entertaining ; they can
show nothing on earth. But the medical science, astrology,
and Tantra prove themselves at every step.”

SHAKTI

In the Sanskrit language the word Shakti is feminine.
It must not, therefore, be supposed that that which is
denoted by it is feminine. There is no word in the English
language which conveys the exact meaning of the word
Shakti as it is used in the Hindu Spiritual Science. It is
neither force nor emergy of physical science. The word
Power may be used to designate it.

Power or Shakti is the root of all existence. It is from
Shakti that universes are evolved ; it is by Shakti that they
are sustained; and it is into Shakti that they are finally
resolved. It is the same as Parabrahman. Parabrahman
is Existence (Sat), Consciousness (Chit), and Bliss (Ananda).
By Shakti is denoted exactly these three aspects in the One
without a second. Chit is the Power, and the two other
aspects go along with it ; for without consciousness there
would be neither existence or happiness. Shakti, then, is
essentially absolute Satchitananda.

Within, so to say, the womb of Shakti, is Maya or
Prakriti, the matrix of the universe which, during cosmiec
inaction or Mahapralaya is potential and latent, even as
fire is latent within wood. Maya or Prakriti is not a non-
reality, nor a state of equilibrium of certain things; nor is
it a something-nothing, something little (yatkinchit), an
idea (bhava). It is as immutable and permanent as the
triple aspects already mentioned. It enfolds, to use chemi-
cal phraseology, a triad of Gunas or Reals which, mutating
and combining, make up the appearance of the ever-chang-
ing world, and which, in Mahapralaya, are withdrawn
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within the bosom from whence they emerged. Maya or
Prakriti it must be understood, is ever in association with
Chit, be it in Mahapralaya or in evolution ; for there is only
One without a second, and Prakriti must be an inseparable
part or power of It. Parabrahman thus has a quadruple
aspect, and is symbolized in the Tantra by a grain of gram
(Chanaka). As a grain of gram is a bi-valvular unity,’
enveloped by an outer skin, so is Shakti a Unity having the
characteristic of a duality when viewed through the veil of
Prakriti. This duality is neither Jiva nor Atma, nor matter
and spirit, but a polarity. From the fathomless womb of
Parabrahman or Shakti is evolved the universe, and into
that womb it is withdrawn when the hour for final dissolu-
tion strikes. Shakti is, therefore, both centrifugal and
centripetal Power. It is male-female, and therefore ex-
pressed by the word Brahman, in the neuter gender.

The notion seems to prevail that what the Tantriks
posit by Shakti is dead matter, Prakriti. Nothing can
be farther from this unwarrantable conclusion. Shakti,
as that which is potential, is much more expressive than
Brahman considered as something neutral. Prakriti, the
matrix of the universe of names and forms, is the veil
through which alone it is possible to approach the Sat-
chit-ananda Brahman by the human consciousness. It is
the destiny of human consciousness, which is relative,
to merge itself into the one true Consciousness, which is
absolute, and thus to fulfil the end and aim of life. The
Tantra, therefore, along with all other spiritual sciences,
worships the Absolute through that in which It is mani-
fested.

The expression ‘““Veil of Prakriti” is, however, not an
appropriate one. It is borrowed from the Theosophical

! A grain of gram contains within one enfolding sheath two halves.
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literature. Chit or Shakti is self-manifesting. But im-
mutable, undifferentiated Prakriti is the only ground in
which it can manifest itself so as to be cognizable to the
self, be it of man or of Devata. Prakriti, therefore, is
not a “Veil,” but, on the other hand, is Shakti itself in
Evolution. When the first hour strikes for the commence-
ment of the cosmic play (Jagat Lila), Prakriti becomes
the Conscious Shakti, the Unmanifested Manifest, the
First Cause, the Supreme Power, the Sun of all suns,
from which universes are to evolve. It is the Karana
Deha (causal body) of Chit-shakti. It is impersonal, all-
pervading, immutable, and Chit itself. It is the God of
all Gods; the object of the highest form of human worship
—nay, the object of the worship of all the Gods, including
Brahma, Vishnu, and Maheshvara. It is symbolized in
the Tantra by a Vindu or dot (.), and expressed in human
language by the word ““ Chidghana "' (faga).

Vindu or Shakti is neither male nor female, but par-
takes of the characteristics of both. In its Advaita, or
non-dual nature, is a dual characteristic, a polarity, as I
have already said, which may be expressed by the terms
“ positive ” and “ negative,” and which is denominated
in the Tantra by Shiva and Shakti; pum (male), and stri
(female); Sun and Moon; the male principle being Shiva,
and the female principle being Shakti or Mahakali Maha-
kdala (Shrikrishpa) is as much Shakti as Mahakali, the one
being the female, and the other the male aspect of the
selfsame Shakti.

The Tantra is, therefore, all-comprehensive and non-
sectarian. It enjoins the worship of Shakti—that without
which nothing can live and move and have its being.
The worship of Vishnu is as much a part of it as is the
worship of Kali, although the worship of the latter is held

' That is, a thickened mass of chit or consciousness.
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to be comparatively easy, and more suited to the present race
of men for reasons which I shall have occasion to state later.

It must not be thought that, although Prakriti be-
comes conscious Shakti in manifestation, it is in any of
its forms the ultimate object of worship. Worship, how-
ever, implies a duality. And although essentially the wor-
shipper and the worshipped are the same—and it is the
realization of this Unity which is the end and aim of
worship—yet Shakti in manifestation cannot but be the
object of worship so long as the Ego has its individuality,
which is made of the stuff of Prakriti. It is, therefore,
that in spiritual culture the Tantra postulates two Shaktis
Vachaka Shakti is manifested Chit in Prakriti, and Vachya
Shakti is Chit itself, which is the goal to be attained. It
is by the realization of Vachaka Shakti that the Vachya
Shakti can be attained. The Vachya Shakti is formless,
and cannot, therefore, be the object of any form of Upasana
(worship) or yoga practice.

The manifested Shakti is the Power which is the object
of adoration, prayer, and praise. So long as the human
Soul remains such, it cannot go beyond. But when the
Soul—that is, the causal body or Karana Sharira—is cast
off, the duality for ever disappears, and the self is merged
into that which is Shakti in itself.

By whatever name it may be, whether Krishna, Vishnu,
Shiva, Kali, Durga, Ganapati, or Surya, It is the mani-
fested Shakti, the Saguna Brahman. But there are cer-
tain sects of worshippers who assign an inferior position
to Shakti, and regard it as a female power only, subordi-
nate to the God they worship, That the God they wor-
ship is Shakti as well is ignored by them. In this they
take an anthropomorphic view of the Supreme, who
according to them, is male (Shaktimén), and Shakti (his
Consort) is his inferior, like some conceptions of an Oriental
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wife. The Tantra repudiates this view, and regards both
Shaktiman and Shakti as the male and female aspects of
the one Shakti. Where would be Vishnu or Krishna without
Shakti (Power)? Bereft of Shakti, the Vehicle, designated
as Krishna or Vishnu, and all other Vehicles from the highest
God to the lowest atom, would be but a dead inert mass.
It is Shakti which is life, intelligence, and consciousness.
No state of existence can be superior to it. Both these
aspects of Shakti are inseparable, and the one is not inferior
to the other, any more than the negative pole of electricity
can be considered to be subordinate to the positive. Hence
it is that all the Gods are associated with Goddesses; hence
it is that Rama has his Sita, Krishna has his Radha, and
Mahakala is accompanied by Mahakali.

It is Shakti (Power) which creates, Shakti which sus-
tains, and Shakti which withdraws into Her fathomless
womb innumerable worlds in infinite space. Indeed, She
is space itself, and every being therein.

Physical science is acquainted with one of Her physical
powers, and that by its abnormal manifestations only ; for
the nature of electric force is unknown to the scientist.
Science used to distinguish force and matter as two different
things; but the trend of scientific thought seems to have
undergone in this respect a revolution. The theory is now
put forward that matter is a modification of force. Spiritual
science holds exactly a similar view, but on a very broad
line of thought, and maintains that from Shakti (Power)
everything emanates, first in the spiritual, then in the cele-
stial, and then in the terrestrial Kosmogenesis.

It is peculiar to the Universal Mother that, unlike
human and animal mothers, She devours and then disgorges
Her offspring. Seated in the lotus forest, which floats
in the water of space, She is perpetually devouring and
disgorging the Elephant (the Kosmos). When She disgorges
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and nourishes She is the most beautiful of the beautiful ;
Her beauty enchants even the Gods; She is then Bhuva-
neshvarl and Bhuvanamohini. It is the descent of Spirit
into matter. When She devours Her offspring with Her
thousand mighty jaws, She is Mahakali; Her transcendental
beauty is realizable only by the wise and the devotee.
Westerners and Hindus demoralized by Western civilization
have the profanation to call this Her aspect as ugly and
terrible. Yes, She is terrible to the earth-bound soul. But
to the pilgrim on the path of return—the path of Nivritti—
the Majesty of Her beauty and the message of peace and
comfort in Her right hand are ineffable. It was this stu-
pendous Majesty which the Lord Shrikrishna (who is the
same as Kali) exhibited to His dear disciple Arjuna,
when the latter entreated Him to appear before him in
His godly form. Arjuna had entreated Him thus: “OQO
Yogi, how should I contemplate Thee so as to know Thee ?
O Bhagavan! in what object should I contemplate Thee ?
The Lord then enumerated some of His Vibhutis (distin-
guishing qualities) which yet could not satisfy the disciple;
for they were too abstract for contemplation and devotion.
The Bhakta (devotee) must have something tangible to fix
his mind upon. Therefore he exhorted the best of Purushas
to show him his Divine Rapa (Form). Endowing him with
spiritual vision, the Lord showed him the Rapa with which
he had to commune. Shangkaricharya, in his commentary,
describes this Riupa as endowed with Knowledge (jnana),
Godly Qualities (aishvarya), Shakti, Strength, Virility
(virya), and Effulgence (tejas). O Sadhaka of the Vaishnava
school ! is this Riipa ugly and hideous? O devotee! do not
be deluded by the glamour of earthly beauty ; feast your
spiritual eye with the Majesty of Divine grandeur and beauty.

She is Maya, because Maya is a part of Her nature ; She
is Avidya because She binds: She is Mahamaya because
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She dominates Maya; She is Vidya because She holds the
torch which illumines the Path of return, She is Mahavidya
because She is the Mother in whose sweet and soothing
bosom the wayworn pilgrim finds his eternal rest.

The Divine Mother is thus the cause both of bondage
as well as of liberation. She is in all things, and all things
are in Her. She is consciousness; She is intelligence ;
She is sleep; She is wakefulness; She is hunger; She is
thirst ; She is shadow; She is substance; She is power;
She is impotence; She is mercy ; She is compassion ; She
is bashfulness ; She is peace ; She is esteem : She is beauty:
She is ugliness; She is prosperity; She is adversity; She
is memory: She is truth; She is falsehood ; She is good;
She is evil; She is avarice; She is contentment ; She is
mother; She is error; She is rectitude; She is illusion:
She is reality; She is the power of the senses: She is
ignorance; She is knowledge; She is the mysterious dis-
penser of a double force, from one of which surges forth
the universe, and the other it is which withdraws it; She
is the tide and ebb, the inspiration and respiration, the
diastole and systole of the universe. Both centrifugal and
centripetal forces are in Her. The Human Ego has the
privilege to choose either of these spiritual forces to
work out its destiny: by the one it is thrown into the
eddy of Pravritti (desire), to be whirled round and round
until the great dissolution (Mahapralaya); the other girts
it up with that power and energy which will enable it
to strike through the eddy and reach the serene centre of
the Mother’s bosom.

The three aspects of Shakti, which constitute the
Trinity of the Hindus, are Volition (ichchhashakti), Ad-
ministration (kriyashakti), and Cognition (jnanashakti).
These are the three Powers which direct the evolution, the
sustentation, and the involution of the Universe. The
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Nirvana Tantra says: “In the region of Truth, the Form-
less and Resplendent Pervader of the universe, casting off
the covering of Maya, became divided into two. The idea
of creation arises from the division of Shiva and Shakti,
O Parvati! First of all was born the son named Brahma.
Said Kalika : Hear me, O son! O Hero! take care to marry.
Hearing this, Brahma then said : There is no Mother other
than Thee ; O beautiful one, give me a Shakti (wife). Hear-
ing this, the Mother of the universe, from Her own body,
gave him a charming wife, who is the second Mahavidya,
the great Power named Savitrl. Associate thyself with
Her, and publish the Veda (Divine Knowledge), and become
the Creator of the universe with ease. The second son
born was Vishnu vehicled by Sattva guna. Said Kalika:
Hear me, O Son! O Hero! take care to marry. Said
Vishnu: Thy sight renders man passionless. O Mother,
O Consort of Shiva! How can I marry unless Thou givest
me a fair maiden for wife? The Mother, from Her own
body, gave him a wife. O Goddess! She is the Vaishnavi
Mahavidya, Shrividya. With her help Vishnu sustains the
universe. The third son begotten was the great Yogi Sada-
shiva. Seeing him Mahakali beamed with joy. O Son, great
Yogi! give heed to what I say. Who is there a male like
thee, and who is there a female like me ? Therefore, O Shiva !
forthwith marry me. Sadiashiva said: O Mother! Thou hast
verily said the truth; there is none who charms like Thee.
There is no Purusha like myself. But I cannot marry Thee
in Thy present body. If Thou art kind to me, change Thy
body. Instantaneously Mahakali gave him Bhuvaneshvari.”

The Kubjika Tantra says: “ Brahmani creates, surely
not Brahma, therefore Brahma is but a Preta,” * and so on

' Literally a disembodied spirit before the performance of the
obsequial rites. Here used in the sense of an inert corpse, for He can
do nothing without the vivifying influence of Shakti.
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with regard to Vishnu and Shiva. Brahma, Vishnu, and
Shiva are quite powerless to discharge their respective
functions without Shakti or Power.

The Devibhagavata (Skandha III. Cha. vi) relates that
Brahma having asked Adyashakti as to whether She was
male or female, the Divine Mother thus explained Herself :
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“That Male (Purusha) and Myself are ever the same.
There is no difference between Him and Me. The Purusha
is what I am; I am what the Purusha is. Difference arises
only from ignorance. He who is intelligent and is free from
the bondage of the world can know our subtle difference ;
there is no doubt about this. The one without a second,
perennial Brahman becomes dual at the time of creation.
As a single lamp becomes dual by difference of Upadhi
(condition), as a single face becomes dual in the form of an
image in a mirror, as a single body appears in dual form
with its shadow, even so our images are many owing to the
difference of minds (which are made up of Maya). O Aja
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(unborn), for the purpose of creation the difference arises
at the time of creation. It is only the difference between
the seen and the unseen. At the time of final dissolu-
tion I am neither male nor female nor neuter. The difference
(male and female) is imagined only at the time of creation.”

To form a concept of the Godhead one worships, the
idea of Shakti or Power is for the devotee a surer guide
than the nebulous idea of Atma (spirit). It is very hard
for those who have no faith in Shakti to trace the “one
without a second’ through the physical to the spiritual
plane of existence, there being no appreciable link to
chain the planes together. But a worshipper of Shakti
need contend with no such difficulty. In all the planes
of existence he finds the one power all-pervading. It is
therefore laid down in the Tantras:

afwgE faar 23 afs: geam Fead

“0 Devi! without a knowledge of Shakti, Mukti (libera-
tion) is mere mockery.”*

Tare SOUNDLESS SOUND

The second bell of cosmic evolution tolls. A flutter, a
vibration thrills the triple Gunas in the womb of Shakti.
Rajas, the active guna, after its long Pralayik slumber,’
receives an impulse towards awaking. Immediately as its
eyes open a bifurcation takes place in Shakti, resulting in
what all religions designate the Verbum, the Shabdabrah-
man—the immense, all-pervasive, all-comprehensive, un-
broken, undifferentiated Sound Spiritual. One aspect of
Shabdabrahman is Nada, and another aspect is Vindu. As
Nada She is the Mother, and as Vindu He is the Father, of

! That is, without such knowledge liberation cannot be attained.
* That is, slumber during dissolution (pralaya).
38
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the universe. They are an inseparable twain, ever in
association in cosmic evolution. Shabdabrahman is the
God, the Lord, the Mother, the Word, the object of worship
of all sentient beings.

The first manifestation of Shakti in the Spiritual plane
is “Sound,” which is undifferentiated intelligent Akasha,’
the Chidakasha® of philosophy, the Saguna Brahman of
religion.

This Sound, the causeless cause of manifold universes,
must not be confused with the sound with which we are
familiar, and which we have been taught to regard as the
result of vibrations in molecules of matter. It is not the
Raryakasha or atomic Akasha of philosophy, which is
integrated and limited and evolved from Tamasik Ahan-
gkara® Nor is it a quality of such Akasha. It is Chit
Shakti vehicled by undifferentiated Prakriti—the manifest-
ed Godhead, uncreate, unborn, and eternal. Shabdabrahman
is consciousness and intelligence, both cosmic and individual.
It is the dual Shakti in unity, inseparately associated,
though functioning in different ways.

Duality in unity is the root principle of the Tantra.
This duality may, for want of a better expression, be called
a “polarity.” The Vaishnavas have adopted this idea in
their Krishna and Radha, Hari and Lakshmi. The Hindu
Shastras hold that the universe has been evolved from the
One—* without a second "—Cause, and that that Cause is
both immanent and transcendent. The microcosm is in
miniature what the macrocosm is. Evolution proceeds from

! Bther,” the quality of which is sound, but, as hereafter explained,
not the ether of the elements (mahabhuta).

! Literally, " ether consciousness,” which is explained post.

' Ahangkara or egoity is threefold, according as one or other of the
gunas of Prakriti predominate in it. Tamasika Ahangkara is therefore
that form of this tattva in which the inert Tamas guna predominates.
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the subtle to the gross. We find in the great physical force
a duality of poles, which when brought in mutual contact
produces a magnetic current. In the realms of atoms and
molecules the same force has the aspects of attraction and
repulsion which make the existence of material objects
possible. In living mechanisms the heart and the lungs are
worked by a dual force which draws in and throws off blood
and air, which render organized life possible. The fluid
space of the earth is dominated by a similar dual force,
which rhythmically causes both ebb and tide. We thus find
that what little we know of force on the physical plane
gives countenance to the theory of duality in unity.

But the most extraordinary fact is the duality of all
organized structures. Take, for instance, the structure of
man. It is a duplex structure. “ Man is not formed,” to
quote the learned author of “ The Mechanism of Man,” “ as
one whole, but of two distinct halves joined together. He
has two sets of bones, muscles, and nerves, and two brains.
True there is but one liver, stomach, and intestine. This
at first sight seems to be in conflict with the theory. But
further examination shows the internal structure to be
substantially the same asthe external frame, the only dif-
ference being that the position is reversed, and instead of
the point of junction being side by side, as with the frame-
work of bone and its appendant muscles, it is, from the
necessity of its position within the body and the require-
ment of but one heart, one liver, etec., only a junction of
two halves before and behind. Tracing these internal parts
from their point of union with the external frame at the
neck, it will be seen at once that one-half of the whole
springs from one side of the body, and the other half from
the other side, and that they unite at a central line through-
out, precisely as the two halves of the external frame are
united. . . . Looking beyond the human body, it will be
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seen that all organized beings are built after the same
fashion. It will be found, on close inspection, that all other
animals are so made. So likewise are all vegetables. Every
leaf is duplex; so is every part of a flower. All organised
beings are, in truth, formed of two halves joined together
at a central line. Nothing organized is structured as
one whole.”?

This duality in unity in all organized structures is,
as is pointed out by the learned author above quoted,
due to the fact that two parents are required for the pro-
duction of every organized being, and that each parent
contributes a germ, by the junction of which the duplex
structure is formed. The human mind, also, has a dual
nature—it is swayed as much by sentiments as by reason.
Taking all these facts into consideration, it will not be
wrong to infer that the Cause from which these effects
are produced is a dual unity. The Tantra, however, postu-
lates this as a fact, and builds up its Science upon if.

The Nada aspect of Shabdabrahman is Kula-kunda-
lin. Kula means the female organ of generation (yoni)
In the Bhagavadgita (xiv. 3), Lord Shri Krishna, as the
male power, says:
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“My womb is the great Eternal; in that I place the
seed ; thence cometh the birth of all beings, O Bharata.

According to the Mahédnirvana Tantra, Kula means
Jiva, Prakriti, Dik, Kala, and the five mahabhititas (sensibles)
taken together. Now, all these taken together constitute
the intelligent and material cause of the universe, which
is the same as Yoni. As Kundala means the Coil (of the

' The Mechinism of Man,” by E, W. Cox, vol. i.
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serpent), Kulakundalini means the Spiritual Power (the
cosmic Mother) who Creates the universe of names and
forms and coils up round it. She is Chit or consciousness
vehicled by Prakriti. She is Sound, because the first
manifestation of Prakriti is sound, which is withal Jnana
(knowledge) and Light Spiritual. She is the One Breath,
One Life. She is universal Consciousuess, all-pervading,
not limited by time and space. She clothes herself with
Prakriti when the hour for creation arrives. Essentially
She is not different from the male aspect of Shabdabrahman,
as both the aspects are indissolubly associated. She is the
Paraprakriti or Supreme Power of Brahman. From Her
is sprung the universe, from Mahat' to the atom, and
the universe is under Her control. She is Adyi—the
First Cause; She is all knowledge; and Brahma, Vishnu,
and Shiva have their being in Her. She knows the universe,
but none know Her. She is the embodiment of all Power;
She is subtle; She is gross; She is manifested ; She is
unmanifested ; She is formless, and yet with form.

From the Sound Spiritual proceed two lines of Evolu-
tion. The first line is by Sadrisha parinama—that is, the
resolution of like to like—and consists of three female
Powers and their male Counterparts in the following order:

Raudri —Rudra —fire —Tamas—Power of Cognition.
() (m)

Jyeshtha—Brahma—DMoon—Rajas —Power of Volition.
() (m)

Vama  —Vishnu —Sun —Sattva—Power of Causation
N (nz) (action).

These three male and female Powers are the first
triplication of the One Shabdabrahman, possessing within
itself the three Powers of Volition, Causation, and Cogni-
tion ; the three gunas, Sattva, Rajas, and Tamas; and Its

' The Tattva also called Buddhi.



598 PRINCIPLES OF TANTRA

duplex Constitution. This line of creation is called Sound
Creation (Shabdasrishti).

The second line of evolution is called Form-creation
(Arthasrishti). It is subdivided into two. The tirst sub-
division embraces the Lords, and the second the Tattvas.!
These are the Lords of our universe, having Parashiva as
their Overlord. There are seven cosmic centres (Liokas)
of Power, over each one of which each of these Lords
presides in association with an aspect of Kulakundalini
as His guiding Power. The centres and the Lords are
thus stated :

Loka Male Power Female power

Satyam Parashiva or Mahavishnu Adyashakti
Mahakali

Tapah Shambhu Siddhakali

Janah Sadashiva (called Mahagauri

Ardhanarishvara)

Mahah Isha Bhuvaneshvari

Svah Rudra Bhadrakali

Bhuvah Vishnu Radha

Bhuh Brahma SavitaT

These seven centres are also seven planes of conscious-
ness. Philosophy generalizes these seven planes of con-
sciousness into three—viz., Jagrat (waking), Svapna (dream-
ing), and Sushupti (slumbering, or dreamless sleep). The
cosmic Virat-body is waking, Hiranyagarbha-body is dream-
ing, and the Ishvara-body is slumbering consciousness.
The Virat-body is evolved from the last three centres, the
Hiranyagarbha-body from the three centres above it, and
the Ishvara-body from the highest centre. The conscious-
ness of Vishnu is higher than that of Brahma, the con-
sciousness of Rudra is higher than that of Vishnu, and the

' Buddhi and other derivatives of Prakriti.
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consciousness of Ishvara is higher than that of the three; and
80 on until we come to Parashiva or Mahavishnu, whose
consciousness is the highest form of relative consciousness.

The second subdivision begins with Mahat Tattva, and
ends in the five Bhutas, which, being familiar to every
student of Hindu philosophy, need not be detailed here.

Kulakundalini is the vital Power of the universe. Her
vehicle is the Hangsa of philosophy and religion. By
Hangsa is to be understood the vital force, dual in its
character, borne upon which She creates the universe.

In the human body Kulakundalini is said to reside
in the root-centre (Muladhara chakra) of force evolution
inside a coiling nerve (Nadi). She coils round Syayambhu
the male aspect of Shabdabrahman, and covers his mouth
with Her hood. Though sound is perpetually emanating
from Her body, She is said to be slumbering. What Her
slumber in the human body means is explained later on.
I shall now deal with the sound emanating from Her body,
and its nature and function.

