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PREFACE
TO THIRD EDITION.

HIS edition has been revised and corrected throughout,
and additions have been made to some of the original
Chapters. Appendix I of the last edition has been made a
new Chapter (VII) in the book, and the former Appendix II
has now been attached to Chapter IV. The book has
moreover been very considerably enlarged by the addition
of eleven new Chapters. New also are the Appendices.
The first contains two lectures given by me in French, in
1917, before the Societé Artistique et Literaire Francaise de
Calcutta, of which Society Lady Woodroffe was one of the
Founders and President. The second represents the sub-
stance (published in the French Journal “Le Lotus bleu”)
of two lectures I gave in Paris, in the year 1921, before the
French Theosophical Society (October 5) and at the Musée
Guimet (October 6) at the instance of L’Association Fran-
caise des amis de [’Orient. At this last meeting Professor
Dr. Sylvain Lévi was present and M. Nasson Oursel, also of
the College de France, in an introductory speech said that,
“as one increasingly explored the Tantrik literature, hitherto
almost unknown, discovery is made not of more and more
dissimilarities, but of a closer and closer connection between
these Scriptures and the other Religions.” The Tantrik cult
was not, he said, “a mere superstitious imposition” (Simagrée
superstitieuse). “Its belief that man can realize the divine
in him and outside him is the postulate also of all those
who have divinised the ritual word as Brahman and of
all who seek in Yoga a theurgic equivalent.” The Press
Notices (to which I might have added various addresses
and letters of approval) are reprinted not merely to serve
their usual purpose as recommendatious to a possible
reader, but also as showing, firstly, the state of Indian
opinion on the Sastra, as an integral part of Hinduism
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and not merely a pathological excrescence on it and
secondly, the effect produced on Western minds to which
the Scripture was presented for the first time. Thus, Pro-
fessor Evola (“Il Nuevo Paese”) has recently very truly
remarked that the Tantrik system here described “offers
many suggestions to the West in virtue of its accentuation
of Will and Power.” (Offrono grande suggestione per gli
Occidentali in virtu del loro accentuare essenzialmente la
parte della volonta e della potenza). To him (“Bilychnis”,
October 1924) this Sakta system is one of the most impor-
tant of Eastern systems (ora uno dei sistemi Orientali piu
importante) raising on a grand foundation a vast ensemble of
metaphysic, magic and devotion (Su questo sfondo grandioso
1 Tantra svolgono un vasto insieme metafisico, magico, e de-
vozionale). Noteworthy too are the observations of Professor
Dr. Winternitz in the “Ostusiatische Zeitschrift” (1916 Heft
3. See Chapter V of this book) that (as I have all along con-
tended) the Tantra Sastras deserve a study which they have
previously not received, and that they have been judged
without knowledge. (Aus dem gesagtem erhellt dass Avalon
recht hat wenn er erkldrt dass mas bisher iiber diese
literatur allzu oft geurteilt und noch mehr Abgeurteilt hat
ohne sie zu kennen und dass die Tantras es verdienen,
besser bekanut zu werden, als es bisher der fall gewesen
ist). This statement is the more weighty, as this critic is
not attracted by the Scriptures which he takes to be pre-
dominantly magical. As to this see what I have said in
Chapter V post.

The philosopher Herman Keyserling in his now celebrat-
ed work “Das Reise Tagebuch Einer Philosophen”; recently
translated into English (“The Travel Diary of a Philoso-
pher”), writes (pp. 223-224) of the Tantras that “however
extravagant some of its sayings may sound, their meaning
is clear and their fundamental ideas are in accordance with
reason”. And again (p. 231), “I personally am convinced
that the teachings of the Tantra are correct on the whole,
but that it is nevertheless in the order of things that they

vi
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meet with less and less observance for the development of
humanity tends away from ritualism.” I have my doubts
as regards this last point. A strong ritualistic revival is in
force today and there is likely to be always the reciprocal
reaction of Puritanism and Ritualism.

I cannot do better than conclude these foreign criticisms
with a note of the recent observations of a French writer
in the dJournal “L’Humanite” in which, referring to the
French edition (Bossard, Paris) of A. and E. Avalon’s “Hymns
to the Goddess", and other works on the Séstra, he has
nothing to say about its “puerility” or “worthlessness” but,
on the contrary, writes: “These conceptions display an as-
tonishing philosophic subtlety (Une étonnante subtilité phil-
osophique). This volume and others of the collection show
the interest which Oriental research has for all those who
are interested in the evolution of humanity, the future
cohesion of which may be expected because of the
community of origin. We have still to learn much of
Asia. Some Russian revolutionaries have called their coun-
try Eurasia, as being the junction of the two Continents.
There is truth in this. If we persist in our Western deca-
dence, it may be that the seat of civilization will pass to
the East, the great primitive source of generations of men.
Some poets have already said:—Europe is no more and
that Asia alone contains the future in its secret valleys.”
With such poets and their prophecies of Western decadence
I disagree. Nevertheless, it is rightly said that we, Occi-
dentals, can complete our own culture and render our
thoughts more complete and humane by observation of
the Orientals and establishing contact with the conscience
of modern Asia; that between these extreme points of time,
past and present, we shall discover fecund traditions, and our
desire for a spiritual universality will find its satisfaction.
It is to such minds that the great concepts of India will
make appeal. I am glad to report that years of work
have borne some fruit in the shape of a more discriminating
judgment. For myself it is enough, as it has always been,

vii
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to my here in the words of the French writer Dunoyer,
“I do not oppose. Nor do I propose. I merely
expose.” But for this last we must both know the facts
and understand them. “Get knowledge, and with getting
get understanding.” This process on my own part has led
to the revision of some of the matter reprinted so as to
bring it into accordance with my present knowledge and
opinions.

BYGDIN, VALDRES }
8th August 1927. J.W.

[Note: The list of works translated / edited by “Arthur Avalon” which
appeared at the end of the 1929 edition is retained. The 25 pages of Press
Notices following, alluded to above, are here omitted, as some pages were
missing in my copy-text. They may be restored in a later edition. The
works of John Woodroffe and “Arthur Avalon” on the Tantra Sastra have
for the most part remained in print in various editions from the 19508 to
the present date. In case there is any doubt, it should be pointed out that
the volumes of the Tantrik texts series are editions of the Sanskrit texts
and do not include English translations unless this is explicitly stated in
the listing. — T.S.]
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PREFACE
TO SECOND EDITION.

HIS present edition is practioally a new work, for I
have revised and added to all the original Chapters
and written six new ones (1, 5, 6, 10, 14 and 15). Seven of
the original Chapters embodied a set of Lectures delivered
before, and at the request of, the Vivekananda Society
in Calcutta, a circumstance which will explain both the
manner of them as also the “Conclusions” with which the
volume closes.

These Lectures and other collected papers traverse new
ground in the Literature of Indian Reborn, for they are the
first attempt to give an authenticated and understanding
general account, from the Indian standpoint, of the chief
features of the Doctrine and Practice of that class of Indian
worshippers who are called Saktas, that is, those who
adore the Divine Power (Mahasakti) as Mahadevi, the
Great Mother (Magna Mater) of the universe. As this
religious community shares in common with others certain
principles and practices, the work is also necessarily an
account of the worship and spiritual disciplines called
Sadhana which, in varying forms, are adopted by all com-
munities of Indian worshippers (Sadhakas) governed by
the Agama and its numerous scriptures called Tantras.
These Shaktas are to be found all over India, but are largely
predominant in Bengal and Assam, in which former Prov-
ince I have lived for about the last thirty years, and with
the belief of whose people therefore I am more closely ac-
quainted than with any other. And this, in part, accounts
for the fact that I deal with their faith. Their doctrine and
practice have not hitherto been understood and have been
ill-spoken of, due to abuses which have occurred among the
members of some sections of the community. If, then, I
have succeeded in giving in this and other works a just
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account of the Scripture, and in reducing such evil as has been
charged against some of its adherents to its right propor-
tions, I shall be glad to have been in a position to make
some small return to a Land which, more than any other,
has been my home: and to which I am, in manifold ways,
indebted.

Though, as I said in the last edition, I rate highly
Sakta doctrine and (with some exceptions) Sakta rituals, I
do not commit myself to the acceptance of everything which
any Sakta may have held or done. And though I have fur-
nished argument in favour of this much-abused faith and
practice, I am not here concerned to establish the truth
and rightness of either. It 1s sufficient, for my present
purpose to show that it is reasonable, and that neither it,
nor “the Tantra” is the absurd and altogether immoral
thing which some have supposed it to be. My attitude
is an objective one. I have endeavoured to explain my
subject as simply and lucidly as the recondite matters
treated of allow, from an entirely detached and unpre-
judiced standpoint.

In giving an account of Indian beliefs and practices, we,
who are foreigners, must place ourselves in the skin of the
Hindu, and must look at their doctrine and ritual through
their eyes and not our own. It is difficult, I know, for most
to do this: but until they can, their work lacks real value.
And this is why, despite their industry and learning, the
accounts given by Western authors of Eastern beliefs so
generally fail to give their true meaning. Many, I think, do
not even make the attempt. They look at the matter from
the point of view of their own creed, or, (what is much worse),
racial prejudice may stand in the way of the admission of
any excellence or superiority in a coloured people. The
method I follow is that of the Indian commentator, who,
for the nonce, adapts himself to the standpoint of the doc-
trine which he explains. I mention this because two of my
critics seem to think that my object is to establish the superi-
ority of this particular form of Vedantik teaching over



PREFACE TO SECOND EDITION

others. One may, of course, have one’s personal preferences,
but it is not my object here to establish the superiority of
any school of Indian thought. This is a matter which
each will decide for himself. One of these critics has said,
“The Tantras are claimed to be the specific Sastra for the.
Kaliyuga by the Tantriks. Mr. Avalon seems to have
taken these latter at their own valuation; and this has
considerably influenced his whole estimate of these books
as Sastras or authorities on the Hindu system. In doing
so, he has fallen into a series of curious errors in regard to
other and particularly the Vaisnavic denominations.”
This criticism which was passed on one of my earlier books
has been repeated as regards this. What these errors are
my critics have not told me. I did not intend to deal,
nor am [ aware of having dealt, with the Vaisnava system
beyond pointing out in the most general way that there is
a Vaisnava and Saiva as well as a Sakta Agama. I have
criticized neither this nor the Saiva Agama, both of which
schools are also of high value. Though the instructed
Western reader is aware that there are other interpretations
of Vedanta besides that of Samkara, many write as if the
Vedanta meant his Mayavada. This is not so. Vedanta
is Upanisad of which there are varying interpretations.
Each has certain merits and certain defects, as must neces-
sarily be the case when we apply logic to that which is
alogical. Indeed the point which I took, and which I had
hoped I had made plain was this—Tantra Sastra does not
simply mean the Sakta Tantra. The latter is only
one division of Agama which has to-day three main schools,
Sakta, Saiva, and Vaisnava. There are certain things
common to all. There are certain matters wherein they
differ. When it is said that the Tantra Sastra is the
scripture of the Kali age, what is meant is that the Agama
in all its schools is that. There are some ancient schools
of Vaisnava Agama such as the Paificaratra, and there
are comparatively modern developments of Vaisnava
teaching and practice such as that of the great Caitanya.