Hangsa is the name given to the root-sound emanating
from the Pranik Vehicle of the Divine Mother. From
Hangsa emanate forms, and from forms evolve universes,
and all that appertains to them. This Pranik Vehicle is a
duality of male and female principles, the function of the
male principle being to throw out and that of the female
principle to draw in, or, in other words, they are centrifugal
and centripetal respectively. In the human body and in
the body of every living being the Pranik principle or Vital
Power expresses itself in expiration and inspiration, and
represents the sum total of a man’s life on this earth in his
present birth. From the involuntary expiration of breath
in the human body arises an inaudible sound, called Ajapa
Mantra, which every man recites unawares. Cosmically
this Ajapa is the centrifugal and centripetal energy, the
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attraction and repulsion of forces, observed everywhere;
spiritually these two mighty aspects of the same Shakti are
Pravritti and Nivritti, and so it is said :

a1 g1 WAT GREgHaT qaIaAT |
daRaFaRg 8T g3l adn ||

“That Lady paramount of all the Lords as the great
Vidya is the cause of liberation: and as (Avidya) She too
is the cause of bondage.”—Chandi.

The Vital Power is called Nada, Jiva, Prana, Ghosha,
and by other names. The Vital Sheath of the Divine
Serpent undergoes differentiations. From the first differ-
entiation arise the Seeds of the universe. When the
second differentiation takes place, the root—sound Hangsa,
Sound and Form, and all other dualities, come into
being. In its triple state the three Gunas, three Vedas,
three articulate sounds (Varnas), three nerves (Nadis), and
other triads, are projected. In its quadruple form four
Varnas (sounds) and the quarternaries are evolved. In
this wise various Sounds and Forms are produced, until
in the fiftieth differentiation the fifty articulate Sounds,
called Varnas, or letters of the alphabet, are manifested in
the Divine Vehicle of the cosmic Mother. It is therefore
said that the Divine Mother sings the symphony of the
universe, the beginning of which is creation, and the con-
clusion is dissolution (Mahapralaya).

In the human mechanism the Muladhara Chakra is,
as already said, the seat of Mother Kulakundalini, where
She with the fifty Varnas as the strings of Her Divine
harp for ever chants Her Celestial Song. Blessed be the
Soul who has listened to this Divine Nada, and thereby
liberated itself from the trammels of Maya.

The fifty Varnas are fifty sounds of the Sanskrit lan-
guage, or rather of the primitive language of which Sanskrit
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1s the modification. These articulate sounds have been
represented in different languages by ditferent symbols ;
and, according to the divergent conformations of the vocal
organs of different races inhabiting different zones of the
earth, they are pronounced differently. For instance, the
first sound of the vowels is symbolized by ¥ in Sanskrit, «
in English, ¢ in Greek, t in Arabic, and so on. It is pro-
nounced aw in Sanskrit and derived languages in India, a
in English, Alpha in Greek, Aliph in Arabic, and so on.

These sounds are very subtle things, effulgent and
chromatic. They are living energies, which human thought
prompts to expression through the vocal organ. When the
seat of Sound—that is, the vehicle of Mother Kundalini—
is penetrated by the active principle (Rajas) of Prakriti the
sound is called dhvani. Dhvani penetrated by the inert
principle (Tamas) is called Nada. Nada becomes Nibodhika
by a further impression of Tamas, and by successive im-
pressions of the same quality it passes through successive
stages of Ardhendu and Vindu, until at last it translates
itself in the Muladhara Chakra into what is known as the
Para state of sound.

When the sound reaches the Svadhishthiana Chakra,
it is called Pashyanti. It is then propelled to the heart-
chakra, where it makes a more distinet vibration, which
is audible to the Yogi during his first stage of concentra-
tion, when his mind for the time being is withdrawn within
itself. This is called the Madhyama state of sound. It
is what is known as Nada Anahata Shabda of Mother
Kundalini. It is stated in Sharadatilaka, a Tantrik work
of high authority, that the first sound heard by a Yogi is
like the humming of bees ; the next sound he hears is like
that of air passing through a hollow bamboo ; then is heard
a bell-like sound; and so on. When a Yogi becomes ac-
customed to the hearing of sound, his inner consciousness
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wakens and he begins to acquire knowledge, which dispels
the dark illusion of the world. From the heart-lotus the
sound is propelled upwards, and, coming into contact with
the eight organs of speech, it issues from the mouth and
becomes audible.

The fifty primary sounds which constitute the vehicle
of Mother Kundalini arve called Varnas, because they are
coloured. They are of various colours: some red, some white,
some blue; some are the colour of melted gold, and others
of coral, and some are like electric light or other colours
and hues. They are called Aksharas because, forming as
they do the body of the universal Mother, they are imperish-
able. They are called Matrika, because from them the
whole universe of forms, visible and invisible, terrestrial
and celestial, has sprung into being.

That molecalar vibrations or sounds with which we
are familiar produce forms on sandy or some such sur-
face over which sound-vibrations can act without friction,
is known to scientific musicians. A particular tune pro-
duces a particular form. A tune being a compound of
primary sounds, it stands to reason that primary sounds
have forms as well. If each of the seven tones of the gamut
did not possess a form of its own, it would be quite im-
possible for a tune, which is a compound of primary tones,
to express itself in a form. It has been found by experiment
that each tune has a peculiar figure or form of its own. It
may therefore safely be said that each musical form or
figure is the molecular expression of a tune, which isa
compound of primary sounds. If this state of things is
found to be the order of nature in the world of molecules,
it is but reasonable to suppose that the same law should
prevail at the primordial source, whence worlds are evolved.
The Tantra says that the Kosmos is evolved out of the
fifty Matrika sounds. The meaning of this, in the light of
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the above experiment, is plain enough. The Matrika sounds,
in the processes of evolution, undergo various permutations,
thereby giving rise to subtle figures, which form the ground-
work upon which, with the acecumulation of atoms and
molecules, bodies of diverse density and shape are formed.
The gross human figure of bones, muscles, and flesh has for
its groundwork a network of fine nerves. Behind this nerve-
structure is the subtle body, or Stkshma Sharira. Farther
in there is the Karana Sharira or causal body, the fifty-
stringed lute (Vina) of Kundalini Herself, upon which She
plays the Divine Song of the universe until its dissolution
(Mahapralaya).

When in the course of evolution rational man appeared,
it was necessary toimpart to him knowledge for the perpetua-
tion of the human race as well as for his liberation. It was
to this end that the Self-existent Manu came down and
gave him language. And what is that Lianguage ? It is not
an arbitrary invention of words to signify objects. The
Divine Manu, knowing the sound-forms of objects, gave man
those forms and taught him the relation between those
forms and the objects they connote. These sound-forms
are words, and the objects they connote are the meanings
of those words. The sound-forms or subtle bodies of
universal objects being imperishable, words are imperish-
able. Gross bodies are evanescent, but the subtle body or
Stikshma Sharira persists till final dissolution of the uni-
verse, and the Karana Sharira, or causal body, is said to be
eternal. The language which Manu taught was the primeval
language of root-words, remnants of which are to be found
in the Vaidik Mantras. Sanskrit is derived directly from
it. The innumerable languages of the world are its corrup-
tions, or rather adaptations, in consonance with man’s
environments in different parts of the earth, and the con-
sequent divergent configurations of his vocal organs. In
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every language there are root-words which are identical.
There could, in fact, be no language without such root-
words as their basis. True it is that man has invented
arbitrary words, and given them conventional meanings,
but they are mere accretions to the original language.
One may hear of words being coined (often-times from the
primitive root-words), but who has ever heard of language
being invented ? If none have so heard, then scoffing at
what the Tantras reveal as the origin of language is un-
justified. It may, in any case, be accepted as a workable
theory which will help materially-—nay, powerfully—in
aspiration for spiritual development. This aspect of the
question I shall touch on later when dealing with Mantra.

The Bhagavadgita is regarded universally as the highest
embodiment of spiritual truths. In it (chap. viii, verse 13)
we find :

NAAFI F8 A8 AFIEAT |
q: qa1fa @wd, 32 g arfy et afgq ||

“‘Om!’ the one-syllabled Eternal (Brahman), reciting,
thinking upon Me, he who goeth forth, abandoning the body,
he goeth on the highest path.”

If words be human inventions, and meanings conven-
tional, then would it not be foolish to believe that a conven-
tional word like =17 (Om) should possess such mighty power
as to liberate a man from his cumulative Karmik causation,
and to carry him there whence there is no return ?

The Mandukyopanishad opens thus:

NnAqgaific a8 grasaredd 4 wagfsaikfa aamisn
wa, g9raq PEedd dgalsn o |

“One is Ishvara. The universe is its meaning. Pre-
sent, past, and future are all one. That which is beyond
the triple time is also ¥/ (Om).”
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In the Shrimadbhagavata we read :

“Soundbrahman and the supreme Brahman are both
my immutable body.”

From these and innumerable other passages in the
Vedas, Upanishads, Darshanas,' and Puranas, the discerning
will learn that the Tantra only explains what the Veda
asserts.

The teaching of Jesus Christ, as embodied in the
Gospel of St. John, strengthens our position, and proves
the unity of truth in all revelations. The Gospel says:
“In the beginning was the Word, the Word was God, and
the Word was with God.” The “Word” is the Logos of
the Greeks and Kabalists, and the Shabdabrahman of the
Hindus. When the Kosmos is evolved, the Supreme
Sachchidananda,” becomes Shabdabrahman, the Word ; and
Shabdabrahman, or Ishvara, being uncreate, unborn, and
immutable, is ever with the Supreme. Hence in the Gita
we read: Fgo f& gfsE “I am the image of God.”

AZdl 4 fAaged g9 9 A9 |

“That is my Supreme abode, whence there is no com-
ing back.”

If Ishvara be vehicled by Sound, then the inevitable
conclusion is that the Kosmos is evolved out of Sound.

That there was one root-language is also borne out by
the Biblical myth of the confusion of tongues. Philology
has considerably cleared the ground, and the day may not
be very far distant when Science will astonish the world
by its discovery of the one common root-language of the
human race.

! Systems of philosophy.
! Existence, consciousness, and bliss—or the Brahman.
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MANTRA

If one were to make a Mantrik survey of India, one
would be astonished to find that the Hindu life is saturated
with Mantra., Be he a peasant or a prince, his whole life
is regulated by Mantra. Various are the purposes for which
Mantras are invoked, and their enumeration here will help
towards the elucidation of the subject under consideration.
Mantras are invoked for: (1) Secondary mukti (liberation).
(2) Worship of the manifested God. (3) Worship of Devatas.
(4) Communication with Devatas. (5) Acquisition of super-
human powers. (6) Feeding Pitris and Devatas. (7) Com-
munication with Ghosts and Upadevatas.! (8) Warding
off evil influences. (9) Exorcizing Devils. (10) Cure of
diseases. (11) Preparing curative water. (12) Doing injury
to plants, animals, and men. (13) Eliminating poison from
the animal body. (14) Influencing others’ thoughts and
actions. (15) Bringing men, beasts, Upadevas® and Ghosts
under control. (16) Purification of the human body by
ceremonies called Sangskaras, and many other purposes
which need not be mentioned here. From the mother’s
womb to the funeral pyre a Hindu literally lives and dies in
Mantra.

What, then, is this mighty force which is believed to
wield such a great influence upon a nation reputed to be
both spiritually great and intellectually acute? From
the hoary antiquity of Vaidik Mantras down to modern
times, great and varied are the changes which have taken
place in the Hindu’s philosophical thoughts and religious
ideas, but Mantra stands with its head erect and limbs
sturdy as the undying witness of God’s grace to His Hindu
sons. The question, I fear, has not been seriously asked by

! Lesser spirits.
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the English-educated Hindu. The Hindu of the old school
takes it as an heirloom from his ancestors without ever
trying to understand what it really is and how it can be
utilized. He recites it parrot-like, and thinks he has done
his duty. It is this indifference on the one hand, and apathy
on the other, which has rendered the Hinduism of the pre-
sent day almost a dead religion.

The above enumeration of uses for which Mantras are
invoked will have shown that they are of various classes,
and that they possess subtle powers of action on the spiritual,
mental, and physical planes of existence. They are not
words and sentences, neither are they syllables, although they
are expressed by written character in words and sentences.
There are various Mantras in the vernacular of India, used
for non-spiritual purposes. In the Bengali language, espe-
cially in the form in which it is used in Assam, there are
numbers of Mantras which are apparently quite meaning-
less ; many of the words used therein are no words at all,
for they convey no meaning. Words and sentences which
have no meanings to convey to the understanding are no
part of a language. If you believe that they are efficacious,
you must admit that they are sound-powers acting on
different planes of consciousness.

The efficacy of Mantras is not a matter of opinion, a
mere theory which needs cogent arguments to bring it home
to men’s minds. It is a fact in the arcana of nature revealed
by God, testified to by the unimpeachable evidence of self-
less, disinterested Rishis of hoary antiquity, and corroborated
by hosts of Sadhakas® of all ages. There are numberless
Sadhakas still living who have had direct proof of the
efficacy of Mantras. Each one of us can, if we will, obtain
such direct proof ourselves. The Tantra which is known

'In a general sense worshippers. See as to Sadhana, or practice,
Introduction.
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as the Mantra-shastra is an exact science, and does not
shrink from the severest test which may be applied to it.
Use a Mantra under the directions of a competent Guru,
and you will acquire direct evidence of its efficaciousness.
Our hereditary professional Gurus initiate us with sacred
Vijamantra® and Gayatri, and teach us Mantras for the
worshipping of our Ishtadevata.® We go on, as we have
been taught, from the day of our initiation to the end of our
life, but it may be that no result is perceived. If we ask our
Guru how this is so, he will reproach us with impatience
and want of devotion. Placed in this predicament, we lose
our faith in Mantras, and become indifferent to them. But
we do not pause to reflect whether it be the fault of the
Mantra, or of the instructor from whom we had the mis-
fortune to receive it, or of ourselves. It is quite an error to
suppose that if Mantra be a sound power, it must yield the
result sought for as soon as it is pronounced. Now, electri-
city is a physical force which has been imprisoned, so to
say, in various sorts of mechanical contrivances in order to
produce various results. There are books which describe
these contrivances and prescribe their uses. Can anyone,
by mere reading of the books, handle these machineries and
produce the desired results ? If such be the case in dealing
with physical forces, how much more is practical instruction
necessary for the handling of spiritual and psychical forces.

For the moment I leave out all other Mantras in order
to confine my attention to such alone as are known as Vija
Mantras. They are the powers which carry us safe through
the world’s entanglements towards that haven of peace
and bliss for which the human mind naturally, though

! Seed-Mantras. See ante.

! The celebrated Vaidik Mantra of that name. See Introduction.
" Gayatri.”

* The chosen Deity of the particular worshipper.
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unconsciously, yearns, though in ignorance of the path it
diverges into different treacherous ways, lured by the tempt-
ing light of Kama desire).

From what has been said regarding Varnas, it will
have been seen that Varnas are living, conscious sound-
powers. From Varnas are evolved secondary sound-powers,
called Mantras. It has also been related how Shabda-
brahman becomes a septenary of male and female Powers
for the purposes of creation. Innumerable other Powers
are evolved from them, who constitute the hierarchy of
Devatas. The Powers, higher or lower, are spiritual entities,
possessing body and mind, though the body of the higher
Gods, such as Brahma, Vishnu, and Shiva, is to the human
consciousness as unfathomable as the human body and
mind is to a cell inhabiting the human body. The embodied
higher Devatas are Lords of Mercy. They also manifest
themselves from time to time in the Deva Loka (the region
of Devas), and on earth for the good of Devas and of
humanity. They create their Avatara-body when they find
it necessary to manifest themselves. The bodies of Devatas
are sound-powers. In the fourth chapter of the Mahanir-
vana Tantra it is said :

SEHAT 1A 298 ANAE |
gl e a@ A |

AT & IS TEIATLHSAT F97 |
ana fasead amaEEaTfoft |
CRERIERES R UL IECILE G
Fd @999 . .. .. .
(Sgdie:, 8-18-1¢.)

“For the benefit of worshippers, for the good of
the universe, and for the destruction of Danavas,' Thou

! Demons,
29
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assumest various bodies. Thou art four-handed, two-handed,
six-handed, and eight-handed. For the safety of the uni-
verse Thou bearest divers weapons. In the Tantras are
revealed Yantras, Mantras, and other methods of self-cul-
ture, according to those bodies.”

Again, in the fifth chapter of the same Tantra it is
stated :

g9 samaAsale aEEniEdtT 9 )

amgaEErEf affig = @9ad |)
39 F1EABIA FSAANAINY |
FqmatamEarf« st agmfa g
q9 AFAEEEATAT: FIEFIEGAET |

79 39 9 949 T T g gwifsan |
A gd g WA gRAEET 9B ||
(TEEE:, Ry 15 16 1R

“Thy manifestations are infinite, having diverse
colours and forms. Different are the methods which must
be diligently followed in order to realize them. None can
describe them all. A little of Thy favour has enabled me
to describe, according to My power, the methods of their
worship and attainment in the Tantras.”

“Thy Mantras are infinite, by crores and arbuds® . .
Because thou art the Adya Prakriti, therefore all the
Mantras mentioned in the Tantras are Thy Mantras.”

From the above it will appear that Mantras are the
bodies of the Devatds. They are not gross (sthiila) bodies,
but subtle vehicles through which they manifest themselves.
In the Yamalatantra this is more explicitly stated :

3990 R g AeEEad 939 |

i - - 11"
An arbud is ten crores, and a crore is ten millions.
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“ Verily the body of the Devata arises from Vija.”

The Shaktanandatarangini, a Tantrik work of great
reputation by the renowned Brahmananda Giri, explains
the word #=q (vijat) to mean sufig (varnat). And 3o
(varna) means sound-power, as already explained.

If one reads between the lines, divesting his mind of
the Illusion Theory of Shrimat Shangkaracharya, he may
find a corroboration of the principle above laid down in
the following couplet from the fourth chapter of the
Bhagavadgita :

FSISU FAFARAT qAEEHEASH 89 |
gxfa wmiigE duararEaEarn ||

“ Unborn, immutable, Lord of all beings though I am,
entering my Prakriti, I am born by my own Maya.”

Here the Lord Ishvara, and not Parabrahman, explains
to his disciple Arjuna how He incarnates—that is, appears
in human body. His birth is not like the birth of men;
it is divyam (Divine) (vide Shloka, ix, chap. iv). The
sukshma sharira (subtle body) of man, after having spent
its subjective Karma, is impelled, by its own inexorable
destiny, to take birth on earth through an earthly father
and mother, who supply the materials for the building
up of the physical body. The Lord has no such Stukshma
Sharira which may serve as the instrument by which a
Sthala body functions; for it must be borne in mind that
without Prana (the vital principle) an Antahkarana (the
mind and the sensorium) a physical body cannot for a
moment live. The Lord enters his Prakriti, or rather
brings it into requisition to form a Sukshma Sharira for
Himself. Now, what is the Prakriti of Ishvara but Mila
Prakriti in action? Is it not for exactly that reason that
Ishvara is called Shabdabrahman ? It is therefore spiritual
sound by which Ishvara (that is Shabdabrahman) forms
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his subtle body of life and sensorium. Herein lies the
Divine character of Ishvara's appearances (Avatara). It
is therefore called Divine (divyam). The subsequent process
of acquiring a gross body is described in the above verse
to be Atmamayaya (by My own Maya). Now, if Maya
and Prakriti be one and the same, the verse becomes mean-
ingless. Maya or Avidya is that phase of Prakriti in
which evolution from spirit to matter takes place, as
distinguished from Mahamaya or Vidya, which is the agent
for the involution of matter to spirit. The Lord, to
appear in flesh and blood, had therefore first to build his
Sound-body, and then to issue from the Mother’'s womb
in the ordinary way. It is this Sound-body of the Lord
which is the Mantra of the Vaishnavas worshipping Shri
Krishna.

Mantra is not merely an important, but an essential,
element of self-culture in Kriya yoga. The realization
of Atma, the One True Self, is not possible so long as the
mind functions in the brain and identifies itself with the
sensations, perceptions, and concepts furnished by the
phenomenal world. By Samadhi (communion) alone the
true self can be realized. Kriya yoga prepares the mind
for Samadhi. In Patanjali's Darshana (yoga philosophy)
Kriya yoga is thus defined:

SLRCIIOE i CICHE P (o) ¢ ol

This aphorism is explained by Vedavyisa in his Com-
mentary thus:

Tiaftadt v fagafs, saifzsegzamar e saufios-
famastion amgfgat-anr q9: ddgwmEs  fy avg saREa, a9 fae-
gEEARATEARARATEEA AT #ed | @A qoarRafET a9, -
AWTAA a1 | e g3t qeEd, swsdaE) a |
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A free translation of the aphorism and its Bhashya is
given below : ‘

“ Discipline (of body, speech, and mind), repetition of
Mantras, or study of Moksha Shastras (scriptures teaching
liberation), and worship of God, constitute Kriya yoga.”

“Yoga is not attainable by persons who have not
brought their body, speech, and mind under discipline.
The mind being coloured with the accumulated Sangs-
karas or impressions of Karma without beginning and with
desires resulting in misery, its Rajasik and Tamasik funec-
tions cannot be minimized without Tapas.! Mind-cleansing
Tapasya should be so practised that it may not injure the
body. The word Svadhiyaya means repeating (japa) of
Pranava (aﬁ{—Om) and other Mantras, or the study of
such Shastras as inculcate Moksha (liberation). Ishvara-
pranidhana means the dedication of all works to the great-
est Guru Ishvara (The Liord), or doing unselfish works.”

Japa® of mantra thus is an important factor in arriving
at that stage of the mind which, in Yoga Shastra, is
called Samprajnata Samadhi—that is, conscious com-
munion. When man reaches that plane of consciousness,
his accumulated Karma, and his earth-bound desire which
is the cause of Karma, vanish never to return again. He
realizes the all-blissful Divinity, and becomes Divinity
itself. Divine worship is ordained as a preliminary step
for this consummation; for it is by Bhakti and Prema
(Faith and Liove) to God that our congenital tenacious
attachment to worldly things can be replaced, and the
thirst for happiness of the ever-restless mind quenched.

! Devotion, austerity, ete. See Introduction, and also for the
meaning of the gunas, rajas, tamas, sattva.

** Recitation ” or " repetition’ are the nearest English equivalents
for this term, which is move fully explained in Introduction sub. roce,
L Japa"’
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The daily worship which the Hindus perform consists of
Sandhya and Paja,' in both of which Mantra is a necessity;
for the Mantra is not only potent in withdrawing the mind
from its external functions, but it makes worship possible.
From Mantra the worshipper gains the form of the object
of his worship upon which he must practise his concentra-
tion and devotion, and when the worshipper has made
some advance he will recognize the Mantra itself to be his
Ishtadevata. Last, though not the least, is the power of
Mantra to awaken the latent powers of the mind. The
last chapter of Patanjali’s Darshana opens thus:

Seqtafyaraaq:anIsn: g |

“Uncommon power of the mind is attained by birth,
drugs, Mantra, Tapas, and Samadhi.”

The practice of Mantra according to the Tantrik
method develops without fail the latent faculties of the
mind, with the help of which the Sadhaka must climb step
after step until the final rung of the ladder is reached.

The object to be attained, or rather the one Immutable
True Existence to be realized, according to the Tantrik
philosophy, is Parabrahman. But the instrument—the
mind—with which man has to realize is Prakritik—that is,
evolved out of the three gunas of Prakriti. The gunas,
being dissimilar in nature to Sat, Chit, and Ananda,’
cannot be the instrument which can directly seize the
Absolute, just as one cannot catch air by iron tongse
Hence it is that the Son of God is the Mediator of the
Christians, and Shabdabrahman or Saguna Ishvara®is the
object of worship of the Hindus. The Mantra, I mean

' See Introduction.
' Existence, consciousness, and bliss, the nature of the Brahman.

'The Lord with attributes, as contrasted with the attributeless
supreme—the Parabrahman.
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Vija Mantra, is Shabdabrahman. The Mantra power of
Shakti has two aspects—Vachaka and Vachya, which are
explained in the text.!

The Vachaka Shakti of a Mantra is the vital, intelligent,
and conscious entity through which the unconditioned
evolves, or through which Nirguna (attributeless) Brah-
man must be realized. Vachaka Shakti in its female
aspect is Kundalini, and its male aspect Parashiva or
Mahavishnu. Vachya Shakti is that which is sought to be
realized through the Vachaka Shakti. It is Nirguna Brah-
man. The Mantra, by its innate power, reveals the Vachaka
Shakti to the human mind which, being thus freed from
the chain of causation, is translated into the Vachaka
Shakti itself. The realization of the Vachya Shakti is the
last leap forward into that region of the Absolute whence
no traveller ever returns either as Ishvara or Deva or
Msanava (man). The Tantrik Sadhaka is therefore warned
against that ignorance which takes Mantras to be mere
words or letters of the alphabet :

T ARG T A TEAEAR |
gfgarai fege galon 9% aJq |
“ Perdition is the lot of him who thinks that Guru is a
mere man, that Mantras are mere letters of the alphabet,
and that Pratima (the Image of the Deity, is mere stone.”
The word Mantra is thus explained in the Pingala
Tantra, quoted in Sharadatilaka :
7+ fgafagE A0 GqRESEAI |
aq: FOf Gfag) #e3 wg=ad 3 ||
“That from which the true knowledge of the universe

and freedom from the bondage of the world is attained is
called Mantra.”

' See ante.
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The “true knowledge ” of the universe, according to
Tantra, is the realization of the identity of Brahman and
Brahmanda. This, too, is the Vaidik conception, as it is
expressed in the aphorism : g4 @feg? =& (““ Verily all this is
Brahman ”). I have elsewhere quoted from the Bhagavad-
gita a passage in which it is said that the Mantra g (Om)
is capable of freeing the Jiva, or embodied spirit, from the
bondage of births and deaths. How mighty is the power of
Mantra ! It is Sound-spiritual, it is Divinity itself. Blessed
is the man who, having heard the sweet, soul-soothing,
ineffable Madhyama sound in the lotus of the heart
plunges deep into the ocean of Sushumna,®to rise at the
feet of Kulakundalini, singing Her song of the universe in
Her Para melody." Of all the methods for hearing the
Sound-spiritual, taught in different schools of Yoga, the
Mantra Yoga is the best, straightest, and easiest, because
Mantra itself, being Sound-power, has greater aptitude than
anything else to reach the bodily Sound-centres.

InrriaTioN (DiksHA), GURU (TEACHER), AND
SHisHYA (DIscIPLE)

According to the Ayurvedik system of medicine, four
tactors are essential for the successful treatment of a
disease. They are called Khuddak Chatushthaya. They
are physician, medicine, nurse, and patient. The physician
must be capable of making a correct diagnosis of his
patient’s ailment, the medicine should be appropriate and
powerful, the nurse must be dutiful, and the patient
careful of his health and possessed of faith in his physician-
A successful treatment of the disease of the soul, called

_ 'The channel of energy (nadi) of that name situate in the spinal
axis, See Arthur Avalon's Serpent Power.”

*In the Mualadhara, (vide ibid.).
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Bhavaroga, or earthly sufferings, is, similarly, dependent
upon four essential factors. The patient is the man who,
convinced of the existence of the disease which has over-
taken him, is anxious to be cured ; Bhakti, or devotion, is
his nurse; he is the Guru, or teacher, who can properly
diagnose the particular form of the patient’s illness, and
impart to him the proper medicament—I mean Mantra—
which has the potency to heal.

The disease of the soul needs much more physicking
than the disease of the body, of which the patient is fully
cognizant, and which is of comparatively shorter duration
and can be diagnosed by objective means. But the
disease of the soul is a chronic ailment of many births
and re-births. The lot of such a patient is spiritually
dismal, no doubt, but the glamour of Maya transports
him to a fool’s paradise, where lust, avarice, greed, power,
and ambition feed him with dainty dishes, and lull him
to forgetfulness of the disease which is eating into his
very vitals. Fortunate is the man who, knowing his real
condition, is to be found at the lotus-feet of his Guru.

Knowledge of the human ego’s real condition arises first
mediately from a proper study of the Shastras, and then
directly by self-illumination. But the study of the Shastras
as a mere intellectual exercise is fraught with mischief. In
the Kularnava Tantra the Lord has a significant admonition
on this subject, which translated, runs thus:

“ Fools led by the bondage of their animal nature fall
into the deep well of the six systems of philosophy, and are
unable to know what the Paramartha (supreme good) is.
Perverse logicians, owing to their ignorance of the real
meaning of the Vedas, roam here and there, scorched by
the fire of scepticism. They do not know that within the
surging waves of time they are under the mighty jaws of
death. The man who knows the Vedas, Agamas, and
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Puranas, but who is yet ignorant of the Paramartha, and
gives instructions, simply caws like a crow. Unmindful of
the Paratattva (the Supreme), he is ever thinking of what
is knowledge and what is knowable, and is immersed in
study day and night. The words of such are flowing and
rhetorical, but at heart they are anxious, sorry, and ill at
ease. DMen take great pains to prove the Paratattva to be
what it is not. They explain the gist of the Shastra to be
what it is not. They explain supersensuous matters with-
out themselves realizing them. Some, led by vanity, study
the Vedas without a Guru’s help ; but a knower of the real
sense of the Vedas is hard to find. As a spoon does not
know the taste of the food cooked with it; as the head
carries a load of flowers, but the nose enjoys its fragrance,
so they study the Veda Shastra, but, being ignorant of the
Paramartha (which is known only to Sadhakas), quarrel
among themselves. As a milkman, forgetting the goat in
his arms, sees it in its image in a well, even so are men,
who are unconscious of the Paratattva that is in them,
deluded by the Shastras. As the darkness of a house can
never be dispelled by uttering the word “lamp,” even so
is the word-meaning of Shastra impotent to dispel the
mayik darkness of the Ego. The study of Shastra by people
not possessed of Prajna—that is, the inner light—is as
though a blind man opened his eyes to see. The Shastra
gives Divine knowledge (Tattvajnana) to those who have
Prajna.”

AFaFs & e The object of Shastra is to impart
such knowledge as cannot be gained through the senses.”
It therefore stands to reason that the real meaning of
Shastra cannot be acquired merely through the brain. The
door to supersensuous knowledge must be unlocked, and the
sleeping Kula-Kundalini awakened. This is done by Diksha
or initiation. Diksha is thus explained in the Tantras :
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The above verses, rendered freely into English, read
thus:

“Those who commune with the Divinity call it Diksha
because it imparts Divine knowledge and cuts worldly
bonds "’ (Yogini Tantra).

“ He who has not been initiated cannot acquire Divine
knowledge, and cannot gain a desirable state after death.
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Hence it is that one should, by all means, get himself
initiated by a Guru ” (Rudra Yamala).

“Those who, without being initiated, perform Japa,
Puja, ete., derive no benefit, even as seeds, sown on stone,
do not germinate " (Rudra Yamala).

“ As iron is transmuted into gold when it is penetrated
by Rasendra (great fluid), even so is the individual Ego
converted into the Divinity by Diksha. His Karma being
burnt by the fire of Diksha, he becomes freed from the bond-
age of Karma, and thus the fetters of Karma being removed,
the Jiva becomes Shiva ” (Kularnava Tantra, quoted in the
Commentary on Kalpasutra).

“No amount of Upasana (worship), without Diksha,
can give Divine knowledge: so one should, by all means
get himself initiated for the purpose of rendering the Mantra
efficacious ”’ I(Kulérr_la.va Tantra).

“ One cannot derive any benefit by repeating a Mantra,
learnt from books ; on the other hand, injury is incurred at
every step ” (quoted by Raghava Bhatta).

“ Having acquired the Mantra from the Guru, it should
be cultivated in the disciple’s consciousness. Religious
exercises for liberation are for fruition dependent entirely
upon the Guru.”

From what has been stated regarding the Sound
Spiritual, Mantra and Kula-Kundalini, it will have been seen
that Mantra is a living spiritual sound-Power emanating
from the vehicle of the Divine Serpent. The human Ego,
born on the earth as the consequence of his actions in
previous lives, must work out such Karmas as are germi-
nating, and will also germinate Karmas for its weal or
woe. He 1s placed here below in direct communication with
the objective world through its five agents of knowledge
and five agents of action. The knowledge acquired through
the five senses is phenomenal : it is not true knowledge ; it
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is knowledge as it seems, not_knowledge as it is. It is the
knowledge of actors as they appear on the stage, and not of
the individuals who are dressed as actors in the green room.
The green room of nature is hidden from the view of the
senses. But it is in the green room that nature must be
seen by the Ego in order that it may free itself from the
glamour of maya which has rendered it an earth-bound
spirit. Unless one recognizes the reality, there is no escape
from its semblance. But the physical brain is not the place
where, nor are the senses the avenue through which, the one
Reality, the All-blissful Sat-chit-ananda enthroned in the
effulgence of the spiritual world is to be seen. The human
body is a duality not only in the objective plane, but in the
subjective plane as well. The mind receives objective know-
ledge through the brain by means of the senses and the
sensory nerves. It can receive subjective knowledge through
the spinal column by means of senses which have to be
developed. But the passage through which the green room
of the human body must be entered is barred by the hood
of the Slumbering Serpent Kula-Kundalini. To wake Her
up, to implore Her Divine grace that we may be shown the
Real (which is no other than She), and that the unreal
may be dispelled, is the work of the living Mantra-Power
for the earnest Ego.

Electricity is ubiquitous. It is in every atom, in every
molecule, and in every thing made up of atoms and mole-
cules. My pen is made up of atoms and molecules. Why
does it not, then, announce to me the existence of elec-
tricity in it? Why does it not fan me in this grilling heat
and give brilliant light to my failing vision, although that
is my earnest wish ? The reason is that electricity, by pro-
cesses known to experts, must be reused into action, and
manipulated in ditferent ways to yield different results.
Mantra Shakti, similarly, is ubiquitous; it is in every form
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of existence. Indeed, from Sound-power the universe is
built. It has countless forms which pervade the universe.
It is the Guru, the Mantrik Scientist, who alone knows
how to manipulate it and to employ it in producing the
desired result—that is to say, in awakening the Slumbering
Divine Serpent in man.

The mere communication of an atomic sound from
one’'s mouth to another’s ear cannot be expected to pro-
duce such a result. The Guru has himself to vitalize and
energize the Mantra in his own inner consciousness, and
then to communicate the living spiritual force to the con-
sciousness of his disciple (Shishya). If there be reason
to believe in transference of thought from a hypnotiser
to his subject—and hypnotism has now been recognized
as a science—there is no ground for disbelieving the
transference of a power even subtler than a thought (which
is a power as well) from a Guru to his disciple. When
such an event happens in the life of a person, his whole
mental system undergoes a revolution; he receives a second
birth, and it is for this that an initiated man is a Dvija
(twice-born). The Veda withheld the privileges of a Dvija
from the fourth caste (Shudra), but the Tantra throws
the portals of initiation wide open to every man or woman,
whoever he or she may be. The Chandala® and all others
are all the children of the Divine Mother, the milk of
whose eternal breast is sucked by every living being.

Diksha, thus, is not a conventional usage, a toll paid
to the Divine ferryman for carrying the sojourner across
the ocean of the world (Bhavasindhu). Spiritual India
has, unfortunately, come to this pass, and it is the Tantra
which can alone save it, as it has saved it in the Kali
Yuga of every Kalpa.

' One of the lowest castes.
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Shabdabrahmamayi, the Divine Mother, must be reach-
ed. A deep, surging sea divides the sojourning Ego from
Her. It is the Black Sea of objective knowledge, the
Vaitarani of Hindu mythology. Mantra is the bark to
carry it thither. The Guru must help the Ego in each
of its steps forward into the region of the unknown.
Indeed, without the Guru’s help the disciple cannot move
one such step. The disciple must also work hard, under
the instructions of the Guru, to keep up the energy of the
Mantra. And when the Mantra is assimilated in the
inner consciousness of the disciple, he is said to have be-
come Siddha (accomplished) in it. He can then use it
at his will, and, awakening Kula-Kundalini, plunge with
Her into the Lotus-garden, where alone the nature of the
Atma and Anatma' can be realized. The human body,
according to the Tantra, is a microcosm, which contains
in miniature all that is contained in the Kosmos. It has
the seven Lokas, worlds or regions located in it, and the
Sadhaka, who, with the help of his Vija Mantra, has known
them and their over-Lords has left the mother’s womb
never to come back again. It may here be noted by way
of parenthesis that the seven Lokas are not states of
existence, but worlds made up of different modifications
of matter, and peopled by beings on different planes of
consciousness.

Such being Diksha, imagine what the Guru is!

R g8 Raegy U sEfeeEa: |

T g faar gur &8 wEr 9 gl ||

Al qeReaIf | GaREeEd |

%41 qIa1 9 29] 7 EAIEeEEE: ||
JE=1 |

! Not atma.
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“If the Guru is pleased, Shiva is pleased ; if he is dis-
pleased, Shiva is displeased. If the Guru is pleased,
Shivani® is pleased ; if the Guru is displeased, Shivani is
displeased. Hence, O Maheshani!' the Guru is the Lord,
the sustainer and the annihilator. It is he who can give
Moksha” (Guru Tantra).

But the human Guru is not the real Guru. The real
Guru is in the Thousand-petalled Liotus. The human Guru
bears the same relation to the Divine Guru that the
Vachaka Shakti of a Mantra bears to the Vachya Shakti.
The Yogini Tantra thus explains Guruship :

At Faga |
TE: F A1 ARAE a3 T FFOAT |
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! The Devi as consort of Shiva.
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“Shri Devi said: ‘ Merciful Maheghvara! tell me who
is Guru. You have told me that the Guru is greater than
Thou art.’” Shri Ishvara said: ‘He who is the first Lord
and is called Mahakala is the Guru, O Devi! in all Man-
tras. None else is the Guru. He is verily the Guru of
the Shaivas, Shaktas, Vaishnavas, Géanapatyas, Moon-
worshippers, Mahidshaivas, and Sauras.' He and none
else is the promulgator of Mantra. At the time of im-
parting Mantra, O Daughter of mountain!® He manifests
Himself in him who imparts Mantra. Hence, O Devi!
verily there is no Guruship in man. The human Mantra-
giver meditates upon the same Guru in the Head-Lotus
as Him upon whom the disciple must there meditate.
Therefore, O Maheshvari! there is only one Guru. Be-
cause He manifests himself in the human Guru, therefore
the greatness of the human Guru is published in all the
Shastras.”

The Yamala Tantra says:

‘\Riﬂ?: faa: aw: qisé 3fa @ &1 |
waeaafy 3R AeAIsT qEE=ad ||
a@ 7o 40 3fA a4 ¥ 99m@d |
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Fa1faq gzarars warfaq efemat |

“There is only one Guru, who undoubtedly is Myself;
Thou, too, O Devi! and Mantra, too, is Guru. Therefore
Guru, Devata, and Mantra are the same. He is always
to be contemplated in the Thousand-petalled Lotus, some-

times in the Heart-Lotus, and sometimes as existing before
the eyes—that is, in human form.”

! Vide ante.
' The Devi as Parvati, daughter of the mountain King Himavat.
10
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In initiating and instructing a disciple, the human
Guru undertakes a vicarious duty, the magnitude of which
he should fully realize. He must fill himself with the Divine
Presence, that his Shishya may be born to the spiritual life.
He must also, impart to his disciple that sure knowledge
which will lead him without error on the onward path of
Sadhana. Henceforward the life of the disciple becomes a
part of the Guru’s life. The Guru becomes responsible for
the sins of his disciple.

We are apt to complain of the rarity of the Gurus, but
we do not pause to consider the paucity of Shishyas (disci-
ples). Ganapati, the elephant-headed Devata, by the grace
of His Divine mother, had the consolation to believe that
He was the best of singers. We, too, by the grace of Avidya,
have an overweaning confidence in our intellectual attain-
ments, thinking that we are perfectly qualified to receive
the highest spiritual instructions.

The Gautamiya Tantra says:

faca: Z&07: TFIAT gENIGTUAT: |
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“The Shishya (disciple) should be of good parentage,
pure-minded, bent upon realizing the fourfold aspirations;?

' That is, Dharma, Artha, Kama, and Moksha. See Introduction to
A. Avalon’s " Mahanirviana Tantra.”
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he should be learned in the Vedas, diligent, devoted to the
welfare of parents; he should know Dharma and practise
it ; he should serve the Guru ; he should be acquainted with
the true meaning of the Shastras; he should possess a
strong physique and a strong mind. He should always do
good to living objects ; he should do only such deeds as are
good for the afterlife. He should serve the Guru by speech,
thought, body, and money. He should avoid works of
which the result is transitory, and be diligent in working
for enduring results. He should be one who has conquered
passions, indolence, illusory knowledge (Moha), and anger.”

From the above it will appear that to be a real Shishya
mere intellectual attainment is not sufficient. While he
should be conversant with the Shastras (scriptures) to
enable him to understand what he is, what his destiny is,
what relation he bears to the universe and to the Lord of
the universe, he should have purified his mind from the
thousand and one worldly pursuits which detract rather
than bring peace to it. He should diligently do what the
Shastras enjoin, and serupulously avoid un-Shastrik actions.
He should have a living faith in his religion, and an earnest,
irrepressible longing for spiritual advancement. Lust,
anger, and their train should not be his masters. His pro-
fession should be in strict accordance with Shastrik morality.
He should consciously do nothing that hurts or injures a
fellow-being, and the milk of his kindness should ever flow
to relieve suffering humanity. These and many other
qualifications are required of the aspirant to the great path.
It is also stated that a candidate must remain under the
personal observation of a Guru for a whole year before he
can hope to be initiated. Deluded by Avidya, however, we
do not pause to reflect whether the field in which the seed
is to be sown is worthy of it. Sometimes, in our impati-
ence (which is a state of mind quite unfitted for spiritual
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culture), we fly to sannydsis (ascetics), and, getting our-
selves initiated by them, hasten homeward, hardly knowing
that thereby we transgress a positive injunction of the
Shastra, and place ourselves in difficulties. It is laid down
in the Tantras:
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“In the initiation one should exclude the maternal
grandfather, father, a Sannyasi, and Vanaprastha,' other-
wise, there being contrariety in the respective positions of
Guru and Shishya, the Shishya is sure to meet death.”

“ Tnitiation by a Yati,’ by one’s father, by a Vina-
prastha,’ or by a Sannyasi is not favourable to the welfare
of a Shishya.”

“ One should receive Diksha from a householder resid-
ing in the same locality with the Shishya.”

' One who has gone to the forest according to the rule of the third
Ashrama. * Ascetic,



INTRODUCTION 629

“The Tantra enjoins initiation from a Guru who has
wife and children.”

“The Guru should be a householder, meditative and
well versed in Tantrik knowledge and in Mantra.”

The reason why a man who has freed himself of the
illusory world and stands outside of it is ill-qualified to
show the light, step by step, to a disciple whirling in the
eddies of the world is plain enough. A Sannyasi is one
who has given up Karma, his mind having been purified.
He is an Advaiti,' whose only avocation is the realization
of the One without a second. But a householder is a
man in, even if he be not of, the world. He is practically
a Drvaiti,' though intellectually he may not be so. His
distracted mind must be soothed by worship, prayer, and
hymn, and by other acts of devotion (Bhakti) to his Ishta-
devata.’ A Sannyasi, on the other hand, is a Jnani (one
possessed of true knowledge) who, having crossed the thresh-
old of Bhakti (devotion), looks down upon it as an illusion,
an unreality. The mental attitudes of a householder and
of a Sannydsi are poles asunder. If is, therefore inevitable
that, in spite of his best endeavours, a Sannyasi’s teachings
must contain much that is unassimilable by a householder,
who, by his strenuous efforts to practise such instructions,
must saccumb bodily and mentally.

A householder Guru, on the other hand, is much on
the same plane of consciousness with his disciple. Though
in -the small rowing-boat of Bhakti (devotion), he has oared
manfully towards the ship of his destination, and neared
it. His Bhakti is suffused with the Divine halo of Jnana
(knowledge). He is the fittest person to lead a world-ridden

' A spiritual monist, not a mere philosophical monist. but one who
himself in various degrees experientially realizes the truth of that
doctrine. ! Dualist. * See post.
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disciple by the hand, instructing him in every point, and
teaching him by personal example :
FAAIAG FACAATAR 9TA |
aamed |

“Himself practises and puts disciples in practice "
(Rudra Yamala).

Those who are real aspirants need not encumber their
progress by adhering to the ancestral Guru. If they have
already been initiated by him, they may leave him and find
out a higher one.

The Kamakhya Tantra says:
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““A Guru exists to impart Jnanas (different forms of
knowledge). Jnana leads one to Moksha (liberation).
Hence Jnana is the supreme good. Therefore the Guru
who is incapable of imparting Jnana should be abandoned,
as one who is desirous of food abandons the person who
has no food to give. One in whom Jnina shines is Guru;
he is Shiva. Abandoning the ignorant, one should take
the shelter of the wise. As a bee roams from flower to

flower in quest of honey, even so should a Shishya, in quest
of Jnana, go from one Guru to another.”
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If the ancestral Guru be really ignorant, there is noth-
ing in the Tantra Shastra to compel one to seek initiation
from him. But I feel the necessity of a word in favour
of this much-abused man. I fear the Hindu Society is
much more to blame than the ancestral Guru for this
state of things. There was a happy time when every
Hindu deemed it his duty not only to be initiated, but to
practise worship with devotion and piety. Many amongst
the higher classes lived a life which was rather religious
than a purely social one. It was, therefore, incumbent
upon the Guru so to qualify himself as to render himself
a being higher than those around him. But the Hindu
mind having considerably receded from such an ideal of
life, initiation and worship are disregarded. There being
very little demand for real initiation and instruction in
true worship, the supply of duly qualified Gurus has natur-
ally fallen off. That the Guru-class still exists is due,
to a large extent, to our love for the husk with which we
want to fill the social granary. The Gurus, moreover, are
now ill-fed by the Shishya community, which accounts
for many Guru families giving up the profession. It
is the paramount duty of the Hindus of the present
generation to reform the Guru community, which can,
I think, be easily effected by fostering the growth of a
sincere and earnest desire to learn and to practise among
ourselves.

There is one aspect of initiation which I have left un-
touched for want of information—I mean its astrological
aspect. It is said that the nativity of a candidate and
the particular Mantra in which he should be initiated are
correlated. As I am not an astrologer, I am not com-
petent to speak as to this. Those who profess to be
astrologers are really empirics, and, having no scientifie
knowledge of astrology, cannot explain this correlation.
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But opinions are divided amongst Téantriks on this point,
and so it need not trouble us.

Tuee OcTrAacoN OF SELF-CULTURE

In the previous sections I have attempted to give the
reader the result of a general survey of the philosophy
upon which Tantrik Sadhana, or Self-culture, is based.
But in so recondite and unfamiliar a subject, where the
correctness of every individual interpretation may be called
in question, the reader is requested to go himself to the
source, and there, with faith and devotion, and under the
guidance of a Guru, drink of its waters.

I shall now address myself to the subject of the
supreme importance of Tantrik Sadhana, which, as already
observed, is the easiest and the straightest path to follow
for men of the Kali Yuga.! I should not be understood to
preach Shakta Dharma® to one and all. The Tantrik method
of spiritual culture is not, as I have already said, sectarian.
The Tantra provides paths of culture for all the five classes
of Upasakas (worshippers) in Hinduism, and an advanced
Tantrik Guru is as capable of illumining the path of a
Vaishnava as that of a Shakta.

The path of Dharma is twofold: the path of desire
(pravritti) and the path of cessation of desire (nivritti).
These two paths are in conformity with the two great
Powers which are perpetually at work in the universe. One
of the Powers is called Maya and the other Mahamaya.
They are tho two phases of the one immutable Shakti.
Maya weaves the woof and the warp of Evolution from

' The present, the last, and worst of the ages. See A. Avalon's
Introduction, "' Mahinirviana Tantra.”