Xi
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“Tantrik” does not mean only “Sakta”. This is the
main error of these critics and others. Naturally, I have
taken the Saktas “at their own valuation,” for my object
is not to show that they are right and others wrong, or the
contrary, but to state what they, the Séktas, hold. They
alone can say this. A quarrelsome attitude as regards other
creeds is the mark of a lower mind and of what the
Saktas call a Pasu. I believe a different position is
assumed by all higher Sadhakas to whatever denomination
they belong. Certainly a wide and liberal view is taken
by the Sakta. The Sammohana Tantra (Ch. IX) says
that “it is only a fool who sees any difference between
Rama and Siva.” Each has his path which, if sincerely
pursued, will procure for him the fruit of it. Whether
some paths in the Indian or other Religions are better and
surer than others, and gain for their followers greater fruit,
I do not here discuss.
J. W.

x11



PREFACE
TO FIRST EDITION.

HE present work deals with its subject only in a very
general and, as far as the matter permits, popular way.
I refer those who wish to pursue it further to the other works
on Tantra Sastra which are published under the name
“Arthur Avalon” to denote that they have been written
with the direct co-operation of others and in particular
with the assistance of one of my friends who will not permit
me to mention his name. I do not desire sole credit for
what is as much their work as mine. I, in particular, refer
my reader to the series of Articles on the Mantra Sastra
which I wrote for the “Vedanta Kesar?” now reprinting (since
published as “Garland of Letters”) and to the “Serpent
Power” shortly to be published (published in 1918, 2nd
(present) Edition, 1925). In this last there is given, for the
first time, the rationale of Yoga through the Kundalini
Sakti, the outlines of which are indicated in Chapter XVI of
this volume.

The Sakta Tantra is a Sadhana Sastra of Monistic
(Advaitavada) Vedanta. It is to me a profound and powerful
system, and its doctrine of Sakti or Divine Power is
one of the greatest evolved, through spiritual intuition, by
the human mind which, according to its teaching, is a mani-
festation of the Divine Consciousness Itself (Siva).

The Doctrine is laid on grand lines and what is not, in
this Vast Land of great distances?

I write this on a high plateau in Palamow, and look
across a wide stretch of tall grass with tips of waving silver,
the home, until about nine years ago (when the place was
first opened), of the wild bison. The green and silver
of the Prairie is splashed here and there with patches of
orange flower, which the blazing sun jewels with its points
of light. The near distance shows the water of a mountain
tarn and two clumps of trees—the groves of worship of the
ancient Kolatrian peoples. Here a sparse remnant adore
to-day, as did their ancestors thousands of years ago. Of

X111
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Brahmanism or other Aryan faith, there is no sign. Beyond,
the grassland rises to meet the great length of a
mounting hill-forest, dark green against the blue of distance,
in which other Hill tops beckon forward the curious mind
with their lure of mystery. And this lure is all around, for
the upland is some fifteen hundred feet below with
wooded valleys, valleys on the East black with great Sal
forests, which, as those of the upland, are the haunt of bear,
tiger and sambur,—wild forests, lit only here and there by
rare open spaces, and the glinting stream and white sands
of the Koel River. Beyond the valleys, and all around the
upland are a circle of Hills rising on the East, wave upon
wave. Here man, who has not known himself and his
greatness seems nought, and Nature all, a feeling which
deepens as night falls on the earth with quick assault, the
dark dome of heaven sparkling with the light of countless
rising stars, fading again at Dawn as the Visible Devata,
the resplendent joyous Sun, the Eye of Visnu, arises from
out the “Eastern Mountain”.

Such a vast scene is but one of many in this, itself vast,
secular, and awe-inspiring land. Such a view, we may
imagine, was displayed before the eyes of the incoming
Aryan peoples. Upon them the influence of the Soil fell,
filling them with awe. The Spirit, manifesting in this Sa-
cred Earth, at length revealed Itself in their minds. Within
them arose the Inner Sun, which is the Light of all, unveil-
ing to the eye of mind truths hidden in its subtle garb of
thought. These tenuous veils again fell away, when, by
the intuition of the forest-sages, was realized the Spiritual
Ether of Consciousness, whose Mother-Power (Sakti) as
Will, Thought and Action ever personalizes as the life of
this magnetic stretch of earth which is India, as the world
of which it is an head-ornament, and as (in the words of the
Indian Scripture) the countless other universes, which are
but the dust of Her Sovereign Feet.

NETURHAT, }

11th October 1918. J.W.
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CHAPTER 1.
INDIAN RELIGION AS BHARATA DHARMA.

FRIEND of mine who read the first edition of this book
suggested that I should add to it an opening Chapter,
stating the most general and fundamental principles of the
subject as a guide to the understanding of what follows,
together with an outline of the latter in which the relation
of the several parts should be shown. I have not at present
the time, nor in the present book the space, to give effect
to my friend’s wishes in the way I would have desired, but
will not altogether neglect them.

To the Western, Indian Religion generally seems a
“jungle” of contradictory beliefs amidst which he is lost.
Only those who have understood its main principles can
show them the path.

It has been asserted that there is no such thing as
Indian Religion, though there are many Religions in India.
This is not so. As I have already pointed out (“Is India
Civilized?”) there is a common Indian religion which I
have called Bharata Dharma, which is an Aryan religion
(Aryadharma) held by all Aryas whether Brahmanic,
Buddhist or Jaina. These are the three main divisions of
the Bharata Dharma. 1 exclude other religions in India,
namely, the Semitic religions, Judaism, Christianity and
Islam. Not that all these are purely Semitic. Christianity
became in part Aryanized when it was adopted by the West-
ern Aryans, as also happened with Islam when accepted
by such Eastern Aryans as the Persians and the Aryanized
peoples of India.
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Thus Sufiism is either a form of Vedanta or indebted
to it.

The general Indian Religion or Bharata Dharma
holds that the world is an Order or Cosmos. It is not a
Chaos of things and beings thrown haphazard together,
in which there is no binding relation or rule. The world-
order is Dharma, which is that by which the universe is
upheld (Dharyate). Without Dharma it would fall to
pieces and disolve into nothingness. But this is not possible,
for though there is Disorder (Adharma), it exists, and can
exist only locally, for a time, and in particular parts of the
whole. Order however will and, from the nature of things,
must ultimately assert itself. And this is the meaning of
the saying that Righteousness or Dharma prevails. This
is in the nature of things, for Dharma is not a law
imposed from without by the Ukase of some Celestial Czar.
It is the nature of things; that which constitutes them
what they are (SvalakSanadharanat Dharma). It 1is
the expression of their true being and can only cease
to be, when they themselves cease to be. Belief in
righteousness 1s then in something not arbitrarily im-
posed from without by a Law-giver, but belief in a Prin-
ciple of Reason which all men can recognize for themselves
if they will. Again Dharma is not only the law of each
being but necessarily also of the whole, and expresses the
right relations of each part to the whole. This whole is
again harmonious, otherwise it would dissolve. The principle
which holds it together as one mighty organism is Dharma.
The particular Dharma calls for such recognition and action
in accordance therewith. Religion, therefore, which ety-
mologically means that which obliges or binds together, is
in its most fundamental sense the recognition that the world
is an Order, of which each man, being, and thing, is a part,
and to which each man stands in a definite, established
relation; together with action based on, and consistent with,
such recognition, and in harmony with the whole cosmic
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activity. Whilst therefore the religious man is he who feels
that he is bound in varying ways to all being, the irreligious
man is he who egoistically considers everything from the
standpoint of his limited self and its interests, without regard
for his fellows, or the world at large. The essentially irreligious
character of such an attitude is shown by the fact that, if it
were adopted by all, it would lead to the negation of Cosmos,
that is Chaos. Therefore all Religions are agreed in the essen-
tials of morality and hold that selfishness, in its widest sense,
is the root of all sin (Adharma). Morality is thus the true
nature of man. The general Dharma (Samanya Dharma)
1s the universal law governing all, just as the particular
Dharma (Visesa Dharmi) varies with, and is peculiar to,
each class of being. It follows from what is above stated
that disharmony is suffering. This is an obvious fact.
Wrong conduct is productive of ill, as right conduct is pro-
ductive of good. As a man sows, so he will reap. There
is an Immanent Justice. But these results, though they
may appear at once, do not always do so. The fruit of no
action is lost. It must, according to the law of causality,
which is a law of reason, bear effect. If its author does not
suffer for it here and now in the present life, he will do so
in some future one. Birth and death mean the creation and
destruction of bodies. The spirits so embodied are infinite
in number and eternal. The material universe comes and
goes. This in Brahmanism has been said (see Sanatana
Vaidika Dharma by Bhagavan Das) to be “the Systole and
Diastole of the one Universal Heart, Itself at rest—the
moveless play of Consciousness”. The appearance and
disappearance of the Universe is the nature or Svabhava
of That which it ultimately is. Its immediate cause
is Desire, which Buddhism calls Trsna—or Thirst,
that is desire or thirst for world-enjoyment in the universe
of form. Action (Karma) is prompted by desire and breeds
again desire. This action may be good (Dharma) or bad
(Adharma) leading to enjopent or suffering. Each
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embodied soul (Jivatma) will be reborn and reborn into the
world until it is freed from all desire. This involves the
doctrine of Re-incarnation. These multiple births and
deaths in the transmigratory worlds are called Samsara
or Wandering. The world is a Dvandva, that is a composite
of happiness and suffering. Happiness of a transitory kind
may be had therein by adherence to Dharma in following
Kama (Desire) and Artha (the means) by which lawful
desires may be given effect. These constitute what Brah-
manism calls the Trivarga of the Purushartha, or three
aims of sentient being. But just as desire leads to mani-
festation in form, so desirelessness leads away from it.
Those who reach this state seek Moksha or Nirvana (the
fourth Purusartha): which is a state of Bliss beyond
the worlds of changing forms. For there is a rest from
suffering which Desire (together with a natural tendency
to pass its right limits) brings upon men. They must, there-
fore, either live with desire in harmony with the universal
order, or if desireless, they may (for each is master of his
future) pass beyond the manifest and become That which is
Moksa or Nirvana. Religion, and therefore true civili-
zation, consists in the upholding of Dharma as the individual
and general good, and the fostering of spiritual progress,
so that, with justice to all beings, true happiness, which
is the immediate and ultimate end of all Humanity, and
indeed of all being, may be attained.

Anyone who holds these beliefs follows the Bharata
Dharma or common principles of all Aryan beliefs. Thus
as regards God we may either deny His existence (Atheism)
or affirm it (Theism) or say we have no sufficient proof one
way or another (Agnosticism). It is possible to accept the
concept of an eternal Law (Dharma) and its sanctions in a
self-governed universe without belief in a personal Lord
(Iévara). So Sankhya, which proceeds on intellectual
proof only, does not deny God but holds that the being of
a Lord is “not proved”.
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There are then based on this common foundation three
main religions, Brahmanism, Buddhism and Jainism. .Of
the second, a great and universal faith, it has been said
that, with each fresh acquirement of knowledge, it seems
more difficult to separate it from the Hinduism out of which it
emerged and into which (in Northera Buddhism) it relapsed.
This is of course not to say that there are no differences
between the two, but that they share in certain general and
common principles as their base. Brahmanism, of which
the Shakta doctrine and practice is a particular form, accepts
Veda as its ultimate authority. By this, in its form as the
four Vedas, is revealed the doctrine of the Brahman, the
“All-pervader,” the infinite Substance which is in Itself
(Svarupa) Conscioumess (Caitanya or Cit) from Which
comes creation, maintenance and withdrawal, commonly
called destruction (though man, not God, destroys), and
Which in Its relation to the universe which the Brahman
controls is known as Iévara, the Ruling Lord or Per-
sonal God. Veda both as spiritual experience and the
word “which is heard” (Shruti) is the warrant for this.
But Shruti, as the ultimate authority, has received various
interpretations and so we find in Brahmanism, as in Christi-
anity, differing schools and sects adopting various inter-
pretations of the Revealed Word. Veda says “All this
(that 1s, the Universe) is Brahman.” All are agreed that
Brahman or Spirit is, relatively to us, Being (Sat), Conscious-
ness (Cit) and Bliss (Ananda). It is Saccidananda.
But in what sense is “This” (Idam) Brahman? The
Monistic interpretation (Advaitavada), as given for instance
by the great scholastic Saﬁkarécérya, is that there is a
complete identity in essence of both. There is one Spirit
(Atma) with two aspects; as transcendent supreme (Para-
matma), and as immanent and embodied (Jivatma). The
two are at base one when we eliminate Avidya in the form
of mind and body. According to the qualified Monism
(Visistadvaita) of the great scholastic Ramanuja, “This”
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is Brahman in the sense that it is the body of the Brahman,
just as we distinguish our body from our inner self. Accord-
ing to the Dualists (Dvaitavada) the saying is interpreted
in tern of nearness (Samipya) and likeness (Sadrisya)
for, though God and man are distinct, the former so per-
vades and is so unextricably involved in the universe as
creator and maintainer, that the latter, in this sense, seems
to be Brahman through proximity.

Then again there is the Suddhadvaita of that branch of
the Agamas which is called Saivasiddhénta, the Vais-
nava Pafcaratra doctrine, the Advaita of the Kashmirian
Saivégama (Trika), the followers of which, though Ad-
vaitins, have very subtly criticized Sankara’s doctrine
on several points. Difference of views upon this question
and that of the nature of Maya, which the world is said to
be, necessarily implies difference upon other matters of
doctrine. Then there are, with many resemblances, some
differences in ritual practice. Thus it comes about that
Brahmanism includes many divisions of worshippers calling
themselves by different names. There are Smartas who are
the present-day representatives of the old Vaidik doctrine
and ritual practice, and on the other hand a number of
divisions of worshippers calling themselves Saktas, Saivas,
Vaisnavas and so forth with sub-divisions of these. It is
not possible to make hard and fast distinctions between
the sects which share much in common and have been
influenced the one by the other. Indeed the universality
of much of religious doctrine and practice is an established
fact. What exists in India as elsewhere today has in other
times and places been in varying degrees anticipated. “In
Religion” it has been said (“Gnostics and their Remains”
viil) “there is no new thing. The same ideas are worked
up over and over again.” In India as elsewhere, but parti-
cularly in India where religious activity has been syncretistic
rather than by way of supersession, there is much which is
common to all sects and more again which is common
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between particular groups of sects. These latter are governed
in general, that is, in their older forms, by the Agamas or
Tantra-Séstras, which, at any rate today and for centuries
past (whatever may have, been their origin), admit the
authority of the Vedas and recognize other Scriptures. (As
to these, see the Introduction to the Kaulacarya Sada—
nanda’s Commentary on the Isa Upanishad which I have
published.)

The meaning of Veda is not commonly rightly under-
stood. But this is a vast subject which underlies all others,
touching as it does the seat of all authority and knowledge
into which I have not the space to enter here. There are
four main classes of Brahmanical Scripture, namely, Veda
or Sruti, Smrti, Purana, and Agama. There are also
four ages or Yuga the latter being a fraction of a Kalpa
or Day of Brahma of 4,320,000 years. This period is
the life of an universe, on the expiration of which all re-
enters Brahman and thereafter issues from it. A Mahayuga
1s composed of the Four Ages called Satya, Treta, Dvapara,
Kali, the first being the golden agc of righteousness since
when all has gradually declined physically, morally, and
spiritually. For each of the ages a suitable Sastra is given,
for Satya or Krita the Vedas, for Treta the SmritiSastra,
for Dvapara the Puranas, and for Kaliyuga the Agama or
Tantra Sastra. So the Kularnava Tantra says:—

Krite srutyukta acarastretagyam smrti-sambhavah
Duvapare tu puranoktah, kalavagamasammatah

(see also Mahanirvana Tantra [—28 et seq.) and the Tara—
pradipa says that in the Kaliyuga (the supposed present
age) the Tantrika and not the Vaidika Dharma, in the sense
of mode of life end ritual, is to be followed (see “Principles
of Tantra,” Ed. A. Avalon). When it is said that the
Agama is the peculiar Scripture of the Kali age, this does
not mean (at any rate to any particular division of its
followers) that something is presented which is opposed to



SAKTI AND SAKTA

Veda. It is true however that, as between these followers,
there 1s sometimes a conflict on the question whether a
particular form of the Agama is unvedic, (Avaidika) or not.
The Agama, however, as a whole, purports to be a present-
ment of the teaching of Veda, just as the Puranas and Smritis
are. It is that presentment of Vaidik truth which is suitable
for the Kali age. Indeed the Sakta followers of the Agama
claim that its Tantras contain the very core of the Veda to
which it is described to bear the same relation as the Supreme
Spirit (Paramatma) to the embodied spirit (Jivatma). In
a similar way, in the seven Tantrik Acaras (see Ch. IV post),
Kaulacara is the controlling, informing life of the gross
body called Vedacara, each of the Acaras, which follow
the latter up to Kaulacara, being more and more subtle
sheaths. The Tantra Sastra is thus that presentment of
Vedantic truth which is modelled, as regards mode of life
and ritual, to meet the characteristics and infirmities of the
Kaliyuga. As men have no longer the capacity, longevity
and moral strength required to carry out the Vaidika Karma-
kanda (ritual section), the Tantra Satra prescribes a
Sadhana of its own for the attainment of the common end
of all Séstra, that is, a happy life on earth, Heaven there-
after, and at length Liberation. Religion is in fact the true
pursuit of happiness.

As explained in the next and following Chapters, this
Agama, which governs according to its followers the Kali-
yuga, 1is itself divided into several schools or communities
of worshippers. One of these divisions is the Sakta. It
is with Sakta doctrine and worship, one of the forms of
Brahmanism, which is again a form of the general Bharata
Dharma, that this book deals.

The Sakta is so called because he is a worshipper of
Sakti (Power), that is, God in Mother-form as the Supreme
Power which creates, sustains and withdraws the universe.
His rule of life is Séktadharma, his doctrine of Sakti is
Saktivada or Sakta Daréana. God is worshipped as the
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Great Mother because, in this aspect, God is active, and
produces, nourishes, and maintains all. Theological
Godhead is no more female than male or neuter. God
1s Mother to the Sadhaka who worships Her Lotus Feet,
the dust on which are millions of universes. The Power, or
active aspect of the immanent God, is thus called Sakti. In
Her static transcendent aspect the Mother or Sakti or Siva
is of the same nature as Siva or “the Good”. That is, philo-
sophically speaking, Siva is the unchanging Consciousness,
and Sakti is its changing Power appearing as mind and
matter. Siva-Sakti is therefore Consciousness and Its
Power. This then is the doctrine of dual aspects of the one
Brahman acting through Its Trinity of Powers (Iccha,
Will; Jnana, Knowledge; Kriya, Action). In the static
transcendent aspect (Siva) the one Brahman does not
change, and in the kinetic immanent aspect (Sivé or Sakti)
It does. There is thus changelessness in change. The
individual or embodied Spirit (Jivatma) is one with the
transcendent spirit (Paramatma). The former is a part
(Ams§a) of the latter, and the enveloping mind and body are
manifestations of Supreme Power. Sakta Daréana
is therefore a form of Monism (Advaitavada). In creation
an effect is produced without change in the Producer. In
creation the Power (Sakti) “goes forth” (Prasarati) in a
series of emanations or transformations, which are called,
in the Saiva and Sakta Tantras, the 36 Tattvas. These
mark the various stages through which Siva, the Supreme
Consciousness, as Sakti, presents Itself as object to Itself
as subject, the latter at first experiencing the former as part
of the Self, and then through the operation of Maya Sakti
as different from the Self. This is the final stage in which
every Self (Purusa) is mutually exclusive of every other.
Maya which achieves this, is one of the Powers of the Mother
or Devi. The Will-to-become-many (Bahu syam prajayeya)
is the creative impulse which not only creates but reproduces
an eternal order. The Lord remembers the diversities latent
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in His own Maya Sakti due to the previou Karmas of
Jivas and allows them to unfold themselves by His volition.
It is that Power by which infinite formless Consciousness
veils Itself to Itself and negates and limits Itself in order
that it may experience Itself as Form.

This Maya Sakti assumes the form of Prakrti Tattva,
which is composed of three Gunas or Factors called Sattva,
Rajas, Tamas. The function of Prakrti is to veil, limit, or
finitise pure infinite formless Consciousness, so as to produce
form, for without such limitation there cannot be the appear-
ance of form. These Gunas work by mutual suppression.
The function of Tamas is to veil Consciousness, of Sattva to
reveal it, and of Rajas the active principle to make either
Tamas suppress Sattva or Sattva suppress Tamas. These
Gunas are present in all particular existence, as in the general
cause or Prakrti Sakti. Evolution means the increased
operation of Sattva Guna. Thus the mineral world is more
subject to Tamas than the rest. There is less Tamas and
more Sattva in the vegetable world. In the animal world
Sattva is increased, and still more so in man, who may rise
through the cultivation of the Sattva Guna to Pure Consci-
ousness (Moksa) Itself. To use Western parlance Consci-
ousness more and more appears as forms evolve and rise
to man. Consciousness does not in itself change, but its
mental and material envelopes do, thus releasing and giving
Consciousness more play. As Pure Consciousness is Spirit,
the release of It from the bonds of matter means that Forms
which issue from the Power of Spirit (Sakti) become more
and more Sattvik. A truly Sattvik man is therefore a
spiritual man. The aim of Sadhana is therefore the culti-
vation of the Sattva Guna. Nature (Prakrti) is thus the
Veil of Spirit as Tamas Guna, the Revealer of Spirit as
Sattva Guna, and the Activity (Rajas Guna) which makes
either work. Thus the upward or revealing movement
from the predominance of Tamas to that of Sattva represents
the spiritual progress of the embodied Spirit or Jivatma.