' The way or religion of those who worship Shakti.
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Spirit to matter; Mahamaya frees the Ego from its Karmik
garb, and leads it on to its destination. To sail down-
stream is easy enough. It needs no toil, no struggle. The
current is favourable; hoist the sail of your Desires on the
mast of your untrained Will, and sail pleasantly along.
But your pleasure is short-lived; there is sorrow in all of
it. Like Sisyphus, you roll your stone up the mountain-top
only to come down again. And as the desires, even of the
most intellectually cultured, know no bounds, the Ego is
drowned more and more in the quagmire of matter, for-
getting its own self, and forgoing the privileges of a human
Ego which after millions of journeyings, it has had the
good fortune to acquire. The soft heart of the Divine
Mother cannot bear to see Her children thus lost. She
steps in and proclaims Pravritti Dharma, which her ordinary
children must follow, so that in the long-run Pravritti may
lead to Nivritti. This Dharma is work prescribed in the
Shastras to be performed with Bhakti or devotion to God
for accomplishing definite results. Pravritti being bridled
by Dharma, unrestrained licence of desires is prevented,
and the sojourner on the Pravritti path begins to learn
Bhakti or devotion. The fulfilment of his desires, however
worldly, depends upon the favour of God whom he invokes
from the depths of his heart. He performs the rites and
ceremonies prescribed for the particular object he has in
view with austerities and penances which are required, and
thus, though the mainspring of his action be selfish, he
unconsciously develops his higher instincts and nobler
nature. From hankering after sensuous pleasure in the
shape of money, power, fame, popularity, progeny, and so
forth, he gradually lifts his eyes upwards and longs for
power in the unseen world. He devotes his mind and soul
to its acquisition. And when he is fortunate enough to
obtain but a morsel of it, he at once realizes the nothingness
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of worldly desires. He forthwith parts with them as
a serpent parts with its deadskin. The worshipper on the
path of desire now lives in the supersensuous world; his
worldly hankerings have ceased at any rate to a consider-
able extent, and he has made more progress towards the
path of Nivritti than one whose desires are not restrained
by Dharma, and who depends solely upon his own resources
to combat Pravritti.

To combat Pravritti! How sweetly sounds the phrase!
To do works for others! How much sweeter still! Let
us not deceive ourselves, as we are apt to do. The
octopus-like grasp of our cumulated Karma, extending over
millions of births and rebirths, is so firm that it isim-
possible to free ourselves from it unless we begin in Pra-
vritti Dharma and end it Nivritti. Is it possible for
anyone to jump from the bottomless abyss of desires to
the celestial height of Nivritti by a single leap? There
must be intermediate rounds on the ladder, for nature
does not work by leaps and bounds; sequences of causes
and effects pervade it. Not even the Lokapalas, Dik-
palas,' and Lords higher still are free from desires, though
they, by spiritualizing many of such desires, have risen
higher and higher on the upward path of progress. How
can one be selfless unless he has dedicated his self to the
Lord of all selves? And how can one dedicate his self to
the Lord of all selves by one single bound? As house-
holders (Grihis) we are chained to the world by a thousand
and one knots. Our family, our lust, our greed, our avarice,
our ambition, all bind us down. We are overwhelmed with
desires even unto death. Where, then, is our altruism ?
If there were a scalpel to open the mind, or an X-ray
apparatus to display it, it would doubtless be found that
altruism is, in many a case, traceable to love of fame, love

* Liords of the Regions and Quarters.
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of popular applause, love of power, and other little self-loves.
It is intense love of God alone which can make a person
selfless in action. It is very unfortunate that in the name
of altruistic work many English-educated Hindus have
given up Pravritti Dharma, the inestimable boon which
the wise, holy Rishis have given us for our salvation.
In the Bhagavadgita, the Lord (I adopt Mrs. Besant's
translation) says:
Igfdar w93 A7 FA91: GHEASIA |
#al fagigeaidi gt = wadw |
aaf g1 faergss wwafwfifacas |
faar f& mifamisadnd @ 5 7q fi7: |
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“Fourfold in division are the righteous ones who wor-
ship Me, O Arjuna: the suiftering, the seeker for knowledge,
the self-interested, and the wise. Of these the wise, con-
stantly harmonized, worshipping the One, is the best; I am
supremely dear to the wise, and he is dear to Me. Noble
are all these ; but I hold the wise as verily Myself ; he, seli-
united, is fixed on Me, the highest goal. At the close of
many births the man full of wisdom cometh unto Me. ‘Vasu-
deva is all,” saith he, the Mahatma, very difficult to find.”
Of the four kinds of worshippers mentioned by Bhaga-

van, the artta and the artharthi (the suffering and the
self-interested) are Sakama Upasakas,' who are on the path

' Worshippers for reward, and with the view to benefits to be
gained such as the worshipper whose action is determined by the hope
of gaining the pleasures of heaven or avoiding the pains of hell: as con-
trasted with the Nishkima Sadhaka who acts for God's good sake only,
and not because such action will produce benefits for him.



636 PRINCIPLES OF TANTRA

of desire. All the worshippers are called “sukritinah”
(righteous)—that is, even those who are on the path
of desire, have germs of good work in them, otherwise
worship would not have formed a part of their work.
“ Udarah sarva eva te '—that is, all of them are noble, dear
to God, because the Godward mind, even if selfish, attains
an amount of mental purification and contentment which
is impossible for others to acquire. The last couplet means
that a true Jnani—an advaitist' is a product of many,
many births, and that such a Mahatma® is very rare. It
will thus be seen that Pravritti Dharma has a place in
self-culture, however low compared with the highest, that
place may be. It is for those who cannot dissociate their
minds from worldly desires. And I need hardly say that
the bulk of humanity is of that temperament. If there be
a blessed few amongst us who have governed their desires
effectually, who are rather in than of the world, Pravritti
Dharma, like dry leaves of trees, will fall from off them ;
but they are not, therefore, justified in giving up the
Shastrik Dharma-Karma. The Lord Himself has exhorted
them to perform religious works prescribed in the Shastra
selflessly for the instruction of the mass of men. Like a
patient who accepts his physician's diagnosis but rejects
his prescription, it would be the height of folly to accept
Hindu philosophy and to reject its practice.

The Tantrik system of culture on the path of desire is
remarkable for its aptitude in producing desired results.
This is known to Hindus of all denominations. But it is
not a mere hankering after worldly benefits. On the con-
trary, the Sakama Sadhaka longs more for a glimpse into
the arcana of nature than for mundane comforts, and his
longing is soon crowned with success. And having acquired

' See ante. * Great soul,
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a personal proof positive of supersensuous things, the
vanity of sensuous desires forces itself upon him in a
manner that mere Shravana (study) and Manana (con-
templation) can hardly approach. This, it must be conceded,
is a long leap forward. To withdraw the mind from worldly
attractions and repulsions many births and rebirths have
to be spent in study, contemplation, and discrimination.
The Tantrik, on the much-despised path of desire, however,
transfers his consciousness from mundane attractions and
repulsions to a higher plane of existence within one life
and even a much shorter period. Although it cannot give
him Mukti (liberation)—and Mukti is not a bunch of grapes
to be had by the mere stretching of the hand upwards to
the trellis on which they hang—it can make him a Loka-
pala, a Dikpala,' a Manvantaradhipati.’ or the like.

It must not be supposed that the Sakama Tantrik
worships Devatds® as the Divinity. He no doubt pays
homage to Devatas as higher beings; but the object of his
worship is the Divine Mother, who is the same as Maha-
vishnu, the manifested God, apd the methods of his worship
are very much the same as those of the worshipper on the
Nivritti path. What is stated in the Gita as to the conse-
quences of worshipping Devatis, Pitris, and Bhutas has no
application to a Tantrik, the ladder of whose spiritual
culture begins with the path of desire as the lowest round,
and ends at that of which none knows—that is, Kaivalya
Mukti, or complete liberation.

So long as a man is a Grihi (householder), so long is
his path the path of Pravritti. If he thinks that he has

! Lords of the regions and guarters.
* Lord of the period called Manvantara.

*The writer here refers to the higher Intelligences intermediate
between Ishvara and man. Devata is used also in another sense. Thus,
the Divine Mother in Her various leading forms is called Devatai.,
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outgrown it, but at the same time earns money, enjoys
the world, forms attachments and repulsions, seeks name,
fame, and popular applause, discharges the functions
of a father of his household and of a member of the com-
munity in which he lives, he deceives himself. The path
pointed out to him by the Tantrik is the best that he
can have as an individual, as the father of a family, and as
a member of society. The Tantrik culture is an all-round
growth. It makes the body sturdy and strong, and proof
to heat, cold, and rains ; it wards off diseases from without,
and resists diseases from within; it makes one hardy,
painstaking, and patient. His will being regularly trained,
he is resolute and intrepid. All these qualities of body and
mind render him as much a useful member of society as a
humble supplicant for the dust of the Mother's feet. As
for altruism, people thus trained are taught from the very
beginning to do good to others. qUurafRal argat fagt: Ffe: |
« Rali is the slave of those pious men, the rule of whose
life is to do good to others,” says the Tantra.

Now let us pass to the.study of the path of cessation,
called the path of Nivritti. Those whose minds have
become sattvik by the reduction of their rajasik desires
through practice on the path of desire, and those fortunate
few whose past lives have prepared them for it, are the fit
Adhikaris' on the Nivritti path. The Hindu Shastras,
whether Vaidik or Tantrik, regard Adhikara or personal
competency as the most important factor in determining
the mode of culture to be prescribed for a candidate. The
Guru must test the mental calibre, moral proclivity, and
physical aptitude of his would-be disciple (shishya), and

! Persons competent for a thing. The whole of Hinduism rests on
the theory of competency, or adhikiravada,
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must point out to him that path for which he is the
most suited.

Sadhakas on the path of cessation of desire are divided
into two classes—wviz., those who are yet bound by the ties
and conventionalities of the world, and those who have got
rid of, or are resolved to get rid of, them. Their methods
of culture are different. The ties and conventions are
called Pasha—that is, fetters. They are eight in number,
as the Kularnava Tantra says:

gor SN 44 W Jear g qg4 |
Fo 3fte a1 sufwest wan g |
FE0Eaa |

* Aversion, shame, fear, grief, disgust, family, custom,
and caste ; these are declared as fetters.”

I need hardly point out that there is hardly one among
a million who can say that he is free from these fetters.
And there are but few who struggle to sail clear of them.
My task is to study the Sadhana of the Adhikaris of the
former class. This Siadhana may be roughly, though not
exhaustively, classed under four heads: 1. Sandhya, or
obligatory daily service. 2. Upasana, or worship. 3. Shat-
chakrabheda. 4. Mudra Sadhana. The first two of these
will form the subject of this section.

In Patanjali's Yoga Shastra eight methods are laid
down as modes of self-culture for realizing the True Self.
They are: 1. Constant practice, and Vairagya or that state
of mind which is proof against worldly attractions and
repulsions. 2. Worship of the manifested God. 8. Prana-
yama, or regulation of breath. 4. Concentration of mind
on any one of the objects of the senses.! 5. Concentration

! Vishayavati va pravrittiratpanni sthitinibandhant, (Patanjala.
1-35).
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in the heart-lotus. 6. Concentration with a mind free from
desires.' 7. Concentration on the particular image of the
Godhead worshipped by the Sadhaka, as it appears in the
dream-state, and on the Sattvik nature of the mind in
dreamless sleep. 8. Meditation on any object of liking.
Excepting Nos. 4 and 6, which are particular modes of
concentration practised by Tantriks in Shaichakrabheda®
and secret worship,® the Tantrik Upasaniincludes all these
and much more. I shall first take up the last, about which
much misconception seems to prevail. The original textis:

g faRaEaAIgT |

** And by meditation on any object of liking " (the being
copulative and not alternative).
Vyasa’s commentary on the above aphorism is:

gRaifnd @39 =arq, q9 ssfafiTaaa fafied sad |

“Whatever may be the object of one’s liking, let him
meditate upon that. If the mind settles upon that parti-
cular object, it may settle also elsewhere.”

This aphorism does not give unbridled licence to
practise concentration upon any object at random. There
are people who have very pronounced predilections for
particular objects which they are unable to ignore. It is for
these people that the above wholesome advice is given. An
anecdote may here be related in illustration of this. Once
upon a time there lived a very pious King, who was earnest
upon giving a religious training to his son. He repaired to
a famous Yogi for whom he entertained great respect.

' Vitardga vishayadva chittam (ib. 1-87).
' As in Dhyidna on the gandha tattva in the Maladhara, ete.

_ 'Rahasyg. piiji; a special mode of worship undertaken with the
object of freeing the mind from desires.
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After the usual exchange of greetings the King said:
“ Mahatman! If you please, I should like to have my son
initiated by your Holiness.” ‘ Very well, my son,” replied
the Yogi, “send him hither.” The King, very much grati-
fied, prostrated himself before the holy man, and sped home-
ward. The day after the royal scion appeared before the
Yogi, and paid his obeisance. * God bless you, child; Live
here, and make yourself comfortable,” said the Yogi to him.

The royal youth, however, found not much in the
Yogi's Ashrama (hermitage) to comfort him, but the wild
scene, the beautiful rivulet, the ravine, and the birds’ song
made captive his heart. For three or four days he was
found to enjoy Nature, but in the midst of his enjoyment
he was observed suddenly to sigh and become pensively
meditative. One day the Yogl asked him: “ Child, what
ails you?” *Sir,” replied the Prince, I have a beautiful
young elephant at home, which I love with all my heart.
Its absence pains me.” “Very well I shall send for it,”
said the holy man. The day after the young elephant was
brought. The Prince’s joy knew no bounds; he began to
caress it, kiss it. The Yogi said : “ Child, the first lesson
I give you is to forget everything else and to concentrate
your mind upon this young elephant.” “I obey,” said the
Prince. A year after the Yogi inquired: “ Well, how far
have you progressed ?” The Prince said: “ I have not yet
been successful.” The Yogi encouraged him to persevere.
Two years rolled on. One day the Prince appeared before
the Yogi, and said: “ Holy Father, my mind is completely
lost in the image of the young elephant. I see it every-
where. There is nothing else in the world to captivate my
mind.” “Sarvamangalad® bless you, my child, you have
quickly won the battle. Come now and be initiated in the

! The all-auspicious Goddess.
4



642 PRINCIPLES OF TANTRA

Mantra of your Ishtadevata.” So saying, the holy one put
the Prince on the path.

The reader will thus find that the choice of the object
of concentration does not depend upon individual caprice.
If the mind be so weak that it cannot readily part with
its predilections, it is by a regulated exercise of those
predilections that the ever-roving mind is settled. Itis
but a temporary arrangement for rare cases. To reduce
the mind to a focus is a task of great magnitude, perhaps
of a whole life. Nothing should be allowed to be identi-
fied with the mind except a Divine image—that is, a form
in which Divinity incarnates, and for this plain reason
that what a man thinks upon ¢Za¢ he becomes. If one
concentrates upon a glass ball, a glass ball shall he become.
Says Lord Shii Krishnpa :

I a1 Wi 9990 qitad3 WAFAE |

In the Tantrik Mantra the worshipper finds an image
of the Incarnation of the Divinity, not a dead image, a
shadow, but an image which, by Sadhana, can be conjured
up into the Divinity itself, the spiritual power inherent in
the Mantra fortifying the will-power of the Sadhaka to
produce this result. From the very outset a Sadhaka is
enjoined to fill his mind with the thought that he and the
Divinity are one and the same. The realization of gisg
(I am He) is the aim and end of his worship.

The Tantrik Sandhya is an obligatory service, which
must be performed thrice a day—at dawn, at noon, and
at sunset. It opens with a Mantra, which reminds the
worshipper that his individual self is really no other than
the one Self, manifested in the universe as the male and
the female Power. The Matrika Shaktis are then brought

! See post.



INTRODUCTION 643

into requisition to render his body and mind active with
their soul-inspiring energy. The worshipper pays homage
to the Devas, Rishis, Pitris, to his Guru,' and to humanity.
With a libation of water he declares: ag=zisaqafa—that is,
“I gratify mankind.”

As the Divine Mother is in everything and everything
is in Her, service to every living being, whether human or
not, is a part of his religion.

Meditation, concentration, Priniyima, and Japa are
the principal features of Sandhya. The object of Pranayama
is to bring the involuntary act of breathing under control,
and suspend its action at the will of the Sadhaka. The con-
stituents of the subtle body are the vital air, the sensorium
and the mind. The latteris intimately connected with breath.
The breath serves as an instrument to introduce the mind to
the world without. If onecan regulate the breath, he can con-
trol the otherwise uncontrollable mind. The more one learns
this art, the more is his will-power developed, the more is he
enabled to concentrate his mind upon a particular object,
and the more do his passions cease. As breath is the
measure of life, and not days, years, and months, the
Sadhaka’s span of life is prolonged, and his body is ren-
dered immune to diseases. Life is a resultant of the kinetic
karmik forces of a man in his previous birth. The karmiec
forces, either potential or kinetic, become a part of the
mental sheath of the reincarnating Ego along with its
sensorium and vital power, which latter is manifested in
the body as breath. Breath is the nexus which joins the
body with the mind. Control it, and you control the dalli-
ance of the mind with the external world through the body.,
Prinayama is, therefore, an indispensable aid to meditation,
concentration, and the development of will-power.

! Gods, seers, and forefathers.
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In his commentary on verse 7, chap. ii, of the Shvetash-
vatara Upanishad, Shangkaracharya quotes from Shruti:

g faggRAT aEq 93978 aqed |
qemrala: ai fefaa smafzfa gfa: o

“¢The soul being purified by Pranayama realizes Para-
brahman, hence there is nothing higher than Pranayama,’
thus says Shruti.”

He then says:

“First, Yajnas and other works should be performed,
then Prapiyima, etc.; then Communion, then knowledge
of Vedantic teaching, and then liberation.”

Then, in his commentary on verse 8 of the same
chapter, he says: “Because the man, the impurities of
whose mind have been cleansed by Praniyama is able to
concentrate his mind on Brahman, therefore Praniyima
is introduced (in this Upanishad). At first the nerves
should be purified, and after that one becomes fit to practise
Pranayama.”

The Shetashvatara Upanishad says (chap. ii, verse 9):

quund, 991237 43w

&or % qifegaregdia |
guragwing qgad

fazia w4y 9r@qEas: |

“A wise man should skilfully regulate his breath.
When the Prana becomes feeble it should be let off through
the nostrils in small quantities. When one thus becomes
gradually accustomed to holding the breath, the mind,
like a chariot drawn by unruly horses—that is, senses—

becomes fixed and fitted for Brahma-Jnana"” (knowledge
of the Brahman).
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In Chapter XIV, Skandha XI, of Shrimad Bhagavata,
in answer to Uddhava's question as to how one who
desires mukti (liberation) should contemplate Him, Bhaga-
van says: “Sitting at ease upon an Asana (seat), neither
high nor low, with the body erect, keeping the palms of
the hands one upon another upon the lap, one should
fix his eyes upon the tip of his nose; then, governing
all the senses, the path of breath should be cleansed by
Puraka (drawing in the breath), Kumbhaka (holding it)
and Rechaka (giving it out). Having by Pranayama drawn
the senses from their respective objects, practice should
also be made by degrees in an opposite direction. The
sound =4 (Om) in the heart, which is like a continuous
bell-sound, should be drawn upwards by Praniyama, and
then Vindu should be placed upon it. In this wise Prana-
yama, with 3% (Om), should be practised ten times in each
of the three Sandhyas. By doing this the breath is con-
quered within a month.”

It will thus be seen that the Upanishads, the Purinas,
and the Tantras with one voice proclaim the supreme
importance of Praniyama in self-culture. It is, however,
the Tantra which has preserved knowledge of the mode
of practice of this noble art, and it is the Tantriks
who can teach it. Shangkaracharya, in his commentary
above quoted, mentions wifggf, or purification of the
Nadis,' as a condition precedent to practising Prapayama.
I believe the Tantriks are the only Gurus who know how
to do it. Prapayama is essential in Sandhya, Upéasana,
and Shatchakra Sadhana. But it must be learnt very
cautiously and with the help of a Guru. As it has to be
learnt by degrees it forms an essential part of daily service.

'“Nerves.” See Arthur Avalon's " Serpent Power,” and Introduc-
tion to his " Mahanirvana Tantra."
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Sandhya is mental exercise. The image of the Divine
Mother, which is potential in the worshipper’s Ishta-
Mantra® and described in what is generally known as
Dhyana (Contemplation), must be done in the mind. The
mental image thus arising should be identified with the all-
pervading Divine Mother, and concentration practised
upon it.

Dhyana (meditation) is of two kinds, Stkshma and
Sthala—that is, supersensuous and sensuous.

wprgaafanga wad g fafad swag
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FORIEAG &4 aq y=Eamed |

@A T 957 &9 9 FI999 £ ||

LreAd aganfa FAifaafy sed )

RFAT R FAT AGRTFAN |

qrAed«a |

e g fgf o awvmedga: |

Awd 99 ATEAARATSTAGN A |

A% @aal sAnafiEfae fafsa |

sasd Aiffded Feeaagamfafa: |

qaar qRmEiT A anfiefagd |

A A kg agifi g )
mRTfRaTowRar |

The Yamala says:

“Dhyana is of two kinds, Sthala (gross) and Sakshma

(subtle). Sukshma, or supersensuous, is Thy sound-body
(#+a+d gz7); Sthuala is meditation on Thy image, which

. _' The particular Mantra which the particular Sadhaka receives at
initiation,
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is made up of hands, feet, etec. Thy Sukshmarapa (subtle
form) is the Jnanamaya (conscious) body of Prakriti. O
Maheshvari! The supersensuous seldom aiises in the mind;
therefore one should concentrate his mind on the Sthila
form and attain Moksha (liberation).”

The Mahanirvana Tantra says:

“ Dhyana is of two kinds, Sartapa (having visible image)
and Arupa (not having visible image). Thy Arapa Dhyina
is beyond the cognizance of speech and mind ; it is unmani-
fested, all-pervading, incapable of being pointed out as
‘this’ or ‘that.’ Yogis alone can cognize it by long
Samadhi (ecstasy). I relate to you Sthula Dhyana, so that
Sadhakas being hopeful of Sakshma Dhyana may practise
it by fixing the mind upon it for the attainment of the
object of their desire.”

In the Dawn-Sandhya the Divine Mother must be con-
templated in the root-lotus as the Creative Power, Sym-
bolized by a maiden having a string of beads in Her right
hand and a jar filled with water in Her left, riding on a
white swan. The white swan is the Hangsa of philosophy,
the vital Power which must needs be Her vehicle for the
purpose of creation, for without the vital power creation is
impossible. Tbhe string of beads symbolizes Japa—that is,
meditation on the creation of the previous Kalpa and pro-
duction of similar sound-forms, which are the substratum
of all things sensuous and supersensuous. The jar of
water is the “cause-water ” (F[0191t) of philosophy, the
protoplasm out of which all bodies are formed.

In the Noon-Sandhya She rides on the King of Birds,
Garida, in the heart-lotus holding in Her four hands conch,
discus, mace, and lotus, and wearing a garland of flowers
on Her breast. Garuda is light (which is life as well),
the conch is sound, the discus is Avidya or that Power
by which creation comes; the mace is the symbol of
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authority, and the lotus is the universe. She is now the
Vaishnavi Shakti, who maintains and nourishes the uni-
verse. The garland of flowers symbolizes the countless
beings whom She nourishes. The explanations of the
symbols given in this and the preceding and succeeding
paragraphs’are my own. The Shrimad-Bhagavata explains
the garland as meaning Maya, the mace as denoting the
vital Power, the conch as meaning water, the discus as sym-
bolizing light, and the lotus as signalizing Ananta, or space.

In the Evening-Sandhya She rides the Great Bull
(7g13%:) in the white lotus holding a trident in Her right
hand and a noose (wia:) in the left. When the day of
Brahma—that is, a Kalpa—comes to a close the bifurcated
male and female Powers again meet in equilibrium. This
is symbolized by the trident. The noose is Avidya, which
She has withdrawn into Her own hand to repose there until
the darkness of Brahma's night is dispelled.

As Creator Her vehicle is Rajasik, as Preserver it is
Sattvik, and as Withdrawer of the universe it is Triguna
Maya, the Tamasik Gunpa predominating. The creative
energy is volition (353131fw:) the preservative energy is action
(FFmafs:), and the destructive energy is cognition (Fi7f ).
These three phases of the all-pervading Shakti must be
contemplated on day by day in order that the Sadhaka may
realize what the object of his worship is in manifestation.

The image of the Ishtadevata must first be formed in
the mind by Dhyana. Then the Vija mantra should be
repeated, keeping the image in view and withdrawing the
mind from all other thoughts. This is called Japa.

g7 987 7 #weaed SfEer 41 9 334 |
ferafaar aarr’ waar sgaE

agfeaea |

' Maya of the three gunas.
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The Bhuatashuddhi Tantra says :

“ Meditating on the form of the Devata denoted by
the Mantra, Japa should be made in the mind.”

The Kalarnava Tantra says:

“A mantra should be repeated with faith, devotion,
attention, submission, and perception of the Divine image
in the mind.”

Japa is of three kinds: Vachika (by audible words),
Upangsha (lips and tongue moving; but inaudible to the
person making Japa), and Manasika (mental; lips and
tongue not moving). Japa has the supreme virtue of
gradually withdrawing the mind from other thoughts and
impressions, and fixing it on the Divine image. When
concentration by this means is perfected, the consciousness
of the Sadhaka is transferred to the Mantra-devata. This
is called Mantra-chaitanya (awakening of Mantra) and the
Sadhaka is said to have become Mantra-siddha (Mantra-
perfect).