I0
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It is the desire for the life of form which produces the
universe. This desire exists in the collective Vasana, held
like all else, in inchoate state in the Mother-Power, which
passing from its own (Svarupa) formless state gives effect
to them. Upon the expiration of the vast length of time
which constitutes a day of Brahma the whole universe is
withdrawn into the great Causal Womb (Yoni) which pro-
duced it. The limited selves are withdrawn into it, and
again, when the creative throes are felt, are put forth from
it, each appearing in that form and state which its previous
Karma had made for it. Those who do good Karma but with
desire and self-regard (Sakama) go, on death, to Heaven
and thereafter reap their reward in good future birth on
earth—for Heaven is also a transitory state. The bad are
punished by evil births on earth and suffering in the Hells
which are also transitory. Those however who have rid
themselves of all self-regarding desire and work selflessly
(Niskama Karma) realize the Brahman nature which is
Saccidananda. Such are liberated, that is never appear
again in the world of Form, which is the world of suffering,
and enter into the infinite ocean of Bliss Itself. This is
Moksa or Mukti or Liberation. As it is freedom from the
universe of form, it can only be attained through detach-
ment from the world and desirelessness. For those who
desire the world of form cannot be freed of it. Life, therefore,
is a field in which man, who has gradually ascended through
lower forms of mineral, vegetable and animal life, is given
the opportunity of heaven-life and Liberation. The universe
has a moral purpose, namely the affording to all existence
of a field wherein it may reap the fruit of its actions. The
forms of life are therefore the stairs (Sopana) on which man
mounts to the state of infinite, eternal, and formless Bliss.
This then is the origin and the end of man. He has made for
himself his own past and present condition and will make
his future one. His essential nature is free. If wise, he
adopts the means (Sadhana) which lead to lasting happiness,

II
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for that of the world is not to be had by all, and even when
attained is perishable and mixed with suffering. This
Sadhana consists of various means and disciplines employed
to produce purity of mind (Cittasuddhi), and devotion
to, and worship of, the Magna Mater of all. It is with these
means that the religious Tantra Sastras are mainly con-
cerned. The Sakta Tantra Sastra contains a most elabo-
rate and wonderful ritual, partly its own, partly of Vaidik
origin. To a ritualist it is of absorbing interest.

Ritual is an art, the art of religion. Art is the outward
material expression of ideas intellectually held and emotion-
ally felt. Ritual art is concerned with the expression of
those ideas and feelings which are specifically called religious.
It is a mode by which religious truth is presented, and made
intelligible in material forms and symbols to the mind. It
appeals to all natures passionately sensible of that Beauty
in which, to some, God most manifests Himself. But it is
more than this. For it is the means by which the mind ie
transformed and purified. In particular according to
Indian principles it is the instrument whereby the conscious-
ness of the worshipper (Sadhaka) is shaped in actual fact
into forms of experience which embody the truths which
Scripture teaches. The Sakta is thus taught that he is
one with Siva and His Power or Sakti. This is not a
matter of mere argument. It is a matter for experience.
It is ritual and Yoga-practice which secure that experience
for him. How profound Indian ritual is, will be admitted
by those who have understood the general principles of all
ritual and symbolism, and have studied it in its Indian form,
with a knowledge of the principles of which it is an expres-
sion. Those who speak of “mummery,” “gibberish” and
“superstition” betray both their incapacity and ignorance.

The Agamas are not themselves treatises on Philo-
sophy, though they impliedly contain a particular theory
of life. They are what is called Sadhana Sastras, that
1s, practical Scriptures prescribing the means by which
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happiness, the quest of all mankind, may be attained.
And as lasting happiness is God, they teach how man
by worship and by practice of the disciplines prescribed,
may attain a divine experience. From incidental
statements and the practices described the philosophy is
extracted.

The speaker of the Tantras and the revealer of
the Sakta Tantra is Siva Himself or Siva the Devi
Herself. Now it is the first who teaches and the second
who listens (Agama). Now again the latter assumes the
role of Guru and answers the questions of Siva (Nigama).
For the two are one. Sometimes there are other inter-
locuters. Thus one of the Tantras is called I$varakartikeya-
samvada, for there the Lord addresses his son Kartikeya.
The Tantra Sastra therefore claims to be a Revelation,
and of the same essential truths as those contained in the
Eternal Veda which is an authority to itself (Svatahsiddha).
Those who have had experience of the truths recorded in
Sastra, have also proclaimed the practical means whereby
their experience was gained. “Adopt those means” they
say, “and you will also have for yourself our experience.”
This is the importance of Sadhana and all Sadhana Sastras.
The Guru says: “Do as I tell you. Follow the method
prescribed by Scripture. Curb your desires. Attain a pure
disposition, and then and thus only will you obtain that
certainty, that experience which will render any question-
ings unnecessary.” The practical importance of the Agama
lies in its assumption of these principles and in the methods
which it enjoins for the attainment of that state in which
the truth is realized. The following Chapters shortly explain
some of the main features of both the philosophy and practice
of the Sakta division of the Agama. For their full develop-
ment many volumes are necessary. What is here said is a
mere sketch in a popular form of a vast subject.

I will conclude this Chapter with extracts from a Bengali
letter written to me shortly before his death, now many
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years ago, by Pandit Siva-chandra Vidarnava, the Sakta
author of the “Tantratattva” which I have published under
the title “Principles of Tantra”. The words in brackets
are my own.

“At the present time the general public are ignorant
of the principles of the Tantra Sastra. The cause of this
ignorance is the fact that the Tantra Sastra is a Sadhana
Séstra, the greater part of which becomes intelligible only by
Sadhand. For this reason the Sastra and its Teachers prohi-
bit their general promulgation. So long as the Sastra was
learnt from Gurus only, this golden rule was of immense good.
In course of time the old Sadhana has become almost extinct,
and along with it, the knowledge of the deep and mighty
principles of the Sastra is almost lost. Nevertheless some
faint shadowings of these principles (which can be thoroughly
known by Sadhana only) have been put before thc public
partly with the view to preserve Sastric knowledge from
destruction, and partly for commercial reasons. When I com-
menced to write Tantratattva some 25 years ago (some 37
years from date) Bengali society was in a perilous state
owing to the influx of other religions, want of faith and a
spirit of disputation. Shortly before this a number of
English books had appeared on the Tantra Sastra
which, whilst ignorant of Dharma, Sadhana and Siddhi,
contained some hideous and outrageous pictures drawn by
the Bengali historians and novelists ignorant of, and un-
faithful to, Sastric principles. The English books by
English writers contained merely a reflection of what English-
educated Bengalis of those days had written. Both are
even to-day equally ignorant of the Tantra Sastra. For
this reason in writing Tantratattva I could not go deeply
into the subject as my heart wished. I had to spend my
time in removing thorns (objections and charges) from the
path by reasoning and argument. I could not therefore
deal in my book with most of the subjects which, when I
brought out the first volume, I promised to discuss. The
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Tantra Sastra is broadly divided into three parts, namely
Sadhana, Siddhi (that which is gained by Sadhana) and
Philosophy (Darshana). Unlike other syatems it is not narrow
nor does it generate doubt by setting forth conflicting views.
For its speaker is One and not many and He is omniscient.
The philosophy is however scattered throughout the Tantrik
treatises and is dealt with, as occasion arises; in connection
with Sadhana and Siddhi. Could (as I had suggested to
him) such parts be collected and arranged, according to the
principles of the subject-matter, they would form a vast
system of philosophy wonderful, divine, lasting, true, and
carrying conviction to men. As a Philosophy it is at the
head of all others. You have prayed to Parameévara
(God) for my long life, and my desire to carry out my project
makes me also pray for it. But the state of my body makes
me doubt whether the prayer will be granted. By the grace
therefore of the Mother the sooner the work is done the
better. You say ‘that those who worship Parames$vara,
He makes of one family. Let therefore all distinctions be
put aside for all Sadhakas are, as such, one.’” This noble
principle is the final word of all Sastras, all communities,
and all religions. All distinctions which arise from differ-
ences in the physical body are distinctions for the human
world only. They have no place in the world of worship of
Paramesévara. The more therefore that we shall approach
Him the more will the differences between you and me
vanish. It is because both of us pray for the removal of all
such differences, that I am led to rely on your encouragement
and help and am bold to take up this difficult and daring
work. If by your grace the gate of this Tantrik philosophy
is opened in the third part of Tantratattva I dare to say
that the learned in all countries will gaze and be astonished
for it is pure truth, and for this reason I shall be able to place
it before them with perfect clearness.”

Unfortunately this project of a third part of the Tantra-
tattva could not be carried out owing to the lamented death
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of its author, which followed not long after the receipt of
this letter. Naturally, like all believers throughout the
whole world, he claimed for his Scripture the possession
in all its details of what was true or good. Whilst others
may not concede this; I think that those with knowledge
and understanding and free from prejudice will allow that it
contains a profoundly conceived doctrine, wonderfully
worked out in practice. Some of its ideas and principles
are shared (though it be under other names and forms) by
all religious men, and others either by all or some Indian
communities, who are not Saktas. Leaving therefore for
the moment aside what may be said to be peculiar to itself
it cannot be that wholly absurd, repulsive, and infamous
system (“lust, mummery and magic” as Brian Hodgson
called it) which it has been said to be. An impartial criti-
cism may be summed up in the few words that together
with what has value, it contains some practices which are
not generally approved and which have led to abuse. As to
these the reader is referred to the Chapter on the Pafica-
tattva or Secret Ritual.

I conclude with.a translation of an article in Bengali by
a well-known writer, (P. Bandyopadhyaya, in the “Sahitya”,
Shrabun 1320, Calcutta, July-August 1913). It was evoked
by the publication of Arthur Avalon’s Translation of, and
Introduction to, the Mahanirvana Tantra. It is an interest-
ing statement as regards the Sakta Tantra and Bengali
views thereon. Omitting here some commendatory state-
ments touching A. Avalon's work and the writer’s “thanks
a hundred times” for the English version, the article con-
tinues as follows:—

“At one time the Mahanirvana Tantra had some popu-
larity in Bengal. It was printed and published under the
editorship of Pandit Ananda-chandra Vedanta-vagisha and
issued from the Adi-Brahma-Samaj Press. Raja Ram
Mohan Roy himself was a follower of the Tantras, married
after the Shaiva form and used to practise the Tantrik.
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worship. His spiritual preceptor, Svam1 Hariharananda,
was well known to be a saint who had attained to perfection
(Siddha-purusha). He endeavonred to establish the Maha-
nirvana Tantra as the 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 Brahmas somewhat losing their
selves in their spirit of imitation of Christian rituala were
led to abandon the path shown to them by Raja Ram Mohan;
but yet even now manv among them recite the Hymn to the
Brahman 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 them-
selves 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 Tmtras might have been explained to
the public. But the educated Bengali of the age was be-
witched by the Christian culture, and no one cared to enquire
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 Tarkalan-
kara. The Hara-tatttva-didhiti associated with the name of
his father is even now acknowledged to be a marvellously
glorious production of the genius of the Pandit of Bengal.
The venerable (Briddha) Pandit Jaganmohan also published
a commentary on the Mahanirvana Tantra. Even at that
epoch such study of the Tantras was confined to a certain
section of the educated in Bengal. Maharaja Sir Jatindra
Mohan alone. endeavoured to understand and appreciate
men like Bama Khepa (mad Bama), the Naked Father
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(Nengta Baba) of Kadda and Svami Sadaanda. The
educated community of Bengal had only neglect and con-
tempt for Sadhakas like Bishe Pagla (the mad Bishe) and
Binu the Chandala 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 Shiva-chandra no longer exist. This
is the reason why the Tantrik Sadhakas of Bengal are not
so well-known at present. It seems as if the World-Mother
has again willed it, has again desired to manifest Her power,
so that Arthur Avalon is studying the Tantras and has
published so beautiful a version of the Mahanirvana. The
English educated Bengali will now, we may hope, turn his
attention to the Tantra.

“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 repentancc 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 am (this consciousiness 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-princi-
ple (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 Cakras. 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
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give it up.” No other religion dares to give so bold a chal-
lenge. 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.”

“Wherever 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 combined with it
the Tantrik rituals and the ceremonial observances (Karma-
kanda); 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 in to 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 Sakti or Tantrik Sadhana which was prevalent in Egypt
from ancient times spread into Pheenicia and Greece. Con-
sequently we may suppose that the influence 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. This truth, the author,
Arthur Avalon, has made very clear in the introduction to
his translation. 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 Atman, and not sepa-
rate from It; He is the receptacle of all, yet He is not
contained in anythnig, for He is the great witness, the
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eternal Purusha. The true Tantrik worship is the worship
in and by the mind. The less subtle form of Tantric worship
is that of the Yantra. Form is born of the Yantra. The
form i1s made manifest; by Japa, and awakened by Mantra-
Sakti. Tens of millions of beautiful forms of the Mother
bloom forth in the heavens of the heart of the Siddhapurusa.
Devotees or aspirants of a lower order of competency (Nimna-
adhikarl) 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 Dhyana (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 Sakti is to be
awakened by Bhava, by Dhyana, by Japa and by the piercing
of the six Cakras. 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 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-
Sakti. It is no exaggeration to say that we have never
heard even from any Bengali Pandit suoh a clear exposition
of Mantra-Sakti as that which the author, Arthur Avalon,
has given in his Introduction to the Mahanirvana Tantra.
We had thought that Mantra-Sakti was a thing to be felt
and not to be expained to others. But the author with
the force of his genius has in his simple exposition given us
such explanation of it as is possible in the English language.
The Trantras 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
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various letters in the different Cakras. Like the melody
which issues when the chords of a lute are struck, the Mother
who moves in the six Cakras and who is the very self of
the letters awakens with a burst of harmony when the
chords of the letters (Varnas) are struok in their order:
and Siddhi becomes as easy of attainment to the Sadhaka
as the Amalaka fruit in one’s hand when She is roused.
That is why the great Sadhaka Ramaprasad awakened the
Mother by the invocation—'Arise O Mother (Jagrihi, janani).’
That is the reason why the Bhakta sang—

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

“The Bodhana (awakening) ceremony in the Durga Puja
1s nothing hut the awakening of the Sakti of the Mother,
the mere rousing of the consciousness of the Kundalini.
This awakening is performed by Mantra-Sakti.  The
Mantra is nothing but the harmonious sound of the lute of
the body. When the symphony is perfect, she who em-
bodies the Worlds (Jaganmayi) rouses Herself. When She
is awake it does not take long before the union of Siva and
Sakti 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 'T'antra will prove to he true at every step.
Then you will understand that the Tantra is not mere trick-
ery, or a false weaving out of words. What is wanted is the
good Guru; Mantra capable of granting Siddhi, and appli-
cation (Sahana). Arthur Avalon has grasped the meaning
of the principle of Mantra which are so difficult to under-
stand. We may certainly say that he could only make this
impossible thing possible through inherent tendencies
(Samskara) acquired in his previous life.”

“The Tantra accepts the doctrine of rebirth. It does
not however acknowledge it as a mere matter of argument
or reasoning but like a geographical map it makes clear
the unending chain of exisfmces of the Sadhaka. The
Tantra has two divisions, the Dharma of Society (Samaja)
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and the Dharma of Spiritual Culture (Sadhana). According
to the regulation of Samaja-Dharma it acknowledges birth
and caste. But in Sadhana-Dharma there is no caste
distinction, no Brahmana or Shudra, no man or woman;
distinction between high and low follows success in Sadhana
and Siddhi. We only find the question of fitness or worthi-
ness (Adhikara-tattva) in the Tantra. This fitness (Adhikara)
is discovered with reference to the Samskaras of past exis-
tences; that is why the Candala Purnananda is a Brah-
mana, and Kripasiddha the Sadhaka is equal to Sarvananda;
that is why Ramaprasada of the Vaidya caste 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
1s extraordinary, and its exposition impossible with a mere
grammatical knowledge of roots and inflections. The
Tantra 1s only a systeni of Sakti-Sadhana. There are
rules in it whereby we may draw Sakti 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
(Adhikarianusare). He must follow that for which he is
fit or worthy. Sakti pervades all and embraces all beings
and all things—the inanimate and the moving, beasts and
birds, men and women. The unfolding of the Power
(Sakti) enclosed within the body of the animal (Jiva) as well
as the man is brought about only with the help of the
tendencies within 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 (Sakti). Thus the Sakta 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 any one else understands it or not.'
The author, Arthur Avalon, is fully conscious of this. In
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spite of it, he has tried to explain almost all points making
them easy to comprehend for the intellect of the materialistic
civilized society of to-day. For this attempt on his part we
are grateful to him.”

“The Tantra has no notion of some separate far-seeing
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 auto-
kratos (Atma-$§akti) within the body is the desired (Ishta)
and the “to be sought for” (Sadhya) Deity (Deveta) of the
Sadhaka. The unfolding of this self-power is to be brought
about by self-realization (Atma-daréana) which is to be
achieved through Sadhana. Whoever realizes his self at-
tains to Liberation (Mukti). The author, Arthur Avalon,
has treated of these matters (Siddhanta) in his work, the
Tantratattva. Many of the topics dealt within the Maha-
nirvana Tantra will not be fully understood without a
thorough perusal of the book. The Principles of the Tantra
must be lectured on to the Bengali afresh. If the Maha-
nirvana Tantra as translated by Arthur Avalon is spread
abroad, if the Bengali is once more desirous to hear, that
attempt might well be undertaken.”

"Our land of Bengal used to be ruled by Tantrik works
such us the Saradatilaka, Saktanandatarafigini, 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 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 Mahanirvana Tantra because he understood
this. If the English translation of the Mahanirvana Tantra
by Arthur Avalon 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 enter-
tain. In fact, the English-educated Bengali community is
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without religion (Dharma) or action (Karma), and is devoid
of the sense of nationality (Jatiya Dharnla) ancl caste. The
Mahanirvana Tantra alone is fit, for the country and the race
at the present time. We believe that probably because such
an impossibility is going to be possible, a cultured, influential,
rich Englishman like Arthur Avalon, honoured of the rulers,
has translated and published the Mahanirvana Tantra.
When his Tantratattva is published we shall be able to
speak out much more. For the present we ask the educated
people of Bengal to read this most unprecedented Maha-
nirvana Tantra. Its price is eight rupees, but the book is
bulky; and cannot those who waste so much on frivolities
spend eight rupees and obtain so precious a volume? Cer-
tainly they can if they but have the wish to. The reason
of our requesting so much is that Arthur Avalon has not
spoken a single word to satisfy himself nor tried to explain
things according to his own imagination. He has only given
what are true inferences according to the principles of Sastric
reasoning. An auspicious opportunity for the English-know-
ing public to understand the Tantra has arrived. It is a
counsel of the Tantra itself, that if you desire to renounce any-
thing, renounce it only after a thorough acquaintance with
it; if you desire to embrace anything new, accept it only
after a searching enquiry. 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. In the present case a thoughtful and educated
Englishman of high position has taken it upon himself to give
us a full introduction to the Tantra. We can frankly say
that in this Introduction he has not tried a jot to shirk or to
gloss over the conclusions of the Shastra with the vanity of
explanation born of his imagination. He has endeavoured
to bring before the mind of his readers whatever actually is
in the Tantra, be it regarded as either good or evil. Will
not the Bengali receive with welcome such a full offering
(Arghya) made by a Bhakta from a foreign land?”
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CHAPTER 11.
SAKTI: THE WORLD AS POWER.

HERE is no word of wider content in any language
than this Sanskrit term meaning ‘Power.” For
Sakti in the highest causal sense is God as Mother, and in
another sense it is the universe which issues from Her Womb.
And what is there which is neither one nor the other?
Therefore the Yoginthridaya Tantra thus salutes Her who
conceives, bears, produces and thereafter nourishes all
worlds: “Obeisance be to Her who is pure Being-Consious-
ness-Bliss, as Power, who exists in the form of Time and
Space and all that is therein, and who is the radiant Illumi-
natrix in all beings.”

It is therefore possible only to outline here in a very
general way a few of the more important principles of the
Sakti-doctrine, omitting its deeply interesting practice
(Sadhana) in its forms as ritual worship and Yoga.

To-day Western science speaks of Energy as the physical
ultimate of all forms of Matter. So has it been for ages to
the Saktas, as the worshippers of Sakti are called. But
they add that such Energy is only a limited manifestation
(as Mind and Matter) of Becoming in ‘That’ (Tat), which
1s unitary Being (Sat) Itself.

Their doctrine is to be found in the traditious, oral
and written, which are contained in the Agamas, which
(with Purana, Smriti and Veda) constitute one of the four
great classes of Scripture of the Hindus. The Tantras are
Scriptures of the Agama. The notion that they are some
queer bye-product of Hinduism and not an integral part of
it, is erroneous. The three chief divisions of the Agama are
locally named Bengal (Gauda), Kashmira and Kerala. That
Bengal is a home of Tantrasastra is well known. It is,
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however, little known that Kashmir was in the past a land
where Tantrik doctrine and practice were widely followed.

The communities of so-called ‘Tantrik’ worshippers
are five-fold according as the cult is of the Sun, Ganesa,
Visnu, Siva or Sakti. To the Knower, however, the
five named are not distinct Divinities, but different aspects
of the one Power or Sakti. An instructed Sakti-worship-
per is one of the least sectarian of men. He can worship
in all temples, as the saying is. Thus the Sammohana
Tantra says that “he is a fool who sees any difference be-
tween Rama [an Avatara of Visnu] and Shiva.” “What
matters the name,” says the Commentator of the Satcakra-
nirapana, after running through the gamut of them.

The Sakta is so called because the chosen Deity of his
worship (Istadevatd) is Sakti. In his cult, both in
doctrine and practice, emphasis is laid on that aspect of the
One in which It is the Source of Change and, in the form of
Time and Space and all objects therein, Change itself. The
word Sakti is grammatically feminine. For this reason
an American Orientalist critic of the doctrine has described
it as a worthless system, a mere feminization of orthodox
(whatever that is) Vedanta—a doctrine teaching the primacy
of the Female and thus fit only for “suffragette monists.” It is
absurd criticism of this kind which makes the Hindu some-
times wonder whether the European has even the capacity
to understand his beliefs. It is said of the Mother (in the
Hymn to Her in the Mahakala-Samhita): “Thou art neither
girl, nor maid, nor old. Indeed Thou art neither female
nor male, nor neuter. Thou art inconceivable, immeasur-
able Power, the Being of all which exists, void of all duality,
the Supreme Brahman, attainable in Illumination alone.”
Those who cannot, understand lofty ideas when presented
in ritual and symbolic garb will serve their reputation best
by not speaking of them.

The Saiva is so called because his chosen Divinity is
Siva, the name for the changeless aspect of the One whose
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Power of action and activity is Sakti. But as the two
are necessarily associated, all communities acknowledge
Sakti. It is, for the above reason, a mistake to suppose
that a ‘Tantrik,” or follower of the Agama, is necessarily a
Sakta, and that the ‘Tantra’ ia a Sakta Scripture only.
Not at all. The Sakta is only one branch of the Agamik
school. And so we find the Scriptures of Saivaism, whether
of North or South, called Tantras, as also those of that
ancient form of Vaishnavism which is called the Paficharatra.
The doctrine of these communities, which share certain
common 1ideas, varies from the monism of the Saktas and
Northern Saivas to the more or less dualistic systems of
others. The ritual is to a large extent common in all com-
munities, though there are necessarily variations, due both
to the nature of the divine aspect worshipped and to the
particular form of theology taught. Sakta doctrine and
practice are contained primarily in the Sakta Tantras and
the oral traditions, some of which are secret. As the Tantras
are mainly Scriptures of Worship such doctrine is contained
by implication in the ritual. For reasons above stated
recourse may be had to other Scriptures in so far as they
share with those of the Sékta, certain common doctrines
and practices. The Tantras proper are the word of Siva
and Sakti. But there are also valuable Tantrik works in
the nature of compendia and commentaries which are not
of divine authorship.