It will thus be seen that Sandhya is of the highest
efficacy in spiritual culture, and it is on this account that
it is obligatory on every Hindu of whatever division of
worshippers he be. I have already quoted from the Shri-
mad-Bhagavata, which is the scripture of the Vaishnavas,
to show the importance of Prapayama and Sandhya. Other
quotations from the same Shastra follow :

“One who is desirous of cutting the bondage of I-am-
ness of the Jivatma should worship Keshava according to
the Tantrik method, which contains in it the Vaidik method
as well.”
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The man who in this wise worships Ishvara in Agni,
Starya, water, etc., or in one's own heart, as the Atma, accord-
ing to the Tantrik Karmayoga, soon attains Mukti (libera-
tion).”

Skandha XI, chap. iii

“0 Uddhava! visiting My image and other symbol
visiting My Bhakta (devotee), . . . Diksha, according
to the Vedas and the Tantras . . . these are the signs of
Bhakti (devotion) to Me.”

Skandha XI, chap. xi

“My worship is of three kinds: Vaidik, Tantrik, and
mixed. Whichever of these three be to one’s liking, let
him worship Me by that.”

Skandha XI, chap. xxvii

*Shaunaka said: O Sata, you are devoted to Bhagavan,
you know all the doctrines of Tantra and many other
things. I now ask you a question. Narayana, the husband
of Shri, is only Chidghana (massive consciousness), but
Tantrik Upasakas (worshipper), at the time of worship,
attribute limbs, and these and other parts, such as Garuda,
etc., weapons such as Sudarshana, and ornaments such as
Kaustubha, to Him. Tell me what things (Tattvas) are
symbolized by them. I am desirous of knowing Kriya yoga.!
Therefore, relate to me that skill in Kriya (action) by which
men attain Mukti (liberation). Suta said: Saluting my
Gurudeva, I relate to you the Vibhitis® of Vishnu as stated
in the Veda and the Tantra by Brahma and other Acharyas
(teachers).”

Skandha XII, chap. xi

These and other like statements should induce my
Vaishnava brothers, who are too often apt to assail the
Tantra, to abstain from the terrible sin of a patricide.

' Yoga through action, ' Powers and manifestations.
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Upasana is the worship of the Vachya Shalkti? through
the Vachaka Shakti of a Sadhaka’s Ishtamantra.! If the
Ishtamantra denotes an Avatara® in male body, the wor-
ship is regulated in conformity with it; and if the Ishta-
mantra denotes a female Avatara the method of worship
is of a different type. But the main principles of worship
are identical. The Ishtamantra, or Vija Mantra, as pre-
viously stated, denotes two Powers, the Vachaka and the
Vachya Shakti. By realizing the Vachaka Shakti, the
abstract, unconditioned Paramatma, which is the Vachya
Shakti of a Mantra, must be realized, the ultimate goal of
all S8adhana being the realization of the One True Self.
The Vachaka Shakti is the Manifested God Saguna Ishvara,
the Shakti of the Tantrik philosophy. We have seen how
the one Shakti is bifurcated into male and female Shaktis
for the purposes of evolution, thus giving expression to
Shabdabrahman. We have also seen how our solar system
is presided over by seven Lords in its seven planes, each of
these Liords being an aspect of Shabdabrahman. In Upasana
(worship) the Virata Sharira—that is, the physical body of
Shabdabrahman—is the vehicle through which worship is
offered. It is the Virata Sharira, which is the ground of
all Avataras. The Sahasrashirsha Purusha (thousand-
headed Purusha) of the Vedas is the Virat Purusha of
philosophy. The five Mahabhutas (elements), the ten senses,
the five vital airs, Manas (sensorium), Buddhi (intuition),
Ahangkara (ego), and Chitta (mind) constitute the Sharira
or body of Shabdabrahman, the plane of whose conscious-
ness is called Jagrata, or waking. Worship begins from this
state of Divine consciousness until it reaches the dreaming

! See post. ' See post.

' Manifestation called “incarnation” when it takes place on the
physical plane,
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state, or Svapna. Beyond the dreaming state is Sushupti,
or slumbering consciousness of Shabdabrahman, where
worship ends. It must be remembered that the self-same
Sachchidananda is worshipped in different vehicles, even as
the selfsame gold is worn as a ring, a chain, a bracelet, and
the like.

It will thus be seen that Kalf and Vishnu are essenti-
ally the same, only the vehicles and their characteristie
qualities differing. The Tantrik’s predilection for the Divin-
ity in its female form, as the Mother of the Universe,
arises in part from the fact that the mother’s heart being
softer than that of the father, she is more readily moved
in favour of the son than the father. Some no doubt would
regard this as a very pronounced instance of anthro-
pomorphism. But in truth it cannot be denied that as
the human mother is a spark of the Divine Mother, the
qualities of head and heart of the former are but an in-
finitesimally small expression of similar qualities in the
latter. From the bodies of the Divine Father and the
Divine Mother proceed all evolutions of body and mind.
The human father and the human mother, and all fathers
and mothers in the universe, are Angsa-Shaktis—that is,
individual powers emanating from the Divine Parents,
who do not, like the Christian and the Mohammedan God,
personally create bodies and souls. The characteristic
predominance of emotional qualities in human mothers
is an index that it must be so in the Divine Mother; the
experience of Sadhakas proves this, and it is conceded in
the scriptures of Vaishnavas as well.

There is yet a weightier consideration than the above
which has won the Tantrik over to the lotus-feet of Mother
Kali. The paternal and maternal Shaktis, the positive and
negative poles, the centrifugal and centripetal forces, are
perpetually in harmonious association to evolve and nourish
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the universe. The Paternal Shakti is ever fecundating,
and the Maternal Shakti ever holding the child in her womb
and nourishing it. This is the law of Pravritti (desire)
in the universe. When the Divine Mother refuses fecunda-
tion and, dominating the Divine Father, asserts Her Will,
then is She Mahavidya, then is She Niramayapadonmukhi
(facing the state of freedom from sufferings). The milk
of Her perennial breast then nourishes the aspirant, and
gives him strength to march along the path of Nivritti
(cessation). It is then that She, the Vama, the left-hand
consort,’ usurps the right-hand place, and, slaying the
demon-propensities of Her beloved sons, gives them hope
and courage with Her right hand. The Fecundating Father,
the source of Pravritti, falls prostrate under Her feet to
avert the destruction of His world. Such is Mahavidya,
the Divine Mother, the Lady Paramount of the Path of
Nivritti (path of cessation), whom the Tantrik worships.

Upasana, or worship, is of two kinds, internal and
external.

fzfad aEgsmATiaraEnEad |
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“Upasana (worship) of the initiated is of two kinds—
internal and external. Internal worship is ordained for
Sannyésis, and both internal and external for others.”

Tantra Sanghita.

! The position of the wife is on the left hand.
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“ Antaryaga, or internal worship, gives Mukti (libera-
tion) even to a living Sadhaka. Only Mumukshus or
Munis (sages) bent upon Mukti are entitled to it. The
Sadhakas, who are incapable of Antaryiga, should perform
it like external Paja (worship) with mental offerings.”

Gautamiya Tantra.

Antaryaga is based entirely upon a direct knowledge
of the Power-centres or Chakras in the human body.
The Sadhaka, having awakened Kula-Kundalini in the
root-chakra, takes Her up, with the help of the vital air,
from centre to centre, until the thousand-petalled centre
in the crown of the head is reached ; there the male and
female Powers are brought together in blissful union.
The Sadhaka having enjoyed this temporary bliss, which
vitalizes his body and mind, transfers his consciousness
to the heart-centre, in the ethereal space of which he
forms the mental image of the Divine Mother as it is
expressed in his Vija-mantra. When the image has been
thus formed, the mind is concentrated upon it with firm
faith and devotion. When the image is portrayed upon
the canvas of the mind with all the details of limbs and
organs, as if it were a painting, the Sadhaka offers his
sacrifices:

TAHEA ZA WEARETARA: |
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** Give the heart-lotus as the seat ; give the nectar flow-
ing from the thousand-petalled lotus for the washing of
the feet: dedicate the mind (Manas) as Arghya (offering).
For washing the face and for bathing give the same nectar.
Give ether (Akasha) as clothing; the principle of smell for
odour; the mind (Chitta) for flower ; the vital airs (Pranas)
as incense; the principle of light (Tejas) as the lamp;
the ocean of nectar for food; the sound called Anahata
(inaudible sound in the heart-lotus) as the bell (ghanta) ;
the principle of air as fan and fly whisk (Chamara) ; the
actions of the senses, as well as the restlessness of the
mind, as dancing. For the realization of divine thought
give diverse flowers: freedom from delusion, egotism,
attachment, spiritual insensibility, pride, arrogance, enmity,
perturbance, envy, and greed—freedom from all these are
called the ten flowers. The supreme flower of Ahingsa
(non-injury of any living thing), the flower of subjugation
if the senses and the flowers of pity, forgiveness, and
knowledge—these are the five flowers. With these fifteen
flowers formed of sentiments (bhavas) should a worship
be performed.”
After offering this mental sacrifice to his Ishtadevata

standing before his mental eye in the heart-lotus, the
Sadhaka makes mental japa:

qrer auadl A% geedigFataan
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“The rosary is said to be formed of Varpas, or sound-
powers, strung together by the thread Kundali.”

The fifty severed heads of men which make up the
necklace of Mother Kali must be replaced mentally by
the fifty sound Powers (Varnas), strung together by
Kulakundalini as thread, and the Vija Mantra is repeated
with the help of this rosary. He then performs mental
Homa.

The Nitya Tantra says:
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“0 All-beautiful One! I tell you the ritual of Jnana-
homa (homa of knowledge), give ear unto me. By knowing
it one becomes Sadashiva, the Creator and Destroyer. The
quadrangular Vedi (altar) is made of Atma (individual soul),
Antaratma (the manifested God), Paramatma (the Divine

Mother), and Jnanatma (the Absolute). The Ardhamatra
(Kundalini) should be considered the Yoni of the Homa-pit ;
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the Mekhala of the Vedi (altar), that is to say, the line
which encircles it as if by a waist-chain, should be thought
of as consisting of Ananda (bliss); and the other three lines
on the Vedi should be taken as its three Valis, that is to
say, beauty-lines on the abdomen. The Kula-bhairava—
that is, the Yogi—should kindle in it the fire of knowledge
(Jnana); then the forms of the Matrika-sounds should be
sacrificed in the fire of Jnana, by which the sounds become
Soundless Brahman. O the Adored of Viras! Merits,
demerits, desires, doubts, action, inaction and Prakriti
should be sacrificed by the mental spoon. Thus one be-
comes fall of Jnana, and Parabrahman Itself.”

From the above description of subjective Upasana, it
will have been seen that only such highly developed Yogis
and devotees are capable of it as have attained Samprajnadta
Samadhi, or Temporary Communion, in which the knewerand
the known are distinguished. It is the last stage of Upasana,
a thin veil only separating the individual Atm4 from the un-
iversal Atma. Such Yogis are the product of ages of culture.

Sadhakas, whose mental image is not so well defined
and who cannot make it steady for any length of time,
must form an objective image, exactly in the likeness of
the subjective image, and worship their Ishtadevata in it.
They must, however, perform mental Upasana first as best
as they can, and then vitalize and energize the external
image. By establishing a magnetic current between him-
self and the image before him, the mentally vitalized image
is communicated to it. The external image is no longer a
mere doll; it is the Ishtadevata Herself. Between the
Sadhaka's faith and will, on the one side, and his Mantra-
power, on the other, a change, so to say, takes place in the
inanimate image. It is Mantra-shakti which is alone
capable of performing this wonderful change and of render-
ing worship in images possible.

42
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The Kularnava Tantra says:
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“ As milk, which is produced in every limb of the cow,
flows out through the udders, so the all-pervading Devata
manifests Herself in external images, etc. By the simili-
tude of the external image to the mantrik image, by the
speciality of the Pija, and by the faith of the Sadhaka, the
Devata manifests himself.”

Prapapratishtha (enlivening) thus accomplished, the
Sadhaka worships the Divine Mother, rapt in devotion and
love. He has now no great difficulty in concentrating his
mind upon the visible Ishtadevata. He makes medita-
tion (Dhyana) and recitation (Japa) before this living image
as long as he is capable of it. He offers flowers,
incense, sweet-scents, the choicest eatables, valuable cloths
and ornaments to his beloved Mother, who accepts them
all. Thus, practising day by day, his restless mind
begins gradually to compose itself, finding better and
purer happiness in the Lotus Feet of the Divine Mother
than in all that the world can offer him. Thus, learning
to taste of celestial happiness, true Vairagya (dispassion)
towards worldly happiness engrosses his mind. A man
might spend a dozen lives in discrimination as to what is
permanent and what is not so, yet Vairagya would be as far
off from him as the mirage in a sandy desert; for, according
to Vedanta Nitya-anitya-vichara, or discrimination between
what is permanent and what is transient, does not unfold
itself in a mind which has not been purified by worship
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(Upasana). To try to be indifferent to worldly happiness
without Upasana is to put the cart before the horse.

The more the mind composes itself by external worship,
the more abiding becomes the mental image. When, by
this means, the state of Samadhi, or ecstasy, is reached, the
external image is no longer required.

After finishing his worship, the Sadhaka, by a process
known as Sangharamudra, withdraws the vitality communi-
cated to the image, which then becomes a mere material
image, fit to be thrown away.

External Upasana is not mere prayer and praise and
offering of food and drink. The Bhakta's (devotee’s) mind
cannot rest satisfied without singing the praise of his beloved
Mother ; the more he sings Her praise, the more his mind
is elevated towards Her. The Mantra-power helps him to
make his offerings acceptable. In the Gita the Lord says
that he accepts flowers, leaves, etc., offered to Him with
Bhakti (devotion). But how are such offerings to be com-
municated to Him unless the offerer and the image through
which He is worshipped are en rapport? The Tantra here
steps in and solves the question. Prayer, praise, and
offerings apart, the most important features of Upasana
are: (1) Bhatashuddhi (purification of the elements consti-
tuting the subtle body). (2) Nyasa (the placing of the
Matrika sounds and Vija Mantras on different parts of the
body). (3) Pranayima, or breath control. (4) Meditation
(Dhyana). (5) Mental worship. (6) Japa, or recitation of
Mantra. The first is accomplished either by Yoga process
or by means of a particular Mantra. The object of this is
to purify the mind of its good and evil tendencies which
have rendered the Ego a body-bound, selfish, small thing.
The worshipper, in doing this purificatory rite, must think
that, for the time being, his Karmik body has been purified,
that he (the true self—that is, Atma) now wears the mantle
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of Kulakundalini (the body of the Sound Spiritual), and
that, therefore, he is no other than the object of worship
himself. Being Deva himself, he worships Deva, thus
realizing the Vaidik saying:
ARG s@EfEaE AWEAY |
Ag a7 s amEAaa1EAl |
wrEzar |

“ Brahman the oblation, Brahman the clarified butter,
are offered in Brahman the fire by Brahman ; unto Brahman
verily shall he go who in his action meditates wholly upon
Brahman.”

The object of the second rite (Nyasa) is to render the
body spiritualized by the sound and Mantra Powers.

The rest (3, 4, 5, and 6) have been dealt with in their
proper place.

It is by spiritualizing the body and the mind, and by
devoutly thinking himself to be a part of the Unity, that
a Sadhaka must perform his worship, which is, in fact,
more subjective than objective. Without these essentials,
Upasana would be like royalty without territory. To with-
draw the mind from external attractions and repulsions and
to consecrate it to the Divine Mother, Pranayama, Dhyana,
and Japa are essential.

Upasana has many subsidiary elements in it, upon
which it is not necessary here to dwell, as they are not
likely to interest the general reader; they are, however,
all-important, and should not be eliminated by an earnest
Sadbaka from his Sadhana.

Hindu society has been so constituted by the Rishis
of Vaidik antiquity that it is not enough that every
member of it is a good citizen. One should not only be
a good citizen, but a good individual; and not only a
good individual, but a God-loving individual withal. Such
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is the end and aim of Varnashrama Dharma (caste-system
of Hinduism). Caste is not only a civil rule, but a religious
ordinance as well. Society was so framed that it worked
automatically to supply the material and spiritual wants
of its members. Hindu society being thus copnstituted,
every member of it is bound to be initiated, either accord-
ing to his own choice, or according to the form of religion
of his ancestors. The Hindus are generally either Vaish-
navas or Shaktas. The mode of Upasana, briefly sketched
above, is too high for the average Shakta Hindu, who must
practise Sandbya and Upasana with devotion and faith, so
that in the long run he may be prepared for the path.
Spiritual self-culture is pre-eminently Sattvik.'! The

passions, propensities, attachments, aversions and all those
creations of Rajas and Tamas® which chain man down to
earth and to things earthly, must be gradually but effect-
ually washed off and the mind rendered perfectly Sattvik.
The Upasana, above described, is Sattvik in all its forms.
Those, therefore, who, though governed by the laws of
their caste (Varna) and stage of life (Ashrama), which is
called Varnashrama Dharma, yet infringe them, and under
cover of religious practice unlawfully eat, drink, and sexually
enjoy for the gratification of their senses, are condemned
by Shiva in the passage which the author of the Shakta-
nanda Tarangini quotes from the Agamasanghitd on the
subject of false Tantras (Asadigama) :
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' The outcome of the Sattva guna. (See Introduction.)
? Bee, as to these gunas, ibid,



662 PRINCIPLES OF TANTRA

“0O Devi! in the Kali Yuga most of the Rajasik and
Tamasik people, having adopted prohibited practices, delude
many others. O Sureshvari! those who, regardless of
Varnashrama Dharma, offer us flesh, blood, and wine, are
(various forms of) evil spirits.”*

I believe, however, that more than half of Hindu India
is Shakta, and I can safely assert that 90 per cent. of them
are free from reproach in respect of the violation of true
Shastric principles and practice.

Tae PiLgriMAGE oF THE Human Eco
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In the above quotation from the Mundakopanishad
it is said:

“This subtle Paramatma can only be known by the
mind, within the body, where the five vital airs reside.
The minds of all are pervaded by the vital airs. The
Paramatma manifests Himself in the mind when it is
purified.”

The Ego must clothe itself with eight millions of
bodies, from the stone to the animal, before it can be fit to
assume the human form. There is, however, no know"
ing how many births and rebirths in each class of bodies
it must undergo before it can adapt itself to the next
higher body. Ages untcld and births unnumbered at last
usher the journeying Ego into the human body—the
most perfect of all bodies cognizable by the senses. The
Ego itself is but a body, a Stkshma Sharira—that is, a

! See as to this passage the remarks in the Introduction by Arthur
Avalon to Part I of this book.
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subtle body, consisting of the vital airs, the sensorium,
and the mind. This bundle of very fine “ matter,” unlike
its gross sheath, which decomposes and decays at short
intervals, persists from the creation to the final dissolu-
tion of the universe. It has a causal body (Karana Sharira)
within itself, which is composed of a homogeneous finer
“ matter.” The experiences of countless births and re-
births are stored up in the subtle body, and very fine
impressions of those experiences are stamped upon the
causal body. The one immutable Atma, pervading and
containing all existences, is made a captive, as it were,
in each subtle body, from which circumstance it acquires
its Egoity. The unconditioned Atwa being thus condi-
tioned, the pleasures and the pains, the happiness and
the misery of the body are attributed to it; this is the
work of Nature’s great housewife called Avidya (ignorance).
When, however, the Ego acquires the human body, which
is the most perfect of Sthula Shariras—that is, gross
bodies—it is blessed with the opportunity of making a
pilgrimage to its primeval source, and (dissolving the
compact subtle body) of uniting Atma with Atma. It
needs ages of self-culture to accomplish this Paramartha
(supreme object); but a beginning must be made by every
human being.

Avidya, the most expert and cunning housewife, has
ten thousand arts and wiles to captivate her children.
Like Rassellas, they must not be allowed to peep beyond
the lofty ramparts of the happy valley. She has provided
every creature comfort for her children. People, charmed
by her unceasing attentions, quite forget their real Mother,
Vidya (knowledge), and hug the other with all the devo-
tion of dutiful children. To save humanity from their
pseudo-mother, Divinity from time to time incarnates and
sends His chosen sons to teach them. It is by this means
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that man acquires the knowledge of his real state, and
learns that he has a true Mother, who alone can save him
from the glamour of Avidya. N

In this golden land of Divine Rishis, the land whence
Divine knowledge radiated to all other lands, the path
to Vidya was made an art and divided into different pro-
gressive grades. The curriculum consists of Varniashrama
Dharma® (for full particulars of which the reader is referred
to my Bengali book on the subject), external and internal
worship, and Yoga. Varniashrama Dharma is the ground
whereon the first battle must be fought with Avidya. It
is the place where the Ego must put chains around the
neck of Avidya so that she may not lead people where-
soever she may choose. It is here that man gets the first
glimpse of his real Mother Vidya. External worship fur-
ther girds up the Ego to cope with Avidya. By these
two means the Ego gradually learns to feel that it has a
real Fatber and Mother; to find out, to worship; to love,
and to know whom is the end and aim of its being. When
the conviction of its necessity grows irresistible, the Ego
determines to make the pilgrimage. But where is the
grand trunk road over which it must wend its way.

From the text of the Mundakopanishad, which opens
this section, it will be seen that the Divinity has to be
sought within the body of the Sadhaka. Although the
Divine Essence is immanent in everything in the Kosmos,
the body of the Sadhaka, which is a part of the Kosmos,
is the place where he can best find it, for the mind, which
has to make the search, and the apparatus, with which
the search has to be made, are located in the body ; besides,
the body is a Microcosm, containing within it the seven
centres of Power and the seven presiding Lords mentioned

' Vide ante.
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in the second section. The seven centres are seven planes
of evolution, and over each plane there is a presiding Deity,
who directs and controls its work.

The Universe, according to Tantra, consists of a
single Mahabrahmanda, or grand universe, and numberless
Brihat Brahmandas, or great universes. From the seven
planes of the grand universe are evolved innumerable
great worlds each one of which is also divided into seven
planes. Each planet, each satellite, each star, and every
living entity in each world is itsclf a world in miniature,
and has within it the seven centres of Power and the seven
presiding Deities.

The Nirvana Tantra says:

“ FEIARIEALT § FEg@EHT T |
qeaey Feqqy 2 ey yaafm 9 0 ”

“0 Devi! within the Mahabrahméanda is Brihat Brah-
ménda; within it are beings and regions.”

“ AEIAMOEF F9q IFN GAAT |
agq @3 f& 33fa gzgmmeReaa: |

“0O Parameshvari! O Deveshi! all varieties of beings
and things which are in the Mahabrahmanda are also
within the Brihat Brahmanda.”

“ FFOIEAA A oy oY A=A |V

0O beautiful-eyed one! hundreds of thousands of Brah-
mandas (universes) are evolved within it (Mahabrahmanda).”

A vivid description of Brihat Brahmanda is given in
the same Tantra. But as it is very long, I am reluctantly
compelled to resist the temptation to quote it. I shall,
however, place before the reader its salient points. The
Brihat Brahmanda, or Macrocosm, has its Meru or vertebral
column extending longitudinally from top to bottom. At
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the top is situated Satya Lioka, and at the bottom Avichi.
Between Satya Loka and Avichi lie the other six Lokas
(worlds or regions) and the other six nether regions, alto-
gether making up fourteen Bhuvanas or regions. Within
the Meru reside the Gods—that is, the Powers which
preside over the fourteen Bhuvanas. The centres of Power
within the Meru are:

1. Adhara® Chakra, which is also called Brahma-Padma
(Brahma-lotus). It is just above the seven nether regions.
The element earth is within its anther. The seat of Kama
(desire) is there. Within the seat of Kama is the male
Deity, Svayambha Linga, and the female Deity, Kula-
kundalini. The Creator Brahma resides in the element
earth. His female Consort is called Savitri. This is the
causal Bhurloka. Here resides the Spiritual Sun.

2. Bhima Padma, or lotus, or Svadhishthana Chakra.
The element water is within ifis anther. Vishnu resides
here with His consort. It is the causal Bhuvarloka in
which the heaven of Vishnu, called Vaikuntha, is situated.
On the right of Vaikuntha is Goloka, where Vishnu as-
sumes the form of a two-handed being with a flute in
his hand. Here he is associated with the female Power
Radhika. _

3. Manipura Padma. The element fire is within its
anther. Rudra resides here with his consort Bhadra Kall.
This is the causal Svarloka.