The concept ‘Sakti’ is not however peculiar to the
Saktas. Every Hindu believes in Sakti as God’s Power,
though he may differ as to the nature of the universe
created by it. Sakta doctrine is a special presentment
of so-called monism (Advaita: lit. ‘not-two’) and Sakta
ritual, even in those condemned forms which have given rise
to the abuses by which this Scripture is most generally
known, is a practical application of it. Whatever may have
been the case at the origin of these Agamic cults, all, now
and for ages past, recognize, and claim to base themselves
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on the Vedas. With these are coupled the Word of Siva-
Sakti as revealed in the Tantras. Sakta-doctrine is (like the
Vedanta in general) what in Western parlance would be
called a theology based on revelation—that is, so-called
‘spiritual’ or supersensual experience, in its primary or
secondary sense. For Veda is that.

This leads to a consideration of the measure of man’s
knowing and of the basis of Vedantik knowledge. It is a
fundamental error to regard the Vedanta as simply a specu-
lative metaphysic in the modern Western sense. It is not
so; if it were, it would have no greater right to acceptance
than any other of the many systems which jostle one another
for our custom in the Philosophical Pair. It claims that its
supersensual teachings can be established with certainty
by the practice of its methods. Theorising alone is in suffi-
cient. The Sékta, above all, is a practical and active
man, worshipping the Divine Activity ; his watchword is
Kriya or Action. Taught that he is Power, he desires fully
to realize himself in fact as such. A Tantrik poem (Ananda-
stotra) speaks with amused disdain of the learned chatterers
who pass their time in futile debate around the shores of the
‘Lake of Doubt’.

The basis of knowing, whether in super-sense or sense-
knowledge, is actual experience. Experience is of two
kinds: the whole or full experience; and incomplete experi-
ence—that is, of parts, not of, but in, the whole. In the first
experience, Conciousness is said to be ‘upward-looking’
(Unmukhi)—that 1s, ‘not looking to another’. In the
second experience it is ‘outward-looking’ (Vahirmukhi).
The first is not an experience of the whole, but the Experi-
ence-whole. The second is an experience not of parts of the
whole, for the latter is partless, but of parts in the whole,
and issuing from its infinite Power to know itself in and as
the finite centres, as the many. The works of an Indian
philosopher, my friend Professor Pramatha Natha Mukhyo-
pahyaya, aptly call the first the Fact, and the second the
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Fact-section. The Isa Upanisad calls the Supreme Experi-
ence—Purna, the Full or Whole.

It is not, be it noted, a residue of the abstracting intel-
lect, which is itself only a limited stress in Consciousness,
but a Plenum, in which the Existent All is as one Whole.
Theologically this full experience is Siva, with Sakti at
rest or as Potency. The second experience is that of the
finite centres, the numerous Purusas or Jivas, which are
also Siva-Sakti as Potency actualized. Both experiences are
real. In fact there is nothing unreal anywhere. All is the
Mother and She 1is reality itself. “Sa’ ham” (“She
I am”), the Sakta says, and all that he senses is She
in the form in which he perceives Her. It is She who in,
and as, him drinks the consecrated wine, and She is the wine.
All is manifested Power, which has the reality of
Being from which it is put forth. But the reality of the
manifestation is of something which appears and disap-
pears, whilst that of Causal Power to appear is enduring.
But this disappearance is only the ceasing to be for a limited
consciousness. The seed of Power, which appears as a
thing for such consciousness, remains as the potency in
infinite Being itself. The infinite Experience is real as
the Full (Purna) ; that is, its reality is fullness. The finite
experience is real, as such. There is, perhaps, no subject
in Vedanta, which is more misunderstood than that of the
so-called ‘Unreality’ of the World. Every School admits
the reality of all finite experience (even of ‘illusive’ experi-
ence strictly so-called) while such experience lasts. But
Saﬁkarécérya defines the truly Real as that which is
changeless. In this sense, the World is a changing thing
has relative reality only. Safikara so defines Reality
because he sets forth his doctrine from the standpoint of
transcendent Being. The Sakta Sastra, on the other
hand, is a practical Scripture of Worship, delivered from the
world-standpoint, according to which the world is necessarily
real. According to this view a thing may be real and yet
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be the subject of change. But its reality as a thing ceases
with the passing of the finite experiencer to whom it is real.
The supreme Siva-Sakti is, on the other hand, a real, full
Experience which ever endures. A worshipper must, as
such, believe in the reality of himself, of the world as his
field of action and instrument, in its causation by God, and
in God Himself as the object of worship. Moreover to him
the world 1s real because Siva-éakti, which 1s its material
cause, 1s real. That cause, without causing to be what it
is, becomes the effect. Further the World is the Lord’s
Experience. He as Lord (Pati) is the whole Experience,
and as creature (Pasu) he is the experiencer of parts in it.
The Experience of the Lord is never unreal. The reality,
however, which changelessly endures may (if we so choose)
be said to be Reality in its fullest sense.

Real however as all experience is, the knowing differs
according as the experience is infinite or finite, and in the
latter case according to vnrious grades of knowing. Full
experience, as its name inlplies, is full in every way. As-
sume that there i1s at any ‘time’ no universe at
all, that there is then a complete dissolution of all
universes, and not of any particular universe; even then
the Power which produced past, and will produce future
universes, 1s one with the Supreme Consciousness whose
Sakti it is. When again this Power actualizes as a universe,
the Lord-Consciousness from and in Whom it issues is the
All-knower. As Sarvajna he knows all gencrals, and as
Saravit, all particulars. But all is known by Him as the
Supreme Self, and not, as in the case of he finite centre, ss
objects other than the limited self.

Finite experience is by its definition a limited thing.
As the experience is of a sectional character, it is obvious
that the knowing can only be of parts, and not of the whole,
as the part cannot know the whole of which it is a part.
But the finite is not alwavs so. It, may expand into the
jnfinite by processes which bridge the one to the other.
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The essential of Partial Experience is knowing in Time and
Space; the Supreme Experience, being changeless, is beyond
both Time and Space as aspects of change. The latter is
the alteration of parts relative to one another in the change-
less Whole. Full experience is not sense-knowledge. The
latter 1s worldly knowledge (Laukika Jiiana), by a limited
knowing centre, of material objects, whether gross or subtle.
Full experience is the Supreme Knowing Self which is not
an object at all. This is unworldly knowledge (Alaukika
Jhiana) or Veda. Sense-knowledge varies according to the
capacity and attainments of the experiencer. But the
normal experience may be enhanced in two ways: either
physically by scientific instrwnents such as the telescope
and microscope which enhance the natural capacity to see;
or psychically by the attainment of what are called psychic
powers. Everything is Sakti; but psychic power denotes
that enhancement of normal capacity which gives knowledge
of matter in its subtle form, whilst the normal man can
perceive it only in the gross form as a compound of sensible
matter (the Bhutas). Psychic power is thus an extension of
natural faculty. There is nothing ‘super-natural’ about it.
All 1s natural, all is real. It is simply a power above the
normal. Thus the clairvoyant can see what the normal
sense-experiencer cannot. He does so by the mind. The
gross sense-organs are not, according to Vedanta, the senses
(Indriya). The sense is the mind, which normally works
through the appropriate physical organs, but which, as the
real factor in sensation, may do without them, as is seen
both in hypnotic and yogic states. The area of knowledge
is thus very widely increased. Knowledge may be gained
of subtle chemistry, subtle physiology (as of the Cakras or
subtle bodily centres), of various powers, of the ‘world of
Spirits,” and so forth. But though we are here dealing with
subtle things, they are still things and thus part of the sense-
world of objects,—that is, of the world of Maya. Maya,
as later explained, is, not ‘illusion,” but Experience in time
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and space of Self and Not-Self. This is by no means neces-
sarily illusion. The whole therefore cannot be known by
sense-knowledge. In short, sense or worldly knowledge
cannot establish, that is, prove, what is supersensual, such
as the Whole, its nature and the ‘other side’ of its processes
taken as a collectivity. Reasoning, whether working in
metaphysic or science, is based on the data of sense and
governed by those forms of understanding which constitute
the nature of finite mind. It may establish a conclusion of
probability, but not of certainty. Grounds of probability
may be made out for Idealism, Realism, Pluralism and
Monism, or any other philosophical system. In fact, from
what we see, the balance of probability perhaps favours
Realism and Pluralism. Reason may thus establish that an
effect must have a cause, but not that the cause is one.
For all that we can say, there may be as many causes as
effects. Therefore it is said in Vedanta that “nothing [in
these matters] is established by argument.” All Western
systems which do not possess actual spiritual experience as
their basis, are systems which can claim no certainty as
regards any matter not verifiable by sense-knowledge and
reasoning thereon.

Sékta, and indeed all Vedantik teaching, holds that
the only source and authority (Pramana) as regards super-
sensual matters, such as the nature of Being in itself, and
the like, is Veda. Veda, which comes from the root vid, to
know, is knowledge par excellence, that is supersensual
experience, which according to the Monist (to use the nearest
English term) is the Experience-Whole. It may be primary
or secondary. As the first it in actual experience (Saksat-
kara) which in English is called ‘spiritual’ experience.

The Sakta, as ‘monist,’ says that Veda is full experience
as the One. This is not an object of knowledge. This
knowing is Being. “To know Brahman is to be Brah-
man.” He is a ‘monist,” not because of rational argument
only (though he can adduce reasoning in his support), but
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because he, or those whom he follows, have had in fact such
‘monistic’ experience, and therefore (in the light of such
experience) interpret the Vedantik texts.

But ‘spiritual’ experience (to use that English
term) may be incomplete both as to duration and nature.
Thus from the imperfect ecstasy (Savikulpa-Samadhi),
even when of a ‘monistic’ character, there i1s a return to
world-experience. Again it may not be completely ‘monistic’
in form, or may be even of a distinctly dualistic character.
This only means that the realization has stopped short of
the final goal. This being the case, that goal is still perceived
through the forms of duality which linger as part of the con-
stitution of the experiencer. Thus there are Vedantik and
other schools which are not ‘monistic’. The spiritual
experiences of all are real experiences, whatever be their
character, and they are true according to the truth of the
stage in which the experience is had. Do they contradict
one another? The experience which a man has of a moun-
tain at fifty miles distance, is not false because it is at variance
with that of the man who has climbed it. What he sees
is the thing from where he sees it. The first question then
is: Is there a ‘monistic’ experience in fact? Not whether
‘monism’, is rational or not, and shown to be probable to
the intellect. But how can we know this? With certainty
only by having the experience oneself. The validity of the
experience for the experiencer cannot be assailed otherwise
than by alleging fraud or self-deception. But how can this
be proved? To the experiencer his experience is real, and
nothing else is of any account. But the spiritual experience
of one i1s no proof to another who refuses to accept it. A
man may, however, accept what another says, having faith
in the latter’s alleged experience. Here we have the second-
ary meaning of Veda, that is secondary knowledge of super-
sensual truth, not based on actual experience of the believer,
but on the experience of some other which the former accepts.
In this sense Veda is recorded for Brahmanism in the
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Scriptures called Vedas, which contain the standard experi-
ence of those whom Brahmanism recognizes as its Rsis or
Seers. But the interpretation of the Vaidik record is in
question, just as that of the Bible is. Why accept one
interpretation rather than another? This is a lengthy
matter. Suffice to say here that each chooses the spiritual
food which his spiritual body needs, and which it is capable
of eating and assimilating. This is the doctrine of Adhikara.
Here, as elsewhere, what is one man’s meat is another man’s
poison. Nature works in all who are not altogether beyond
her workings. What is called the ‘will to believe’ involves
the affirmation that the form of a man’s faith is the expression
of his nature; the faith is the man. It is not man’s reason
only which leads to the adoption of a particular religious
belief. It is the whole man as evolved at that particular
time which does so. His affirmation of faith is an affir-
mation of his self in terms of it. The Sakta is therefore a
‘monist’, either because he has had himself spiritual experi-
ences of this character, or because he accepts the teaching
of those who claim to have had such experience. This is
Apta knowledge, that is received from a source of authority,
just as knowledge of the scientific or other expert is received.
It is true that the latter may be verified. But so in its own
way can the former be. Revelation to the Hindu is not
something stated ‘from above’, incapable of verification
‘below’. He who accepts revelation as teaching the unity
of the many in the One, may himself verify it in his own
experience. How? If the disciple is what is called not
fit to receive truth in this 'monistic' form, he will probably
declare it to be untrue and, adhering to what he thinks is
true, will not further trouble himself in the matter. If he
is disposed to accept the teachings of ‘monistic’ religion-
philosophy, it is because his own spiritual and psychical
nature is at a stage which leads directly (though in a longer
or shorter time as may he the csse) to actual ‘monistic’
experience. A particular form of ‘spiritual’ knowledge
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like a particular psychic power can be developed only in
him who has the capacity for it. To such an one asking,
with desire for the fruit, how he may gather it, the Guru
says: Follow the path of those who have achieved (Siddha)
and you will gain what they gained. This is the ‘Path of
the Great’ who are those whom we esteem to be such. We
esteem them because they have achieved that which we
believe to be both worthy and possible. If a would-be
disciple refuses to follow the method (Sadhana) he cannot
complain that he has not had its result. Though reason
by itself cannot establish more than a probability, yet when
the supersensual truth has been learnt by Veda, it may be
shown to be conformable to reason. And this must be so,
for all realities are of one piece. Reason is a limited mani-
festation of the, same Sakti, who is fully known in ecstasy
(Samadhi) which transcends all reasoning. What, there-
fore, is irrational, can never be spiritually true. With the
aid of the light of Revelation the path is made clear, and
all that is seen tells of the Unseen. Facts of daily life give
auxiliary proof. So many miss the truth which lies under
their eyes, because to find it they look away or upwards to
some fancied ‘Heaven’. The sophisticated mind fears the
obvious. “It is here; it 1s here,” the Sakta and others
say. For he and every other being in a microcosm, and so
the Vishvasaru Tantra says: “What is here, is elsewhere.
What 1s not here, is nowhere.” The unseen is the seen,
which is not some alien disguise behind which it lurks.
Experience of the seen is the experience of the unseen in
time and space. The life of the individual is an expression
of the same laws which govern the universe. Thus the
Hindu knows, from his own daily rest, that the Power which
projects the universe rests. His dreamless slumber when
only Bliss is known, tells him, in some fashion, of the causal
state of universal rest. From the mode of his awakening
and other psychological processes he divines the nature of
creative thinking. To the Sakta the thrill of union with
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his Sakti is a faint reflection of the infinite Siva-Sakti
Bliss in and with which all universes are born. All matter
is a relatively stable form of Energy. It lasts awhile and
disappears into Energy. The universe is maintained awhile.
This is Sakti as Vaisnavi, the Maintainer. At every
moment creation, as rejuvenescent molecular activity, is
going on as the Sakti Brahmani. At every moment there
is molecular death and loosening of the forms, the work of
Rudrani Sakti. Creation did not take place only at some
past time, nor is dissolution only in the future. At every
moment of time there is both. As it is now and before us
here, so it was ‘in the beginning.’

In short the world is real. It is a true experience.
Observation and reason are here the guide. Even Veda is
no authority in matters falling within sense-knowledge.
If Veda were to contradict such knowledge, it would, as
Safikara says, be in this respect no Veda at all. The
Hindu is not troubled by ‘biblical science’. Here and now
the existence of the many is established for the sense-ex-
periencer. But there is another and Full Experience which
also may be had here and now and is in any case also a
fact,—that is, when the Self ‘stands out’ (ekstasis) from
mind and body and sense-experience. This Full Experience
1s attained in ecstasy (Samadhi). Both experiences
may be had by the same experiencer. It is thus the same
One who became many. “He said: May I be many,” as
Veda tells. The ‘will to he many is Power or Sakti
which operates as Maya.

In the preceding portion of this paper it was pointed
out that the Power whereby the One gives effect to Its Will
to be Many is Maya Sakti.

What are called the 36 Tattvas (accepted by both
Saktas and Saivas) are the stages of evolution of the
One into the Many as mind and matter.

Again with what warrant is this affirmed? The secon-
dary proof is the Word of Siva and Sakti, Revealers
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of the Tantra-§astra, as such Word is expounded in the
teachings of the Masters (Acarya) in the Agama.
Corroboration of their teaching may be had by obser-
vation of psychological states in normal life and reasoning
thereon. These psychological states again are the individual
representation of the c:ollective cosmic processes. “As
here, so elsewhere.” Primary evidence is actual experience
of the surrounding and supreme states. Man does not leap
at one.bound from ordinary finite sense-experience to the
Full Experience. By stages lie advances thereto, and by
stages he retraces his steps to the world, unless the fullness
of experience has been such as to burn up in the fire of Self-
knowledge the seed of desire which is the germ of the world.
Man’s consciousness has no fixed boundary. On the con-
trary, it is at root the Infinite Consciousness, which appears
in the form of a contraction (Samkoca), due to limitation
as Sakti in the form of mind and matter. This contraction
may be greater or less. As it is gradually loosened, consci-
ousness expands by degre.es until, all bonds being gone, it
becomes one with the Full Consciousness or Parna. Thus
there are, according to common teaching, seven ascending
light planes of experience, called Lokas, that is ‘what are
seen’ (lokyante) or experienced; and seven dark descending
planes, or Talas, that is ‘places’. It will be observed that
one name is given from the subjective and the other from
the objective standpoint. The centre of these planes is the
‘Earth-plane’ (Bhurloka). This is not the same as experi-
ence on earth, for every experience, including the highest
and lowest, can be had here. The planes are not like geologi-
cal strata, though necessity may picture them thus. The
Earth-plane is the normal experience. The ascending
planes are states of super-normal, and the descending planes
of sub-normal experience. The highest of the planes is the
Truth-plane (Satya-loka). Beyond this is the Supreme
Experience, which is above all planes, which 1s Light itself,
and the Love of Siva and Sakti, the ‘Heart of the Supreme
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Lord’ (Hrdoyam paramesituh). The lowest Tala on the
dark side is described in the Puranas with wonderful
symbolic imagery as a Place of Darkness where monster
serpents, crowned with dim light, live in perpetual anger.
Below this is the Sakti of the Lord called Tamomayi
Saskti—that is, the Veiling Power of Being in all its infinite
intensity.

What then is the Reality—Whole or Purna? It is
certainly not a bare abstraction of intellect, for the intellect
is only a fractional Power or Sakti in it. Such an ab-
straction has no worth for man. In the Supreme Reality,
which is the Whole, there is everything which is of worth
to men, and which proceeds from it. 1In fact, as a
Kashmir Scripture says: “The ‘without’ appears without
only because it is within.” Unworth also proceeds from it,
not in the sense that it is there as unworth, but because the
experience of duality, to which evil is attached, arises in
the Blissful Whole. The Full is not merely the collectivity
(Samasti) of all which exists, for it is both immanent in
and transcends the universe. It is a commonplece that it
1s unknowable except to Itself. Siva, in the Yoginthrdaya
Tantra, says: “Who knows the heart of a woman? Only
Siva knows the Heart of Yoginl (the Supreme Sakti).”
For this reason the Buddhist Tantrik schools call it Sﬁnya
or the Void. This is not ‘nothing’, but nothing known to
mind and senses. Both Saktas aud some Vaisnavas use
the term Sﬁnya, and no one suspects them of being ‘Nihi-
lists’.

Relatively, however, the One 1s said to be Being (Sat),
Bliss (Ananda) and Cit—an untranslatable term which
has been most accurately defined as the Changeless Principle
of all changing experience, a Principle of which sensation,
perception, conception, self-consciousness, feeling, memory,
will and all other psychic states are limited modes. It is
not therefore Consciousness or Feeling as we understand
these words, for these are directed and limited. It is the
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infinite root of which they are the finite flower. But Consci-
ousness and possibly (according to the more ancient views)
Feeling approach the most nearly to a definition, provided
that we do not understand thereby Consciousness and Feel-
ing in man’s sense. We may thus (to distinguish it) call Cit,
Pure Consciousness or Pure Feeling as Bliss (Ananda) know-
ing and enjoying its own full Reality. This, as such Pure
Consciousness or Feeling, endures even when finite centres
of Consciousness or Feeling arise in It. If (as this system
assumes) there is a real causal nexus between the two, then
Being, as Siva, is also a Power, or Sakti, which 1s the
source of all Becoming. The fully Real, therefore, has two
aspects: one called Siva, the static aspect of Consciousness,
and the other called Sakti, the kinetic aspect of the
same. For this reason Kali Sakti, dark ss a thundercloud,
1s represented standing and moving on the white
inert body of Siva. He is white as Illumination
(Prakasa). He is inert, for Pure Consciousness 1is
without action and at rest. It is She, His Power, who
moves. Dark is She here because, as Kali, She dissolves
all in darkness, that is vacuity of existence, which is the
Light of Being Itself. Again She is Creatrix. Five corpse-
like Sivas form the support of Her throne, set in the wish-
granting groves of the Isle of Gems (Manidvipa), the
golden sands of which are laveci by the still waters of the
Ocean of Nectar (Amrta), which is Immortality. In both
cases we have a pictorial presentment in theological form
of the scientific doctrine that to every form of activity there
is a static background.

But until there is in fact Change, Sakti is merely the
Potency of Becoming in Being and, as such, is wholly one
with it. The Power (Sakti) and the possessor of Power
(Saktimén) are one. As therefore He is Being-Bliss-Con-
sciousness, so is She. She also is the Full (Purna), which
is no mere abstraction from its evolved manifestations.
On the contrary, of Her the Mahakalt Stotra says: “Though
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without feet, Thou movest more quickly than air. Though
without ears, Thou dost hear. Though without nostrils,
Thou dost smell. Though without eyes, Thou dost see.
Though without tongue, Thou dost taste all tastes.” Those
who talk of the ‘bloodless abstractions’ of Vedanta, have
not understood it. The ground of Man’s Being is the
Supreme ‘T (Purnoham) which, though in Itself beyond
finite personality, is yet ever finitely personalizing as the
beings of the universe. “Sa’ham,”—“She I am.”