4, Anahata Padma. The element air is within its
anther. Ishvara resides here with his consort Bhuva-
neshvari. Ishvara is the overlord of the three previous
Lokas and their Lokapdlas—viz., Brahma, Vishnu, and
Shiva. This is the causal Maharloka.

' Or Maladbara, as to which and the following chakras, or centres
see A, Avalon's "' Serpent Power."”
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5. Vishuddha Padma. The element ether, or Akasha,
is in its anther. The presiding Deity is half-male and
half-female, called Ardhanarishvara, or Mahagauri, and
Sadhashiva, whose Vahana (carrier) is an animal, which
is half bull and half-lion. This is the causal Jana Loka.

6. Ajna, or Jnana Padma. There is no element, but
the universal Manas (sensorium) is the seed here, The
Deities are Parashiva and his consort Siddha Kali. This
is the causal Tapa Loka. Heie resides the Spiritual Moon.

7. Sahasrara Padma. This is the region of the First
cause, the cause of the six previous causes; it is duality
in unity described in the second section. This is the Satya
Lioka.

These are the seven Lokas, or regions, of the Brihat
Brahmanda.

The reader will note that they are within the Meru.
We have heard of a Meru of the earth, a mountain situated
ust were there is a depression on the orange-shaped planet
of ours. This mountain is said to be a hollow, vertical
column of stone, which externally holds the earth fast, and
internally contains the centres in which the Devas—that is,
the presiding septenary Gods—reside. This idea of Meru
must be magnified and transferred to the Meru of the
Brihat Brahmanda with a view to form a notion of what is
meant by it.

It must be noted that the Kosmic Kundalini is vehicled
by Triguna Prakriti' in Satya Loka, where She is called
Maha Kundali, and by the eight primary divisions, [earth,
water, fire, air, ether, manas (sensorium), Buddhi (mind),
and Ahangkara (I-am-ness)], of Prakriti in Bhurloka, where
She is called Kulakundali. The highest and the lowest of
the centres of Power are both guarded by Kundalini in

' That is, Prakriti composed of the three gunas—Sattva, Rajas
and Tamas. .



668 PRINCIPLES OF TANTRA

Her two aspects. As in the Mualadhara, so in the Sahasrara
Padma She covers the cleft in the male Power with her
hood. She coils up round the Universe with Her tail
within Her mouth, having the inverted triangles within
Her coils. The Theosophical Society has adopted this
symbol from the Tantras. The triangles, as the Tantrik
symbol of the male and the female Divinity, being well
known, it is not necessary to quote Tantra to prove it;
but as it is not generally known that the serpent lying
with its tail within its mouth is a Tantrik symbol, I quote
the following from the Shiva Sanghita :

“ qfgmifugEt A ERFFGUS |

a7 %e4 aued aAifid Foedt |41 ||

d3ea gFer A1 ankEzeE: |

a@ f4339 a1 978 gimfaa fgar n”

faEdRa |
“Between the anus and the generative organ is the

Yoni, having its mouth downwards. There is what is
called the root. Kundali is always there. Encircling all
the nerves with her body of three and a half coils (and)
with her tail in her mouth, She lies within the cavity of
the Sushumna nerve.”

As the Macrocosm has in it centres of Power, so has
the Microcosm. The Nirvana Tantra says:

“FEee 3R g aded AIIRE: |
d &4 3fa amvenssasy I 9 )
qIATEREE 99 929 ETagF |
ud 9% |aie ¥yEAIfa T339 ||
afedd Q@@ aaed 9 d33: 1"

fratiaes |
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“ Within the Brahma Padma, the earth, are men and
other beings. O Devi! they are all worlds, and within
them are the regions. Within them are the seven nether
regions and the seven heavens. In this manner in all bodies,
within the lotuses, are the fourteen regions. O Lady Para-
mount ! verily every body is a Brahménda (world).”

The human body is called by the Hindus Bhogayatna
—that is, a mansion wherein the reincarnating Ego is born
to reap the fruits of its Prarabdha or Kinetic Karma ; but
it is also called Brahma-pura, the city of Brahman. Under
the Hindu's law of evolution it must be so; for evolution,
as I have already pointed out in the previous section is a
double parallel motion, one tending downwards and the
other tending upwards. Pravritti and Nivritti, that is the
outgoing and return movements are conspicuous everywhere
in nature. For the purpose of reaping the fruits of Karma
the embodied Ego must come in contact with the outside
world, its subjective enjoyments and sufferings having come
to an end in heaven and hell. The objective world is the
arena where it must battle with the results of its own pre-
vious Karma, and generate new Karma in accordance with
the Pravritti law of nature. To this end it is furnished
with a system of nerves, which presides over, controls, and
regulates the functions of the other systems—viz., the cir-
culatory system, the respiratory system, the digestive
system, the excretory system, the muscular system, and
the skeletal system. These nerves are classified into three
main groups: (1) Efferent nerves. (2) Afferent nerves,
(3) Inter-central nerves.

“ Efferent or centrifugal nerves are those which con-
duct impulses from the central nervous system (brain and
spinal cord) to other parts of the body.” * Afferent or
centripetal nerves are those which conduct impulses in the
reverse direction—viz., from all parts of the body to the
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central nervous system.” * Inter-central nerves are those
which connect nerve-centres together; they connect dif-
ferent parts of the brain and of the cord to one another.!

The Bhogayatana aspect of the human body is dealt
with in the science of Biology, and its Brahmapura aspect
in the science of Yoga.

The earth, as a Microcosm, has its Meru, a stony
vertical column extending from its nothern point of depres-
sion to the southern point. It is within the bowels of the
earth that the Meru is situated, and the septenary Gods,
presiding over the earth, are located inside the Meru.
What are known as the north and the south pole are only
circumpolar regions of the earth. The human body is a
Microcosm as well. Its Meru is the vertebral column of
bones extending from the depression, called Brahmarandhra
(the hollow of Brahman, where the two halves of the body,
like the two hemispheres of the earth, meet) to the anus.
This bony column is filled with white and grey matter,
wherein are nerves and nerve cells. The principal Yoga
nerves are fourteen in number, of which three are prominent
—viz., Ida, Pingala, and Sushumna. Like all other nerves,
their root lies in the Yoni—that is, the region between the
anus and the generative organ. This region is called the
Muladhara Padma. The Sushumna nerve is within the
cerebro-spinal axis, and extends from the Muladhara Padma
to the Sahasrara Padma, which is in the erown of the head.
It is called the Jniana nerve, the nerve of pure psychosis.
The Ida and the Pingala nerves are in the periphery of the
spinal cord, and starting from the Yoni (the Ida from the
root of the left testes, and the Pingala from that of the
right testes), wind up spirally, meeting the Sushumna nerve
at five points—viz., the Yoni, the root of the generative

'" Handbook of Physiology,” chap. xv, by . D. Halliburton,
M.D, F.R.C.S.
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organ, the navel, the heart, and the throat. From the throat
Pingald makes a circuit of the root of the nose between the
two eyebrows and enters the right nostril ; the Ida, making
a similar circuit, enters the left nostril. In this wise an
island-like centre is formed at the root of the nose. The
five points of contact of the Ida and the Pingala nerves
with the Sushumni nerve are five Padmas, or lotuses, or
Chakras, or centres, and the island-like place is another
centre, thus making six centres from the Yoni to the root
of the nose. Above the sixth centre and below the thousand-
petalled lotus are two Padmas, which are described in
connection with the sixth. With these two and the
thousand-petalled lotus the Padmas, or lotuses, are nine in
number. All of them are located within or above the
cerebro-spinal axis, which is called the Meru of the human
body.

The cause of a thing is called its Prakriti, and that
which arises out of Prakriti is called Vikriti. The three
principles of Mula-prakriti (original * material” cause of
the universes)—viz, Sattva (spirit-manifestation), Rajas,
(activity), and Tamas (inertia) are the primary cause of the
universe. From these three are evolved eight derivative or
secondary causes, which are :

(1) Mahat, which is also called Buddhi, or intelligence,
intuition; (2) Ahangkara, the sense of separateness, indi-
viduality ; (8) Manas, the mind in its ordinary sense, includ-
ing the sensorium, the perceptive, ratiocinative, imagin.
ative, volitional, emotional, and other faculties; (4) Akasha
(ether); (5) Vayu (air); (6) Tejas (fire); (7) Apas (water);
and (8) Kshiti (earth).

What is called Paraprakriti in the Bhagavadgita is
Chit Power, which has been discussed in the first section.
When worlds are evolved, Mulaprakriti and Paraprakriti
are united kinetically, and the result is the formation of
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seven, or rather nine, planes of conscious Powers, corres-
ponding to the one primary cause and the eight secondary
causes of the universe. In the human body, which is a
miniature universe, these planes or centres of conscious
power are:

(1) Sahasrara Padma. (2) Nada Padma. (8) Vindu
Padma. (4) Ajna Padma, two-petalled Padma. (5) Vishud-
dha, sixteen-petalled Padma. (6) Anahata, twelve-petalled
Padma. (7) Manipura, ten-petalled Padma. (8) Svadhish-
thana, six-petalled Padma (9) Muladhéara, four-petalled
Padma.

It may here be noted that the conscious Intelligences
from the second plane downwards are sound-powers, ema-
nating from the first cause, the Mahastrya (the Grand
Sun) of the worlds, whose hallowed mansion is the
Sabasrara Padma, as also that from the fourth to the
ninth, the Padmas are petalled by fifty primary sound-
powers (see second section). These primary sound-powers
are distributed in the Padmas in accordance with esoteric
principles of combination of sounds.

Enough has been said in the first section regarding the
bifurcation of Shakti into male and female, and there is
no necessity to recapitulate it here. Sufficient be it to
say that all the conscious powers in the nine Padmas are
male and female.

Before entering into a general description of these
Padmas, it is to be observed that the nomenclature of the
Gods and the Goddesses is according to the religious ideas
of the great Sadhakas, who have revealed this most esoteric
knowledge for the Supreme good of suffering humanity,
The Padmas and their presiding Gods are facts in nature,
which a Sadhaka has the privilege to see and to call by
whatever names he chooses. Hindus, Mahommedans, Chris-
tians, Parsees, Buddhists, nay, agnostics, if they choose,
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can enter this Yoga path without committing themselves
to any particular form of religion. One’s own religion,
whatever it be, will, if practised through this esoteric
path, lead the soul with scientific precision on to its
destination.

With a view to put the subject in a clear light before
the reader, I shall first divide the nine Padmas into three
groups. The first three Padmas constitute the first group,
the region of cognition, in which the three cognitive
Powers (Jnina Shaktis) are located. It may be called the
region of pure Ideation in which the universe exists
potentially. The second three Padmas constitute the
second group, the region of action, in which the three
active Powers are located. It may be called the region
of mind, in which the universe assumes a form more
definite, having the vital power, the sensorium, and the
mind as its constituents. The third group of Padmas are
presided over by the Powers of volition, action, and cogni-
tion, in subordination to the former group, who create,
sustain, and destroy the fully manifested universe.

At the top of and above the cerebro-spinal axis is the
Sahasrara, and at the bottom the Mulidhara Padma.
Kundalini is at both these points. The Sahasrara is the
Mahasarya, the grand sun, both kosmically and indi-
vidually, within whose effulgence Adyashakti Mahakali and
Parashiva are inseparably united. This Power is the First
Cause, the Vachaka Shakti of Sadhaka’s worship. The
First Cause is Saguna Brahman, or Brahman with at-
tributes, and contains within it the three Gunas, the
three Powers, and the nine planes in the same manner
as a lotus-seed holds within itself the future lotus-tree. In
the Muladhara Padma lies the duplicate Sun, which is
the effulgence of Kula-Kundalini and Svayambha Shiva.

Brahma, the creator of names and forms, is there with his
43
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consort Savitri. The creative desire or Will, called Kama,
is there also. As there is a hollow on the top of the highest
Padma, so is there a cleft on the head of Svayambha Shiva,
which is closed up by Mother Kulakundalini, who, coiling
round all the nerves at their root and encircling the Shiva,
breathes forth the rhythmic vital Power through Ida and
Pingala. Like one who sleeps, all Her other functions are
apparently at rest; hence She is said to be sleeping. The
creative Brahma with his consort Savitii is the conscious
Power of earth.

Earth is evolved from water. The preservative Vishnu
with his consort Radha is the conscious Power of water.
The centre within which they are located is Svadhishthana
Padma.

Water is evolved from fire. The destructive Shiva or
Rudra with his consort Bhadrakili is the conscious Power
of fire. Their centre is Manipura Padma.

These three Padmas are the three Lokas, Bhii, Bhuvah,
and Svah respectively. The re-incarnating Ego takes its
recurring births and re-births in these three Lokas.

Higher above, in the heart-lotus, is the region of air, in
which are located Ishvara and Ishvari, the immediate cause
of the three lower regions and their presiding Deities. This
is called Anahata Padma. If the Ego can escape the eddy
of birth and re-birth, and merge its consciousness in Ishvara,
it attains what is called Salokya Mukti. This region is
called Maharloka. The heart-lotus has behind it another
lotus, in which lies the seat of the Jivatma, the reincarnat-
ing Ego. To bring this truth home to the mind of the
Sadhaka the Upanishad says:

“ 21 guul G ST 89 39 qRTEE |
T s @gEagaa stk 1"
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“Two friendly birds live together on the same tree; of
whom one eats the sweet fruits. and the other, without
eating, only sees.”

Higher up is Vishuddha Padma, in the region of the
throat. Here is the region of ether, in which are located
Sadashiva and Mahagamri. This is the Janaloka.

Between the eyebrows, at the root of the nose, is the
region of mind, where Shambhu or Mahakala and Siddha-
kili reside. This is called Ajnad Padma. This region is the
subjective Varanasi' (Kashi) of Visveshvara, between the
Ganga and Jamuna—that is, I¢a and Pingala nerves. Within
the anther of this Padma is the spiritual moon.

The second and third Padmas are, in fact, the higher
Powers of the fourth—that is, the Ajna Padma. Their
Vehicles are Mahatattva and Abangkaratattva, which
are luminous like the Sun. The second, third, and fourth
Padmas are Tapas Loka, while the Sahasrara is the Satya
Loka of the microcosmic human body.

The knowledge of these centres of Power in the human
body is as old as the Vedas themselves. The great Rishis
of the Vaidik wisdom-religion (Jnanadharma) learnt it from
their Gurus, and it was passed on until we reach Manu,
who, having received it by inspiration from the Most High,
instructed humanity in the knowledge of Yoga, of which the
doctrine of the centres of Power in the human body is an
essential part. The wisdom-religion enunciated in the
Ubpanishads is based upon Yoga, which one must practise if
he be solicitous of Brahma-Jnana (knowledge of Brahman,
or spiritual knowledge). A mere study of the Upanishads
does not impart that wisdom. The Upanishads contain fre-
quent references to some of the centres of Power on which
the attention is particularly directed to be fixed. Rishi

! Benares.
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Patanjali’'s Philosophy of Yoga and Vedavydsa's Com-
mentary thereon mention these centres as the places in
the human body where concentration, meditation, and com-
munion should be practised. Rishi Yajnavalkya of Upani-
shadik fame has a treatise on the method of Yoga in which
he instructs his wife Gargi as to how Yoga should be
practised within these centres.

It will thus be seen that the centres of Power in the
human body are not an innovation of the Tantriks. They
have their root in the Kosmic Law of evolution, and were
revealed to mankind for their salvation. But man, ever
prone to drink of the lethean water of desire, had, in the
great efflux of time, forgotten the inestimable boon of Yoga
conferred on him and, therefore, towards the middle of the
third cycle—that is, Dvapara yuga—his condition as a
religious being had greatly deteriorated. In view of this
state of things, and having regard to the approach of the
Kali Yuga (age), with its darkening influences, the Lord of
Yoga, Mahadeva, made a fresh revelation of Yoga with a
method at once comprehensive and suited to the times.
In the method thus revealed the centres of Power in the
human body have been perspicuously dealt with, and cul-
ture through them definitely laid down. Thus has Yoga
been saved ; and even now there are numbers who have
kept the Divine science alive by following the method
of the Lord of Yoga. The description of this Yoga is to
be found in the Tantras, and the Tantriks are the masters
of its practice.

1 wish to avail myself of this opportunity to make a
few observations on Yoga, about which much misconception
seems to prevail amongst a certain section of the English-
educated Hindu community. The Hindus have only one
system of Yoga, which has come down to them from the
time of the Vedas. It is called Ashtanga, or eight-limbed
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Yoga. Maharshi Pantanjali’s “ Yoga Aphorisms " constitute
the philosophy of this Yoga. Although the methods of Yoga-
practice are in the keeping of Gurus, books on such methods
are not wanting. From Maharshi Yajnavalkya and Maha-
rshi Dattatreya to Yogi Gorakshaniatha of modern times
many have left treatises on the subject, and there is the
Shiva Sanghita attributed to Shiva himself. The eight-
limbed Yoga, for the purpose of practice, is divided under
five heads :

(1) Mantra Yoga. (2) Laya Yoga. (3) Hatha Yoga.
(4) Raja Yoga. (5) Rajadhiraja Yoga.

I have dwelt upon Mantra Yoga in the previous sec-
tion. Laya Yoga is a Yoga the nature of which is described
in the Gheranda Sanghita and similar works. Hatha Yoga
includes what is commonly known as Pranayama, the object
of which is to produce in one’s own body voluntary
suppression of breath. In the previous section I have
quoted Upanishad and Purana to prove its vital impor-
tance in Yoga. The following quotations will show that
Veda, Tantra, Smriti, and Purana are unanimous in hold-
ing that Praniyama is an absolute necessity in Yoga.
Manu says :

“ gged eATIEET AIgAr & agn 7 |
qAfzaw q@ed QT Aoed faEgiE 1
aq: |
“ As baser things mixed with gold and other metals
are removed by burning those metals, so the propensities

of the senses are removed by Praniyama.”
Rishi Patanjali says:

“ga: gftad R |

“From that (viz., by practising Praniyama) the veil
which hides pure knowledge is removed.”
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Now, it must be distinctly understood that as Prana-
yima is Hatha Yoga, the elimination of the latter from
Yoga-practice would be as beneficial to the practiser as
the removal of his brain would be to a thinker. Yoga
has two divisions, one outer and the other inner. The
outer division comprises Yama (control), Niyama (regu-
lation), Asana (posture), Pranayama (breath-exercise), and
Pratyahara (withdrawal), and the inner division com-
prises Dharana (concentration), Dhyiana (meditation), and
Samadhi (communion). Pranayama, without which Pra-
tyahara or withdrawal of the senses from their objects
is impossible, stands at the gate leading from the outer
to the inner division. It cannot be avoided if one seriously
wishes to practise Yoga. It may here be observed that
there is no royal road to Yoga, which is, in fact, nothing
less than the complete reversal of the natural order of
things in its aspirer. Round after round, from Yama (con-
trol) upwards, the aspirer must ascend, fortifying his body
and mind with energy and vitality enough to enable him to
cope with the nature he has built within himself during
myriads of births. The chronic diseases of the body and
the mind must first be grappled with by means of Yama
(control) and Niyama (regulation), which include among
other things continence and worship. When the mind is
full of faith and devotion, and the body is buoyant, due to
ths conservation of virile energy, it is then that the aspirer
must perfect his postures (asana), which help him materi-
ally in regulating his breath.

Purification of nerves (dealt with in the fifth section)
is the next step to be taken. The nerves, in their natural
state, are covered with impurities, which must be removed
before commencing Pranayama. To accomplish this there
are available two alternative processes. The first is by
inspiration (Paraka), retention (Kumbhaka), and expiration
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(Rechaka) of breath upon a regulated scale and with the
repetition of certain Vija Mantras. The second is alto-
gether physical, and is known by the name of Shatkarma
(six practices) '—that is, Dhauti (washing), Vasti (contrac-
tion and expansion of the anus), Neti (cleansing of nostrils
and throat by thread), Lauliki (pendulum-like motion of
the stomach), Trataga (gazing at an object without winking
until the tears trickle), and Kapalabhati (inspiration and
expiration of air, ete.). The second alternative method is
not mentioned in the Shiva Sanghita. It need not be
practised by a real aspirant who has no physical infirmity
or disease to obstruct his Sadhani. One of these—viz,
Trataka—however, is practised by those who are very loud
in their denunciation of Hatha Yoga. In consideration of
the physical and mental temperament of his Shishya the
Gura must decide which of the six modes of physical
culture should be given him along with the first method,
which is absolutely necessary. It generally happens that
almost all the six modes are dispensed with.

Here I must warn the reader that mere physical
culture, such as Asana, Shatkarma, and Pranayama, are of
little avail unless they are accompanied with other practices
of Sadhana. We daily meet pseudo-sannyasis and athletes
who exhibit for a few pice their skill in such physical feats,
and even levitation. They may accompany spiritual self-
culture, but by themselves they are nothing.

Having purified his nerves, the Sadhaka must practise
Prapayama, the object of which is to suspend breathing
for a considerable time without feeling the least uneasiness
in respect of this reversal of the ordinary respiratory law

' See as to them Introduction to Arthur Avalon's " Mahéanirvina
Tantra.”
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of Nature. This is called Kumbhaka; and when that is
attained, it is then that real Yoga begins. For those who
are physically or otherwise unfit to practise Kumbhaka by
the inspiration (Paraka) and expiration (Rechaka) method,
other methods are laid down in the Yoga Shastra.

To awaken Kulakundalini is the first grand work
achieved through long-practised Kumbhaka. In the Muia-
dhara Chakra Her vital sheath sends out, through the
Ida and Pingala nerves, an incessant centrifugal and
centripetal energy, which draws in and drives out the
atmospheric air. It is said that the range of the vital
energy thus sent out extends to nine inches without the
nostrils. This output of the vital energy has, by volun-
tary effort by means of Kumbhaka, to be withdrawn., When
Kumbhaka is of sufficiently long duration, the vital energy,
being no longer able to act and re-act upon atmospheric
air, rebounds upon the vital sheath itself, thus producing
an abnormal action, not only upon the vital sheath, but
on the space in the vicinity occupied by potential fire.
When those two Nature's finer forces, allied togther, im-
pinge upon the vital sheath, the mind, ever sensitive to
abnormal actions of the body, forthwith repairs to the spot,
and makes its first acquaintance with its real Mother,
Kulakundalini, Kulakundalini is thus aroused from Her ap-
parent slumber, and the Ego finds itself at the lotus-feet of
its long-lost Mother. The glamour of its stepmother, Avidya,
for the time being vanishes, and the Ego—the reincar-
nating Jiva of millions of births and sufferings—implores
the arms of its ever-gracious loving Mother.

But the accomplishment of this end by the ordinary
process of Pranayama is very arduous and tardy. The
Yoga Shastra, therefore, provides certain psycho-physical
processes, called Mudras, which operate as stimuli to
Kumbhaka.
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“When, by the grace of the Guru, the slumbering
Kundali wakes up, it is then that the lotuses are pene-
trated, and the knots (of karma) untied. Hence, to awaken
the Ishvari, sleeping on the cleft of Brahman, practise
Mudra by all means.”

Being thus awakened, Kundalini enters the great road
to liberation (Mukti)—that is, the Sushumna nerve—and
penetrating the centres one by one, ascends to the Sahasrara,
and there coming in blissful communion with the Lord of
Lords, again descends down through the same passage to
the Maladhara Chakra. Nectar is said to flow from such
communion. The Sadhaka drinks it and becomes supremely
happy. This is the wine called Kulamrita, which a Sadhaka
of the spiritual plane drinks. There are three planes of
Sadhana, corresponding to the three planes of consciousness
in which the manifested Divinity is realizable—viz., the
Adhibhautik (subtle physical) plane, the Adhidaivik (psychic),
plane, and the Adhyatmik (spiritual) plane. In reference
to the latter the Tantra says :

“ dfar diar ga: dtar qtar gafa 139 |
IUE T 99 i 999 q &g 1"
“ Drinking, drinking, again drinking, drinking fall down

upon earth; and getting up and again drinking there is
no re-birth.”
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During the first stage of Shatchakra Sadhana, the
Sadhaka cannot suppress his breath for a sufficiently long
time at a stretch to enable him to practise concentration
and meditation in each centre of Power. He cannot, there-
fore, detain Kundalini within the Sushumnéa longer than
his power of Kumbhaka permits. He must, consequently,
come down upon earth—that is, the Maladhara Chakra—
which is the centre of the element, earth, after having
drunk of the heavenly ambrosia. The Sadhaka must
practise this again and again, and by constant practice the
cause of re-birth—that is, vasana (desire)—is removed.

When Kumbhaka has, by practice, become of suiﬁci?nt
duration, the Sadhaka must concentrate his mind upon
each of the centres, beginning from Maladbara. Mother
Kundalini leads him. She unites Herself with the Lord
of each of the centres, and the Sadhaka must meditate
on the united male and female Deity as his Ishtadevata,
that is, the object of his worship. When meditation on
each of the centres is thus perfected, the Sadhaka becomes
master of the element which dominates it. In this wise,
the five elements dominating the five centres, from Mula-
dhara to Vishuddha, being conquered, the Sadhaka is
emancipated from the bondage of the objective world.
Wealth, power, prestige, carnal passion, and all their train,
have no power over him, he having become the master, and
no longer the slave, of the elements. His mind and body
gain immensely by the acquisition of such mastery. By
meditation on and communion with the presiding Deities
of the centres, his consciousness becomes identified with
their consciousness. Thus the effect gradually merges into
the cause, as the Sadhaka rises from the lower to the higher
Divine Lotuses.

The sixth lotus from the lowest—that is, the Ajna
Chakra—is reached. It is called Ajna Chakra because
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therein is the Lord of mind, whose Ajna or fiat creates and
uncreates the elements and their Lords. Meditation on
and communion with the Lord of this centre (which com-
prises the Nada and the Vindu centres) renders the Sadhaka
master of Manas, Ahangkara, and Buddhi. He is no longer
the creature of duality that he was. Worship of forms
is passed, and true knowledge is revealed to him. He
learns to distinguish between Atma and non-Atma. Pra-
kriti, with her multifold divisions and subdivisions, being
cognized, Atma4 is realized. Mother Kundalini now reveals
Herself to Her dear son in Her pure Prakritik garb, and
leads him on to the Liord of Lords, Cause of Causes, the
Saguna Ishvara, where the Sadhaka finds Her and the
Lord in undistinguishable association, and becomes the
Lord Himself. This is called Raja Yoga.

The Sadhaka, who, having now discovered the Vachaka
Shakti of his worship, and having himself become the
Vachaka Shakti, wishes to become the Vachya Shakti (the
real object of his search), casts off the last remains of his
Sukshma Sharira (subtle body), or, rather, Karana Sharira
(causal body) and piercing the Spiritual Sun, drops, as it
were, into the ocean of Chit—the real Shakti, the one true,
blissful existence, the bourn whence no traveller ever returns.
This is accomplished by what is called Rajadhiraja Yoga.

In the Taittiriyopanishad self-culture through what
are called Sheaths (Kosha) is indicated but not detailed.
Bhrigu, the son of Varuna, is said to have accomplished it
by (Tapas). Shangkaracharya explains Tapas to here mean
concentration of the mind and the senses. Concentration,
meditation, and communion are the higher practices of
Raja Yoga, and as nothing within the body can be cognized
without concentration, it is clear that Bhrigu practised
Raja Yoga for the acquisition of Brahmajnana (spiritual
knowledge). The Sheaths are five in number—viz. :
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(1) Annamaya Kosha (the Sheath of food). (2) Prana-
maya Kosha (the Sheath of life). (3) Manomaya Kosha
(the Sheath of lower mind). (4) Vijnanamaya Kosha (the
Sheath of higher mind). (5) Anandamaya Kosha (the
Sheath of bliss).

According to my view, these Koshas are mentioned to
indicate the causes from which they arise, for Yoga is
practised in the lotuses or centres of Power through the
Sushumna nerve. There is no difference of opinion on this
point. That Brahmajnana cannot be acquired without
Yoga, and that Réaja Yoga is the most potent means to
acquire, it is conceded by the Commentators and indicated
in the Upanishads themselves. Even in the Taittiriyo-
panishad the lotuses are broadly hinted at thus:

“8§ 9 TR WFE: | aRAAd gEW AW | Al
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* Within the heart (lotus) is an ethereal space, in which
the immortal, resplendent Lord of mind resides. The path
of Brahman lies within the hanging breast-shaped thing
(cranium) at the crest of the head where the hairs divide.”

The centres of Power are the causes from which the
five Sheaths arise. Bhrigu. by practising Yoga in those
centres, gradually discovered the Sheaths. His first dis-
covery was the Annamaya Kosha, which arises from the
elements—earth, water, and fire. Earth and water produce
food, which is assimilated by fire and converted into the
substance which forms the body it nourishes. Earth, water,
and fire, being the presiding elements in Mualadbara,
Svadhishthana, and Manipura centres respectively, they
became the objects of Bhrigu’s concentration in the first
place; because, by awakening Kulakundalini the Sadhaka
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first meets Muladhara, then Svadhishthina, and then
Manipura.

The Pranamaya Kosha arises from Aniahataand Vishud-
dha centres, in which vital air and Akasha respectively
preside.

The Manomaya Kosha is evolved from the Ajna centre,
which is the centre of mind.

From the Vindu and Nada Chakras arises the Vijnana-
maya Kosha. And undifferentiated Prakriti in the Sahas-
rara is Anandamaya Kosha.

It will thus be seen that by mentioning the Koshas the
Upanishads do not laydown a system of culture different
from that through the centres of power in accordance with
the Rajayoga system. In fact, there are only two systems
of self-culture mentioned in the Hindu Shastras—viz.,
Bhakti Yoga (Path of Faith and Love) and Jnana Yoga
(Path of the Eight-limbed Yoga). As the Upanishads are
the science of Jnana (knowledge), it is plain that Bhakti
Yoga is not meant to be the instrument of culture for
cognizing the Koshas. I have touched upon the Koshas to
impress upon the minds of the public which reads the
Upanishads the fact that in self-culture the path of know-
ledge is but one, and that that path is the Eight-limbed Yoga.

I will conclude with a few observations on self-culture
by Faith and Love (Bhakti Yoga) and self-culture by
knowledge (Jnana Yoga). The path, which begins with the
suppression of breath (Kumbhaka) and ends in the realiza-
tion of the unconditioned, immutable Brahman, is no doubt
the high road to perfect knowledge ; but it is a long, tedious,
and trying journey, which very few are physically and
mentally capable of accomplishing. Many aspirants, indeed,
break down, and many succumb. One who is desirous of
following this path should undertake it early in youth if
he be physically and morally strong enough to pass through
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the rigid ordeals to which a neophyte is subjected by the
Gurus who follow the Vaidik method of Yoga-training.
I have heard it said by a venerable personage, who is
reputed to be an eminent Yogi and a great Sanskrit scholar,
that successful Yoga-culture is not possible unless pursued
according to the Tantrik method, which renders the other-
wise bleak prospect cheerful to the neophyte, and buoys
him up with strength and courage commensurate with the
arduous task he has undertaken. Very few, indeed, are
there who are physically and morally fit for, and who have
the opportunity to devote their life almost entirely to, the
pursuit of Jnana Yoga. Besides, the Hindu scriptures
insist upon the culture of the path of Faith and Love as
the initial stage through which an aspirant must pass
before he is fit to undertake the path of Knowledge.

Of the Eight-limbed Yoga Niyama (Regulation) is the
second limb, in which Ishvarapranidhana—that is, worship
of God—is the most prominent feature. It will, therefore,
be seen that to eliminate the first and second limbs and
begin with the third is a violation of the scheme of self-
culture laid down in the Shastras, the effect of which cannot
but be disaster.

When the flery path of Jnana Yoga, dwelt upon in
this section, is fit for but a few, the milky way of Bhakti
Yoga, which is the subject of the previous one, is open to
all—to the young and the old, the weak and the strong,
and to the man of business who has not much time to
gpare for the systematic pursuit of Jniana Yoga. Bhakti
Yoga carries the aspirant slowly but surely through the
eddy of the world to that bourn where serene peace and
calm predominate. It yields almost the same result as
does the other system of culture. The first and foremost
achievement of a Sadhaka is the awakening of Kula-
kundalini. Unless and until that is done, the roving mind,
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identified with the objective world, cannot be drawn in,
and concentration and meditation successfully practised.
It is by concentration and meditation that the blessed
state of Samadhi (communion) is reached, and the Ego is
freed from the trammels of the objective world. The
important work of awakening the Divine Serpent is as
much within the reach of the Tantrik Bhakti Yogi as it is
of the Jnana-Yogi. Japa and worship according to the
Tantrik method and other means as taught by the Tantrik
Guru, will infallibly awaken Kulakundalini.

The following aphorism from Patanjali’s “ Yoga Dar-
shana Sadhanapada,” S. 45, will convince the reader that
worship of God leads to Samadhi :

“ gAry afgitarafiomag

“ By worshipping God Samadhi is attained.”

High Tantrik Sadhakas unite both the Yogas in their
self-culture, and obtain most happy results within a com-
paratively shorter time, without undergoing those priva-
tions and hardships which are the inseparable companions
of the Sadhakas of the other school.

Spiritual self-culture, like the culture of the mind,
must be begun from the beginning. As with the cultiva-
tion of the mind, so is it with the unfoldment of the spirit ;
the rudimentary stages of knowledge cannot be leaped over
and the highest wisdom at once attained. External worship
leads to internal worship; internal worship purifies the
mind ; purity of mind induces concentration and meditation;
when meditation is ripe communion (Samadhi) ensues and
the Sadhaka attains, at last, the Highest Bliss.

Tantrik Bhakti Yoga has another phase. It leads the
intrepid Sadhaka, within but a short period, into the arcana,
of nature, and brings him even face to face with the Vachaka
Shakti of his worship. But as these are secret things,
I cannot speak of them here.
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THE ScCIENCE OF TANTRIE—SPIRITUAL CULTURE

Tantrik Spiritual Culture (Sadhana) connotes three
terms—viz.,, the subject, the object, and the means. The
subject is the aspirer, the disciple who employs certain
special means for the achievement of certain definite results,
and who is called the Sadhaka. The object is that which
is sought to be attained, and is called the Sidhya. Thirdly,
the means are the various methods of culture laid down in
the Tantras, which are only to be employed by a disciple
under the directions of a competent Guru.

Sadhakas are of three classes. The ordinary house-
holder, who has a family to support, and who is bound by
social and other ties, belongs to the lowest class. Higher
Sadhakas, though householders, are free from many of the
passions, prejudices, and desires for the enjoyment of
earthly blessings which form the principal mainspring of
action of the lowest class. The highest class of Sadhakas
comprises god-like men, who have no fixed habitation, or
family, or other ties which chain, who have no social duties
to discharge, no conventionalities to conform to, no desires
to satisfy, and nothing which is of this earth to seek. A
Sadhaka of the lowest class is practically a dualist, for his
own self is not in harmonious association with the Supreme
Self of all the universes. His actions, therefore, flow from
his desire for self-gratification. His devotion to the Sup-
reme or his acquisition of occult Yoga powers is motived
by the enjoyment of blessings suited to his taste. A Sadhaka
of the next higher class believes his self to be in esse the
same as the Supreme Self, thus, fixing his faith on the
Advaita (non-dual) Brahman, he endeavours to view the
universe as one unbroken chain of appearances, which,
though apparently divided, are but inseparable parts of
one homogeneous whole. His actions, therefore, are in
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accordance withhis faith. Passions, prejudices, distinctions,
conventionalities, and all those hosts of feelings, emotions,
and motives which erystallize themselves into attachment
(Raga) and repulsion (Dvesha) have consequently no place
in his broadened mind. Though living in the world, he is
not of it. He is called, in the Tantra, a Grihavadhata.
Persistent conduct in conformity with these ideas leads
him to that stage of blessed consummation where he is
more a god than a man; the egotism of his gross and subtle
bodies vanishes, he realizes the Eternal Blissful Mother,
and finds Her in every being and in every thing. He is
called a Kulavadhita, and belongs to the highest class of
Sadhakas.

The Sadhya, or the object sought to be attained, varies
from the Highest Advaita Brahman to the lowest beings
of the spirit-world, according to the capacity and proclivity
of the Sadhaka. Unseen beings, intermediate between man
and the manifested Brahman, good, bad, and malignant,
swarm in the universe in every direction. They are either
nature-born, or disembodied human egos. The Science of
Tantra not only recognizes their existence, but describes
and classifies them, and provides means by which communi-
cation may be had with them, and by which they may be
controlled or avoided. Whilst the higher among these
unseen Powers bestow upon a Sadhaka prosperity, progeny,
health, fame, power, learning, and the like, and grant to
him whatever he prays for his welfare, the lower and the
lowest of the Powers only satisfy his base and carnal long-
ings. He who cultivates acquaintance with such inter-
mediate beings can never hope to attain liberation from the
sorrows and pains of the world. Even Brahmai, Vishnu,
and Shiva are perishable; allegiance even to them is not
beyond the grip of Maya. The fate of such worshippers is

thus summarized in the Bhagavadgita :
44
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“Those who worship the Devas go to the Devas; to
the Pitris (ancestors) go the Pitris-worshippers; to the
Bhutas (spirits) go those who sacrifice to Bhutas ; but My
worshippers come unto Me.”—Chap. ix, verse 25.

The Kularpava Tantra thus admonishes unwise men:

a@ifacqazifRAaar YANET: |
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“Brahma, Vishnu, Mahesha, and other Devatéas, being
within the category of ‘matter’ (Bhuta), are hastening
towards destruction. Hence do what is right.”

What is right (Shreya) is distinguished from what is
dear (Preya) in that the thing dear, though honey for the
time being, is venom in the long run; whereas what is
right is unsavoury in the beginning, but is ambrosia in the
end. The Tantra Shastra holds that the right conduct of
man is to identify himself with what is unperishable and
perennial Bliss, and to forgo all objects of desire, however
sweet they may be, as so many binding chains added to the
already numerous heavy bonds which bind the Karmic body.

The Tantras, like the Vedas, while laying down the
Upasana (worship) of hosts of Devas and Devis for unwise
men, who cannot overcome their cherished Vasana (desires)
for present and but short-lived future happiness, proclaims
the Upasana of the *“ One-without-a-second ” Brahman, and
explains in detail how that supreme good may be attained.

The manifested aspect of Brahman is the object of
worship. The Kathopanishad describes the Manifested
Brahman thus:

7: qf qua) S@AET: QAT |
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‘“ He, who was, by meditation, the first-born before the
creation of the five elements, who resides in the hollow of
the hearts of beings, and is in all causes and effects. He
who perceives Him in this manner perceives the Absolute
in Him.”

“She, who was born as Prana (the ‘One Life’), in
whom are all Devatds, who is Aditi (eater of the five
elements), who resides in the hollow of the heart, is in all
causes and effects. He who perceives in this manner per-
ceives the Absolute Brahman in Her.”—EKathopanishad,
chap. iv, verses 6 and 7.

The Shvetashvataropanishad opens with the query,
What is the cause of the universe and all that is contained
in it? The answer to this question is given in the follow-
ing verse:

q SAERNAGIET HIFAT
Faraafe @Az |

“Immersed in concentration and meditation they
found the Power (Shakti) which is the cause of the universe!?
to be lying hidden by Her own Gunas” (Sattva, Rajas, and
Tamas).—Chap. i, verse 3.

Reading between the lines, the truth is patent that the
manifested Brahman is Shakti, and that Shakti, though
one and indivisible, has dual action in cosmogenesis, and
is therefore expressed in terms masculine and feminine;
to explain, however indirectly, the idea of Divine causa-
tion in human language. The manifested Brahman being
essentially the same as the unmanifested Absolute Brah-
man, Shakti, when unmanifested is Chit (pure conscious-
ness), and when manifested, is Chit with Maya or Prakriti,
' The phrase 2areaTafs means RAGAT AT H3feqar A | com-
mentary of Shangkaracharyya.



692 PRINCIPLES OF TANTRA

which is the material cause of the Universe, and which is
the “ own attribute or guna " (ggqo) of Shakti.

The Tantrika View of Shakti is exactly the same, as
has been explained already in an earlier portion of this
essay. In Sarvasamrajyamedha Stotra of Dakshinakali the
following very clear statement is to be found:

azifqdoEd 4 qrFEEn SUF |
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(The word rar in the above is thus explained in
Brahmayamala : FisfwRa g sazzzfanar | © This Chehaya
is Devi-Shakti emerged from the body of Brahman.”)

The above four lines may be thus rendered :

“The ineffable Superior Power is supremely attribute-
less (that is, Absolute). This Devi (Power), being playful,
imagined forms in Shanya' (that is, in the Absolute). In
the initial work of creation, when She saw Chchaya, then
She became the Power of Volition, and by Her Mahakala
was created.”

Duality in unity is the characteristic of the Tantrik
doctrine, and all its methods of worship are based upon
this truth. The Kularnava says:

si3d ¥fafz=sfa Zafi=sfa Ty
aw % fameal gazataatsan |
“gome wish (me to be) Advaita (non-dual), and others

wish (me to be) Dvaita (dual). He who knows me in
essence is free from both Dvaita and Advaita.”

!“The soundless Sat-chit-inanda Brahman iz called Shunya™
(Yogasvarodaya).
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The Sadhaka who realizes Duality in the * one-without-
a-second’” Brahman liberates himself from the bondage
of Maya. He is a true knower of Brahman; he is a true
Kaula.

WA g afeagEsd faszasafsiag |
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* Kula is the Power of Brahman; Akiila is called Brah-
man ; he who knows Atma to be essentially Kula and Akila
is called Kulina.”"—Kularnava Tantra.

As in Kosmie creation Shakti becomes Nada and Vindu
—Shakti and Shiva—so does Shakti become male and
female in individual creation, the male principle existing
in the smallest degree in the female, and the female prin-
ciple existing in the smallest degree in the male, These
two great principles, which are ever in association in every
act of creation, sustentation, and dissolution, are never
divorced from each other, but are ever inseparably con-
nected, though the predominance of the one or the other in
objects present the spectacle of apparent separation.

It is Shakti alone which can save a Sadhaka from the
quagmire of the senses and their objects and lead him on
to the blessed abode of Brahmananda (Brahman as Bliss).
The individuality of a person is but the resultant of his
feeling and emotions, ideas and thoughts in relation to
the objective world, which he has experienced in thou-
sands of births and rebirths, and which bind him down
to the world and its objects. The dissolution of his
physical body translates him into a region of temporary
subjective happiness or misery, but as sure as the sun
rises from the east, he must again pass into the mother’s
womb, there suffer untold misery; and thence issuing into
the world, must there for a brief span of time be tossed
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to and fro by his own Karma. This play is enacted for
ever and ever, and there is no escape therefrom unless he
can exfricate himself from the grip of Avidya (nescience),
the charming syren of worldly bondage, and take refuge
at the holy feet of Vidya (knowledge). Vidya alone can
make a Sadhaka the master of himself, and the conqueror
of the elements, the senses, and the mind.

a1 faar a1 ag@m@n a1 g 541 831 39: |
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“Vidya is Mahamaya, She should be served by the
wise; he who worships Avidya enters the region of dark-
ness.”’—Shaktananda Tarangini.

How Shakti became Shabdabrahman has been pre-
viously described. Shakti, when manifested, is Prana, the
one intelligent, all powerful, creative vital principle:

ARAT ©T SO0 FAT | AN 9% <@Eafeiagiad, e
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“From the Atma this Prana is born. As shadow is
to the body, so is Prana associated with Atma ; it comes
to this body by the action of the mind.” '—Prashnopani-
shad, verse 32.

Hiranyagarbha or Prana is called the ‘ First-born' in
the Upanishads. We have seen that Hiranyagarbha and
Aditi are one and the same, and that Aditi is what the
Tantra called Shakti. We have also seen that Shakti as
Rulakundalini is the Mother of Universes, whose Breath
is life. The fifty Matrika sounds, which form Her body,
are Pranik principles, from which universes are evolved,

. ! Karma which works is Sangskira, and the latter manifests as the
mind. Therefore Sangskira as mind produces life. With the destrue-
tion of mind (manas) there is liberation.
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by which they are sustained, and into which they are
disintegrated. “Sound” and Prana are univocal terms:

AT 90 9§19 T GFAAIfE 447 |

“(Sound) is called Nada, Prana, Jiva, Ghosha, etc.”"—
Prapanchasara, 4th Patala.

In Rudrayamala, quoted by the author of Pranatoshini
Kulakundalini, is called gm&ui gzrgafeqam—“of aerial
form, located in the Maladhara Chakra.”

The knowledge of Shakti as Prana is of vital import-
ance in spiritual self-culture. The Prashnopanishad thus
summarizes the result of such knowledge:

safenafy & fagd 33 99491
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“He who knows in detail the birth, the arrival (in
human body), the place (in the body), the pervasiveness,
the external (as sun, etc.) and the internal (as eyes, ete.)
manifestations of Prana becomes immortal.”—Verse 41.

The Upanishad lays down the Siaira or principle,
which the Tantra works out and develops into a method-
ology, by the faithful observance of which a Sadhaka can
not only approach the “the One Life,” the Shabdabrah-
man, the All-blissful Mother, but, freeing himself from
the Karmik sheath which made him dissimilar to the
Mother, become Her Very Blessed Self.

It is only Yoga culture, described under the heading
“The pilgrimage of the human ego,” which enables a
Sadhaka to know in detail *“the birth, the arrival, the
place,” and the like of Prana.

The relation of the manifested Brahman or Shakti to
the universe in its three planes of existence and its extra-
kosmik aspect must be thoroughly grasped by a Sadhaka
of the two higher classes. For without such knowledge
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Sadhana is impossible, and its ultimate result, the realiza-
tion of Brahman, unattainable. The following is quoted
from the Mandakyopanishad as a key to the acquisition
of such knowledge:
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“The syllable ‘Om’ is all that is the universe, and
is Brahman; it is the Atma, and is Brahman. Brahman
(as Para and Apara) consists of four parts. (Not that
Brahma has really four parts, but to explain its all-per-
vasiveness parts are imagined.)”

“The first part is the Wakeful State, cognizer of the
objective world, seven-limbed,’ nineteen-mouthed,’ gross-
eater (called Vaishvanara).

! Seven limbs: Heaven is his head, the sun is his eyes, air is his
Prina, the Akisha is the trunk of his body, water is the hinder part of
his body, the earth is his foot, and fire is his mouth,

' Nimeteen mouths—viz., ten Senses, five Pranas, Manas, Buddhi,
Ahangkira, Chitta. Because he cognizes, feels and eats the gross
objects by means of these nineteen mouths or doors, therefore he is
called " gross-eater.”
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“The second part is the Dreaming State, cognizer of
the subjective world, seven-limbed, nineteen-mouthed, eater
of desires (called Taijasa?).

“That is, the State of Sound Sleep, where no desire
is felt, no dream is seen, which is the undistinguishable
cause and effect, in which the mentalities of the two pre-
vious states are undistinguishably blended together (as
different objects in pitch dark nights), which is blissful
(unaffected by the senses, their objects, and the mind),
the eater of bliss and cognizer of the wakeful and dream-
ing states through the mind. This, the third part, is
called Prajiaa.’

“He, Prajna, is the Lord of all, is allwise, is the regu-
lator of all beings, is the birthplace (yoni) of all, is the
creator and destroyer of all beings.!

“Not the cognizer of the objective world, not the
cognizer of the subjective world, not the cognizer of both,
not one in whom all states of mind are inseparably blend-
ed together, neither cognizer nor non-cognizer ; unseen, not
an object of action, imperceptible, undefinable, unthinkable,
ineffable, cognizable only by the knowledge that the One
Atma pervades all the three previous states ; in which the
three previous Mayik states are not—that is, the undif-
ferentiable, peaceful, all-blissful Advaita the fourth—He is
Atma, He is the fit object of knowledge.”

The human mind being the result of accumulated Karma,
good, bad, and indifferent, of untold ages, its natural alli-
ance with the objective world has rendered it rather a

! Taijasa is beyond the cognizance of senses. He feeds upon mental
states only.

? These three states of Divine Consciousness ave symbolized by
the three letters of @19 (om); 31 being the first state, and is called
Rigveda: 3 the second state, is called Yajurveda ; and & the third state,
is called Simaveda.
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product of such alliance than an entity possessing intrinsic
capacity for cognizing the Supreme. As it is, the formation
of a true concept of the Godhead is a difficult task, which
depends much more upon the purification of mind, by
religious works, penances, devotion, and the like, than upon
the power of the intellect, however cultured the latter may
be. Such being the case, it is but natural that Sadkakas
should oftener than not form a partial idea of the Supreme.
The Sadhaka’'s idea of the Supreme regulates the results
of his Sadhana. The Prashnopanishad thus sets forth
the matter:
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“If he (the Sadhaka) meditates on Brahman as consist-
ing of one part only (the first part, as cognizer of the
objective world), then by such meditation, acquiring know-
ledge, forthwith does he come to the earth (after death) ;
the first part as Rigveda transmits him to the human
species, where, by penance, continence, and faith, he enjoys
glory.”

“If he meditates on Brahman as consisting of the second
part (cognizer of the subjective world), he attains the sub-
jective world. He (after death) is carried by Yajurveda to
the Soma Loka (Moon). There enjoying glory, he comes
back amongst men.”
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“ He who meditates on the Great Lord as one whole,
consisting of all the three parts, attains to the effulgent
sun. As a snake gets rid of its skin, so is he freed from his
impurities, and is raised to the Brahma-Loka ' by Samaveda.
He realizes by meditation the Paramatma, which is within
the body of every being, and which is greater than the
aggregate of Jivas (individuals).” *

The Tantrik systems of self-culture are constructed in
strict accordance with the three aspects of the Divine
Mother, so that no Sadhaka's work and toil may go amiss.
They raise him step by step from the most external belfry to
the innermost Tabernacle of Mother Mahakali, never forci-
bly weaning him from his habits, but transforming those
habits into fragrant flowers and grateful offerings.

The importance of possession of a thorough knowledge
of Shakti is thus stated in Niruttara Tantra :

IgAT F=AAIAEG AHIE 9913 |
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‘“ After many births the knowledge of Shakti is acquired.
O Devi! without the knowledge of Shakti Nirvana is
unattainable.”

The knowledge of Shakti is dependent upon self-culture
for its attainment, for mere intellectual knowledge gained
by study cannot raise a man to the state of Divinity. Even
intellectual unerring knowledge of the transcendental
science is not attainable without devotion to God and Guru.

' Called also Satyaloka, the highest region of the manifested
Supreme.

? The manifested Supreme is the soul of all Jivas. He is the
Antaritma of all beings within the form of Linga Deha. The apparently
separated Jivas are heaped together, as it were, in him without distine-
tion, hence he is called " aggregate of Jivas ” (1394:). While in the
Brahmaloka-state, the Sadhaka is blessed with the vision of the Abso-
lute, and of union with It as water unites with water (B. K, M.).
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The mind must be thoroughly trained in spirituality, and
brought in harmony with supersensuous truths before one
can hope to be able to understand the true import of that
with which the transcendental science deals.
g7 3 qwfwaar 33 q91 T
Feid Ffuar @l gFEed aErRA: |
Aqraaafa |

“The meaning of these truths of which I have spoken
is revealed to the high-souled man, who has supreme and
equal devotion to Devata and Guru.”

The path of desire and the path of non-desire or cessa-
tion are the two paths, either of which a Sadhaka must
choose for himself. As man is a bundle of desiresand propen-
sities, the regulation of such desires and propensities on lines
which may eventually free him from those bondages of woe
is the end and aim of all method, either Vaidik or Tantrik.
As the four Vedas are replete with hymns and prayers to
God, or the Gods for the attainment of objects of desire, so
also the Tantras are full of methods for the attainment of
the same end. By following those methods, desires and pro-
pensities are circumscribed, passions curbed, and animal
nature transformed into Divine nature. It is in the lot of
but a few to pursue the path of cessation from the outset.
The vast majority of men must be looked after, in order that
they may not only save themselves from being mere brutes,
but may become good fathers, mothers, sons, brothers,
neighbours, citizens—healthy, robust, and God-loving. The
Tantra proclaims that its votaries shall become all these,
irrespective of caste, colour, and creed.

Whether one be on the path of desire or on the path
of cessation, Karma Yoga, Jinana Yoga, and Bhakti Yoga
are indispensable to him. By continually practising works
prescribed by the Tantras one's mental and physical
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impurities are expurgated, the mind becomes pure and
transparent, so as to be susceptible of the presence of the
Divine light within; the body is no longer the habitual
store of Rajasik and Tamasik cells which incite the senses
to ignoble works. By Jnanayoga knowledge of Divinity
is gained, and by Bhakti Yoga, Jiva and Shiva are united,
and the supreme good attained; for, according to Tantrik
Monism, not even a scintilla of difference is admitted to
exist between Jiva and Shiva essentially.

One of the characteristic works prescribed in the
Tantras is what is called Prayoga (deputation). Ordi-
narily, what man achieves is the result of his own exertions
aided by the exertions of others, or of labour and skill
purchased. But human exertions, labour, and skill often
fail to produce a desired result. In the Hindu mind belief
in the help of supersensuous beings is as ancient as the
Vedas. Indeed, the Vedas are replete with sacrifices to
Devas for attaining desired objects. The Tantrik System,
called ‘“ Deputation,” is less arduous and less expensive,
and can be given effect to within a short time. When at
critical moments human efforts and skill give way, man
in every country naturally raises his eyes upwards, im-
ploring Divine help and mercy. Divine help and mercy,
though in fact attainable, are yet very difficult to attain,
for the degree of spiritual culture requisite for such a
purpose is the attainment of but very few. The Tantra
provides, however, comparatively easy means by which
Devatas may be communicated with and their help obtained.
This branch of Tantrik knowledge is no part of a man’s
gelf-culture, it being merely an art, more useful than
spiritually efticacious.

Whether in the path of desire or in the path of cessa-
tion, the worship of one Brahman is the burthen of the
Tantra. and the object of that worship is the liberation of the
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individual soul from eternally recurring misery, uniting Atma
with Atma by the dissolution of the Karmik body. To achieve
that end, concentration, meditation, and communion are
essential. But an object is necessary upon which to
concentrate the mind. The universal or all-pervading form
of Brahman functioning in undivided, homogeneous, efful-
gence, through the waking, dreaming, and slumbering
state of being, is scarcely such an object as the mind
can grasp. Pratikas' are therefore used as its subtitute.
The Avatara forms, Yantras, and human forms in special
Pajas, are the best forms. Images are fashioned after
Avatara forms. When by dint of Sadhana Divine effulgence
is cognized in a Pratika, then is it that the Sadhaka’s vision
opens to see the universal Form. The incarnation forms®
of the Divine Mother, called the Ten Mahavidyas, are the
Upasya Devata (the worshipful God) of the Shakta Tantriks.
Sadhakas, according to their predilections, heredity, or
mental conditions, worship one or other of them, believing
the particular Form to be Brahman. Images of such Forms,
or Yantras, are made, and external worship made to them
as Brahman. If a Sadhaka’s Sadhana be intense and high,
Brahman or the Divine Mother manifests Her Divine Self
in the image, which for the time being glows with Divine
Life.

At gAiEFeR @3q @AgEE |
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! Pratikas are substitutes of Brahman in Updsani. Such substi-
tutes are an aspect of Brahman, or a part of it, and are worshipped as
if it were Brahman itself (B. K. M.).

" These forms are Nitya—that is, everlasting (B. K. M.),
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“ As milk, pervading the whole body of cows, comes
out through the teats, so is the all-pervading Deva revealed
in images, etc. The reflection (of Atma) in images, ete.,
being the same as the Atma of the Sadhaka.! By virtue
of the Paja and the Sadhaka’s faith, the Devata appears.”—
Kularnava Tantra.

Sacrifice to God or the Gods in the form of food and
drink is an old institution found in the records of almost
all religions, ancient and modern, in all parts of the world,
not even excepting Christianity and Mohammadanism.
But the ethics of these religions do not give the raison
d’étre of such an institution. This seems to be, on the face
of it, an anomaly, considering that the God of most of
those religions is extra-kosmic and formless. The Vaidik
manifested God being both immanent and transcendent in
the Kosmos, the legitimate conclusion is what the Manduk-
yopanishad quoted above lays down as positive truth. In
the Bhagavad-Gita, the Lord says:

“ He who offereth to Me with devotion a leaf, a flower,
a fruit, water, that I accept from the purified self, offered
as it is with devotion.”—Chap. ix, verse 26.

The Tantra, which claims to be the most correct and
practical interpretation of Vaidik truths, holds that the
Sadhaka who longs to be in harmony with the Divine
Mother should not only sacrifice to Her as Vaishvanara,
but as Taijasa and Prajia as well." Indeed, the whole
life of a Sadhaka is a sacrifice; he must efface his own
personality and Ahangkara (I-am-ness), dedicating all his
thoughts, deeds, and speech to the Divine Mother who

! The Sadhaka communicates the ray of his Atmi to the image by
what is called Pranapratishtha (Life-giving ceremony). (B. K. M.)

*See Introduction to A. Avalon’s * Mahinirvana Tantra,” and
* Serpent Power.”
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resides in full glory in his heart, and is the real cognizer
of the body.

Understand me as the Knower of the Field (body) in all
Fields, O Bharata !"—Bhagavadgita, chap. xiii, verse 2.

This is called Atmanivedana (self-dedication). Egoism
is the cause of heterogeneousness. The thought, “I am the
doer, I am the eater, I am the enjoyer, and I am the
sufferer,” makes apparent divisions within the homo-
geneous One, thereby rendering the individualized egos
a prey of the attractive and repulsive forces of Avidya and
their miseries. The initial work, therefore, of a Sadhaka
is to surrender himself completely to the Divine Will.

“Whatsoever thou doest, whatsoever thou eatest,
whatsoever thou offerest, whatsoever thou givest, what-
soever thou doest of austerity, O Kaunteya! do thou that
as an offering unto Me.

“ Thus shalt thou be liberated from the bonds of action,
yielding good and evil fruits; thyself harmonized by the
Yoga of renunciation, thou shalt come unto Me when set
free.”—Bhagavadgita, chap. ix, verses 27, 28.

The question is, How can this complete resignation be
effected—resignation in act, resignation in speech, and
resignation in thought ? Men’s physical wants, passions,
propensities, and emotions are the motives of his actions—
either these are to be suppressed for the development of
his spiritual nature, or they are to be so used that they
may not bind, but become useful agents for leading the
small self to the Great Mother. Suppression being out
of the question, various devices have been resorted to for
circumscribing them, prominent among which is Brahma-
charya (absolute continence) and offering of food to God
before it is taken. A Sadhaka on the high spiritual path
should be a celibate and very abstemious in food. Such
are the hardships and restraints imposed upon him that
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oftener than not he succumbs in his effort to soar to his
high aim ; the strength of his wings fails, and he falls down,
bruised+;and broken. Thus rendered unfit for both the
lower and the higher paths of culture, his life becomes a
desert of burning sands and scorching winds. A house-
holder is bidden to offer food to God, and then eat it as
Prasada (gracious leaving). He is enjoined to cohabit with
his wife only during a few days in the month when fecunda-
tion is physiologically possible. These, as restraints on
the propensities of eating and sexual intercourse (the two
most prominent propensities which rule man’s life), are
serviceable bits wherewith to check the wayward steed of
the senses; but the desire to relish the one and the other
remains as fresh as ever. Though constant restraint may
put down, it cannot efface. So says the Lord in the
Bhagavadgita.

“The objects of sense, but not the relish for them, turn
away from an abstemious dweller in the body, and even
relish turneth away from him after the Supreme is seen.”
—Chap. ii, verse 59.

The Yogavashishtha Raméayana says:
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“ Man's disrelish for the objects of sense does not arise
until the Knowable is known, as a creeper (is not born) in
a desert.”—Chap. ii.

So long as relish remains, so long is man’s individual-
ity in the ascendant ; and so long as man’s individuality is
in the ascendant, so long he is the enjoyer of food, drink,
and the like. How can, then, all Zis actions be offered to
the Supreme so that the offerer may be liberated from the

bonds of action ?
45
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The answer is, By self-surrender or resignation to the
Supreme. The Tantrik Sadhaka is enjoined to feel the
Supreme as Divine Mother and Father, not only within
himself, but within every being. By knowledge of Shastra,
by faith, and by devotion to God and Guru, he must persist-
ently practise this feeling so that in time it becomes a part
of his nature. The nature of the Supreme as the True Self,
the real doer and the real feeler being realized, he can place
his Karmik self completely at Her disposal in all his acts
with a devout heart and inflexible will ; he can worship Her
with his thoughts, feelings, and propensities, whatsoever
they may be, and realize what he recites every morning.

QIAEATE G118 HIAIGIE 919 g |
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“From the time I rise in the morning till evening, and
from evening till morning, whatsoever I do, O Mother of
the Universe! that is surely Thy worship.”

This is the mental attitude (wra:) of a hero (di:) as
distinguished from the mental attitude of the animal man
(93:), who, however otherwise devoted and wise, eats the
gracious leavings of God, relishing them as an individual
only' and does not dare unite with his wife as an act of
divine worship. Whereas every mouthful of food, every
sexual relation, and every act is an oblation of the hero,
who by these practical means spiritualizes his nature, and
with the Divine Mother’s blessings becomes a Man-God

'Then food (prasida) is offered to the Devata by the Pashu, it is
considered that the Devat# eats the subtle portion and leaves the gross
part for the worshipper. The latter eats it as devotee (Bhakta)—that
is, as one who_ considers himself as separate from tbe Devata, and
whom he worships. The Vira, however, regards himself as the Devata
and therefore, when he eats, it is the Devata, and not the individu&i

Eg:zlﬁ;g?er. who eats. This is a fundamental principle of the secret
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(fesa:®, to be eventually dissolved and lost within the bliss-
ful effulgence of Mother Anandamayi.!

Brahmamayi® has created this earth as the field wherein
Jivas must reap the fruits of this Karma, and as sparks
of Divinity perpetuate the human species. To reap the
fruits of Karma the body must be kept up by food, and
to perpetuate the species sexual union must take place.
But considering the misery attendant upon both these
functions, none would care to participate in them were
not the monitors of hunger and passion implanted in him,
to goad him to action which he would not otherwise
willingly take. But mere hunger and passion would not
effectually serve the Divine purpose if relish for both were
not implanted in him. As the Divine Mother and Father
enjoy their creation in the aggregate, so does the Jiva in
the individual. The Jiva being essentially the same as the
Divine Mother and Father, bliss (Ananda) is his natural
heritage.

Thus both eating and sexual union are Divine acts,
which have nothing impure in them. Impurity is the
progeny of Ajfiana (absence of knowledge), which, having
divorced Divinity from the Divine act, has lowered it
into being mere sexual enjoyment. Thus, man divine
has fallen from his high state to that of man the beast.
It is the work of the Vira (hero) to undo the instincts born
of Ajiiana and harmonize himself with the Divine Law.

The Divine Mother creates, maintains, and annihilates
the Universe as an act of retributive justice to Karma-
bound Jivas. It is Her pleasure or play (Lila), that Her
children, by reaping the fruits of their Karma, may return
to Her lap, never again to be tied and fettered by Karma.,
She enacts this drama of the universe, and Herself enjoys
it. Her actions, however, cast no fetters round Her,

! The Devi who is Bliss. *The DevI who is Brahman,
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because She is free from attachment and repulsion, which
are the binding cords of Maya. It is this feature of Her
character which differentiates Her from the Jiva. 8o the
Vedantik terse saying is:

g £ 483 A1,
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“He is God, under whose control is Maya ; He is Jiva,
who is lorded over by Her (Maya)."

The Jiva, who sets his heart upon the task of freeing
himself from the bondage of Maya, must infuse every
part of the alluring frame of the Enchantress with Divine
love, and then throw them as a sacrifice into the Fire of
that Love. It is only by this means that lording Maya
may be brought under control.

What a Sadhaka must do to free himself from the
attractions of objects of sense is thus stated in the Vama-
keshvara Tantra:
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“Many are the branches of knowledge touching work,
some distinguishing features of which I shall briefly tell
thee. In literature there are nine Rasa®; there are said
to be eight Rasa in Yoga; in learning there are eighteen
Rasa; nine are the Rasa in the Yoga of devotion; in
objeots of sense there are six Rasa. O Devi! the Rasa
of wine are five. These are the fifty-five Rasa. O Dear

! This term means taste, relish, sentiment, juice, etc.
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One! hear attentively the names of the Rasa in the different
works mentioned. The nine Rasa in literature are—sexual
love, heroism, compassion, laughter, wonder, terror, hate,
peace, and anger. O Mahadevi! O Dear One! In Yoga-
Shastra, Yama, Niyama, Asana, Pranayima, Pratyahara,
Dharani, Dhyana, and Samadhi are the eight Rasa told
in detail.! The eighteen Rasa of learning are—(1) Chhan-
das, which are the legs of the Veda; (2) Vyakarana
(Grammar) is known to be its mouth; (3) Shiksha is its
nostrils; (4) its hands are said to be Kalpa; (5) O Devi!
Jyotisha (astronomy, astrology) is its eyes; (6) Nirukta
is its ears; (7-10) each of the four Vedas is a limb of the
Veda; (11) Mimangsa; (12) Nyaya'; (13) Dharma Shastra;
(14) Purana; (15) Ayurveda; (16) Dhanurveda; (17) Gan-
dharva Veda; and (18) Arthashastra.® The nine Rasa in
Bhakti Yoga (Yoga of devotion) are known, O Devi! to
be thinking, praise, meditation, remembrance, serving
the Holy Feet, worship and hymn, servitude, fellowship,
and self-dedication. In objects of sense, O Parameshvari!
the six Rasa are—flowers, scents, the beloved woman,
bed, dress, and ornaments. In wine the five Rasa are
—that made of molasses, that made of honey, that made
of sugar-cane, that made of fruits, and that made of corn.”

“Those who are experienced in the feeling of Rasa in
these are called Rasika.”

“O Parameshvari! O Devi! regulations concerning
work are of five classes—namely, regulations as to daily
service, Japa, purification, external and internal worship,
and Purashcharana.! Regulations as to daily service relate
to morning, noon, and evening rites.”

! See Introduction to A. Avalon’s " Mahanirvina Tantra.”
* Philosophies so-called.
* Science of medicine, warfare, music, and economics.
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“Experiencing all the Rasa and performing the pre-
soribed works, the Sadhaka, with tranquil mind, shall
perform Parnabhishechana.”?
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' The Parnabhishechana here mentioned is not the second, but the
fourth degree of initiation, known as Parnadiksha (B. K, M.)
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“ Hear attentively from me the different characteristics
of the Rasa. Sexual love should be learnt of the hero;
in it are compassion, etc. Sexual love, etc., and hate, eto.,
arise from the sexual Rasa ' (Shringara).!

“Q Devi! when sexual love realises the Supreme
Object (Paramartha),’ then is Supreme tranquillity. (The
Sadhaka) then acquires the state of Rudra.”

! YWhich is the root principle of all creation. Sexual love in this
passage refers to its manifestation in the individual. The sexual Rasa
from which it arises is its general principle of origin.

*That is when shringira, which the author translates as sexual
love, is experienced in the union of the Jivatma and Paramatma— that

is, the supreme object of Sadhana. The Bhairavi is Devl. The Sadhaka
is Shiva. In their union there is no distinction.
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“ O dearer than life ! hear from me the purport of this.
O Dear One! as the body cannot move without limbs, so
the Vedic path none can enter without a knowledge of
Chhandas (metre). O sweet-tongued Devi! Chhandas is
not beautiful without rhetoric. The eye penetrates that
which is unseen, so does astronomy ; eclipses of the sun
and the moon make astronomy a science of direct evidence.
Nirukta is a branch of Veda ; from the branches Brahma is
born. Devotion to Brahma arises from hearing songs;
song arises from the mouth and nostrils. Without song
there is no dance; dancing is born of songs. Shiksha and
drama, etc., words and grammar are the couples insepara-
bly allied. The Vedas with their six limbs explain the
Brahman. The Nyaya with Mimangsa surely explains
Brahman. From constant thought upon the Paramatma,
knowledge of Brahman arises in the Jiva. Precepts are
gettled according to Dharma Shastra; Puranas spring from
it, O Dear One! The Jiva, the Supreme object of whose
life is bliss Divine (Brahmananda), and who is eager for
self-preservation, must learn Ayurveda (science of life—.e.,
medical science), Dhanurveda (archery), and Gandharva
Veda (music).”

“(0 Devi, the fully wise Sadhaka, with honey, juice of
sugar-cane, milk, corn, scents, garlands, dress, and orna-
ments, should worship in union woman, who is the image
of the Mother of the Universe. O Devi! the culture of the
Rasa of sexual love® consists in the worship of woman.’
Worship and the five classes of work already stated should
be performed by the hero (Vira) for attaining the Devi.
By worship arise nine degrees of devotion and ecstasy of

! Shringararasasidhana.

! Vanitapajane. According to the " Mahanirvana Tantra" the wor-
shipper’s own wife.
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Rasa. Then the Yogl, practising Yoga, shall be immersed
in communion " (Samadhi).

“ Therefore, O Maheshani, have I already stated that
by feeling all the fifty-five Rasas one loses all desire for
objeots of sense and worldly work.! The effect of non-
desire is wonderful, and the Divine Mother is gratified
by it. Embodied man cannot give up Karma (action) so
long as he is embodied ; so, concluding in this wise, divine
acts by festive, religious, and other works, the Sadhaka
verily becomes liberated in this life (Jivanmukta) by virtue
of his full knowledge and bliss of Rasa.”—Chap. liv.

Wine, as a means of spiritual self-culture, is another
singular feature of some forms* of Tantrik Sidhana. In
India the free use of wine in social and religious festivals
was fairly general in the Satya, Treta, and Dvapara Ages
(Yugas). It was, however, probably after the ruin of the
race of Yadus during the last days of Shri Krishna’s life
that stringent laws were framed in the Smriti Shastras
against the use of wine by the three higher classes. Those
laws were sedulously administered by the Hindu Govern-
ments, and the result was a general abhorrence of spiritu-
ous drinks. Nothing better could have been devised for
the welfare of man, for wine not only wastes the body, but
it works havoc on the intellectual and moral faculties,
pulling down man to the level of beasts. The Tantra
Shastra—the Word of God—is fully alive to this:

Frog afug) F8gEsd MwH=si |
q #EIaiaF! afa sagnaReEa: |l

) ! Each pleasure is but a portion (khanda) of the whole mixed with
pain. He who has felt the whole (akhanda) attains Brahma bliss and
loses desire for worldly things.

* Not of all and by some Tantras only.
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“One who, being unripe in Kaula knowledge, wishes
to drink wine, is, O Devi! a great sinner, and is unfit to
perform all religious works.”

“He goes to Raurava Hell who drinks unpurified
wine, commits rape, and slaughters animals for self-
gratification.”

“0Q Devi! that is called drinking of wine which is not
for Divine purposes; that is a great sin according to the
Vedas, ete.””—Kularpava Tantra.

Further, it is said in the same Tantra :
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“If man could attain spirituality by drinking, then
all ignoble drinkers would be liberated. If residence in
heaven be the result of meat-eating, then all carnivorous
beings would be righteous. If, O Devi! enjoyment of
women be the cause of liberation, then all creatures by
enjoying women would be liberated.”

Why, then, it may be asked, are all these “gates of
hell ” introduced in self-culture, the object of which is
liberation from the fascinations of Maya? The same
Tantra which prescribes Sadhana with woman, wine, and
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meat, prescribes also various other methods of worship,
and supplies Mantras, without which Hinduism all over
India would be paralyzed. It is irrational to accept one
portion of a Shastra as valuable and reject another as
worthless. The earnest inquirer must forgo his prejudices
and passions, cherished ideas and preconceived notions,
before he can enter the holy temple of spiritual truth
embodied in the mandates of Lord Shiva. It must always
be remembered that this is spiritual culture, and not the
culture of the body and its senses.

The Tantra Shastra, like all other revelations, does
not always assign reasons for its mandates, but asserts
that as Sadhana is practical, the most direct evidence of
the truth of its statements can be obtained by accepting
the Sadhana and working according to instructions.

The principle underlying this Sadhana is thus enun-
ciated :
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“The Great Bhairava has ordained in the Kaula
doctrine that Siddhi (spiritual advancement) must be
achieved by means of those very things which are the
causes of man’s downfall.”—Kularnava Tantra.

The consideration of this principle leads us, in the first
place, to adopt the evidence of analogy in regard to the
physical body of man. Cobra poison, arsenic, aconite,
croton, opium, and other animal and vegetable poisons,
are destructive of life. But skilfully prepared and puri-
fied, they not only save life but invigorate it. The Indian
physician’s preparation of cobra poison is famous for its
life-giving and invigorating virtues, so are the apothe-
cary’s preparations of arsenic, etc. In some parts of India
raw arsenic is used in moderate quantities for prolonging
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life and putting off old age. It would thus appear that
nothing is absolutely harmful in nature. By skilful mani-
pulation even poison yields manna. The poison of wine,
by skilful treatment according to Tantrik precepts and
instructions of Gurus, is not only rendered innocuous, but
is turned into a distinct force of labour, energy, patience,
and intrepidity, all of which are essential in spiritual
culture.

Wine, by exciting the brain, turns the mind to that
channel of thought which is uppermost in the drinker’s
mind.! When the mind is pre-eminently devotional, the
effect of wine upon it is to render it more so by concen-
trating all the thoughts wuwpon the obj