This is the Supreme Sakti, the ultimate object of the
Saktas’ adoration, tfhough worshipped in several forms,
some gentle, some formidable.

But Potency is actualized as the universe, and this
also 1s Sakti, for the effect is the case modified. Monistic
Vedanta teaches that God is the material cause of the world.
The statement that the Supreme Sakti also exists as the
Forms evolved from It, may seem to conflict with the doctrine
that Power is ultimately one with Siva who is changeless
Being. Safikara answers that the existence of a causal
nexus is Maya, and that, there is (from the transcendental
standpoint) only a seenling cause and seeming modification
or effect. The Sakta, who from his world-standpoint posits
the reality of God as the Cause of the universe, replies
that, while it is true that the effect (as effect) is the cause
modified, the cause (as cause) remains what it was and is
and will be. Creative evolution of the universe thus differs
from the evolution in it. In the latter case the material
cause when producing an effect ceases to be what it was.
Thus milk turned into curd ceases to be milk. But the
simile given of the other evolutionary process is that of
‘Light from Light’. There is a similarity between the
‘conventional’ standpoint of Safikara and the explanation
of the Sékta; the difference being that, whilst to the
former the effect is (from the transcendental standpoint)
‘unreal’, it 1s (from the Sakta's immanent standpoint)
‘real’.
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It will have been observed that cosmic evolution is in
the nature of a polarization in Being into static and kinetic
aspects. This is symbolized in the Sakta Tantras by their
comparison of Siva-Sakti to a grain of gram (Canaka).
This has two seeds which are so close together as to seem
one, and which are surrounded by a single sheath. The
seeds are Siva and Sakti and the sheath is Maya. When
the sheath is unpeeled, that is when Méyé-éakti operates,
the two seeds come apart. The sheath unrolls when the
seeds are ready to germinate, that is when in the dreamless
slumber (Susupti) of the World-Consciousness the remem-
brance of past enjoyment in Form gives rise to that divine
creative ‘thinking’ or ‘magining’ (Srstikalpana) which
is ‘creation’. As the universe in dissolution sinks into a
Memory which is lost, so it is born again from the germ of
recalled Memory or Sakti. Why? Such a question may
be answered when we are dealing with facts in the whole;
but the latter itself is uncaused, and what is caused is not
the whole. Manifestation is of the nature of Being-Power,
just as it is Its nature to retnm to Itself after the actuali-
zation of Power. To the devotee who speaks in theological
language, “It is His Will.” As the Yoginihrdaya says:
“He painted the World-picture on Himself with the Brush
which is His Will and was pleased therewith.”

Again the World is called a Prapanca, that is an
extension of the five forms of sensible matter (Bhuta).
Where does it go at dissolution? It collapses into a Point
(Bindu). We may regard it as a metaphysical point which
1s the complete ‘subjectification’ of the divine or full T
(Purnahanta), or objectively as a mathematical point with-
out magnitude. Round that Point is coiled a mathematical
Line which, being in touch with every part of the surface
of the Point, makes one Point with it. What then is meant
by these symbols of the Point and Line? It is said that
the Supreme Siva sees Himself in and as His own Power
or Sakti. He is the ‘White Point’ or ‘Moon’ (Candra),

41



SAKTI AND SAKTA

which is Illumination and in the completed process, the
T (Aham) side of experience, She i1s the ‘Red Point’.
Both colours are seen in the microcosmic generation of the
child. Red too is the colour of Desire. She is ‘Fire’ which
is the object of experience or ‘This’ (Idam), the objective
side of experience. The ‘This’ here is nothing but a mass
of Siva’s own illuminating rays. These are reflected in
Himself as Sakti, who, in the Kamakalavilasa, is called
the ‘Pure Mirror’ of Siva. The Self sees the Self, the rays
being thrown back on their source. The ‘This’ is the germ
of what we call ‘Otherness,” but here the ‘Other’ is and is
known as the Self. The relation and fusion of these two
Points, White and Red, is called the Mixed Point or ‘Sun’.
These are the three Supreme Lights. A=Siva, Ha=
Sakti, which united spell ‘Aham’ or T. This ‘Sun’ is
thus the state of full ‘I-ness’ (Purnaham-bhava). This is
the Point into which the World at dissolution lapses, and
from which in due time it comes foidh again. In the latter
case it is the Lord-Consciousness as the Supreme ‘T’ and
Power about to create. For this reason Bindu is called
condensed or massive form of Sakti. It is the tense state
of Power immediately prior to its first actualization. That
form of Sakti, again, by which the actualization takes
place is Maya; and this is the Line round the Point. As
coiled round the Point, it is the Supreme Serpent-Power
(Mahakundalini) encircling the Shiva-Lifiga. From out
this Power comes the whisper to enjoy, in worlds of form,
as the memory of past universes arises therein. Sakti
then ‘sees’. Sakti opens Her eyes as She reawakes from
the Cosmic Sleep (Nimesa), whioh is dissolution. The
Line is at first coiled and one with the Point, for Power is
then at rest. Creation is movement, an uncoiling of Maya-
Sakti. Hence is the world called Jagat, which means
‘what moves’. The nature of this Power is circular or
spiraline; hence the roundness and ‘curvature’ of things
of which we now hear. Nothing moves in a really straight
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line. Hence again the universe is also called a spheroid
(Brahmanda). The gross worlds are circular universal move-
ments in space, in which, is the Ether (Akaéa), Conscious-
ness, as the Full (Purna), is never dichotomized, but the
finite centres which arise in it, are so. The Point, or
Bindu, then divides into three, in various ways, the chief
of which is Knower, Knowing and Known, which constitute
the duality of the world-experience by Mind of Matter.

Unsurpassed for its profound analysis is the account
of the thirty-six Tattvas or stages of Cosmic Evolution
(accepted by both Saivas and Séktas) given by the North-
ern Shaiva School of the Agama, which flourished after
the date which Western Orientalists assign to Safikara-
carya, and which was therefore in a position to criticize
him. According to this account (which I greatly condense)
Subject and Object in Pure Being are in undistinguishable
union as the Supreme Siva-Sakti. We have then to see
how this unity is broken up into Subject and Object. This
does not take place all at once. There is an intermediate
stage of transition, in which these is a Subject and Object,
but both are part of the Self, which knows its Object to be
Itself. In man’s experience they are wholly separate, the
Object then being perceived as outside the Self, the plurality
of Selves being mutually exclusive centres. The process
and the result are the work of Sakti, whose special function
1s to negate, that is to negate Her own fullness, so that it
becomes the finite centre contracted as a limited Subject
perceiving a limited Object, both being aspects of the one
Divine Self.

The first stage after the Supreme is that in which
Sakti withdraws Herself and leaves, as it were, standing by
itself the T’ side (Aham) of what, when completed, is the
‘I-This’ (Aham-Idam) experience. But simultaneously (for
the T must have its content) She presents Herself as a
‘This’ (Idam), at first faintly and then clearly; the emphasis
being at first laid on the T and then on the ‘This’. This
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last is the stage of Iévara Tattva or Bindu, as the Mantra
Sastra, dealing with the causal state of ‘Sound’ (Sabda),
calls it. In the second and third stage, as also in the fourth
which follows, though there is an T’ and a ‘“This’ and there-
fore not the undistinguishable ‘I-This’ of the Supreme
Experience, yet both the T and the ‘This’ are experienced
as aspects of and in the Self. Then as a preliminary
to the division which follows, the emphasis is laid
equally on the T and the ‘This’. At this point Maya-
Sakti intervenes and completely separates the two. For
that Power is the Sense of Difference (Bheda-Buddhi). We
have now the finite centres mutually exclusive one of the
other, each seeing, to the extent of its power, finite centres
as objects outside of and different from the Self. Conscious-
ness thus becomes contracted. In lieu of being All-knowing,
it is a ‘Little Knower’, and in lieu of being Almighty Power,
it is a ‘Little Doer’.

Maya is not rightly rendered ‘Illusion’. In the first
place it is conceived as a real Power of Being and as such
is one with the Full Reality. The Full, free of all illusion,
experiences the engendering of the finite centres and the
centres themselves in and as Its own changeless partless
Self. It is these individual centres produced from out of
Power as Méyé-Sakti which are ‘Ignorance’ or Avidya
Sakti. They are so called because they are not a full
experience but an experience of parts in the Whole. In
another sense this ‘Ignorance’ is a knowing, namely, that
which a finite centre alone has. Even God cannot have
man’s mode of knowledge and enjoyment without becoming
man. He by and as His Power does become man and yet
remains Himself. Man is Power in limited form as Avidya.
The Lord is unlimited Power as Maya. In whom then is
the Tllusion’?> Not (all will admit) in the Lord. Nor is
it in fact (whatever be the talk of it) in man whose nature
it is to regard his limitations as real. For these limitations
are he. His experience as man provides no standard whereby
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it may be adjudged ‘Illusion’. The latter is non-conformity
with normal experience, and here it is the normal experience
which i1s said to be Illusion. If there were no Avidya
Sakti, there would be no man. In short the knowing
which is Full Experience is one thing and the knowing of the
limited experiences is another. The latter is Avidya and the
Power to produce it is Maya. Both are eternal aspects of
Reality, though the forms which are Avidya Sakti come and
go. If we seek to relate the one to the other, where and
by whom is the comparison made? Not in and by the Full
Experience beyond all relations, where no questions are
asked or answers given, but on the standing ground of pre-
sent finite experience where all subjectivity and objectivity
are real and where therefore, ipso facto, Illusion is negatived.
The two aspects are never present at one and the same
time for comparison. The universe is real as a limited
thing to the limited experiencer who is himself a part of it.
But the experience of the Supreme Person (Parahanta) is
necessarily different, otherwise it would not be the Supreme
Experience at all. A God who experiences just as man does
1s no God but man. There is, therefore, no experiencer to
whom the World is Illusion. He who sees the world in the
normal waking state, loses it in that form in ecstasy (Sama-
dhi). It may, however, (with the Sékta) be said that the
Supreme Experience is entire and unchanging and thus the
fully Real; and that, though the limited experience is also
real in its own way, it is yet an experience of change in its
twin aspects of Time and Space. Maya, therefore, is the
Power which engenders in Itself finite centres in Time and
Space, and Avidya is such experience in fact of the finite
experiencer in Time and Space. So much is this so, that
the Time-theorists (Kalavadins) give the name ‘Supreme
Time’ (Parakala) to the Creator, who 1s also called by the
Sakta ‘Great Time’ (Mahakala). So in the Bhairavayd-
mala it 1s mid that Mahadeva (Siva) distributes His Rays
of Power in the form of the Year. That is, Timeless
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Experience appears in the finite centres as broken up into
periods of time. This is the ‘Lesser Time’ which comes in
with the Sun, Moon, Six Seasons and so forth, which are all
Saktis of the Lord, the existence and movements of which
give rise in the limited observer, to the notion of Time and
Space.

That observer is essentially the Self or ‘Spirit,” vehicled
by Its own Sakti in the fonn of Mind and Matter. These
two are Its Body, the first subtle, the secord gross. Both
have a common origin, namely the Supreme Power. Each
is a real mode of It. One therefore does not produce the
other. Both are produced by, and exist as modes of, the
same Cause. There is a necessary parallelism between the
Perceived and the Perceiver and, because Mind and Matter
are at base one as modes of the same Power, one can act
on the other. Mind is the subjective and Matter the object-
ive aspect of the one polarized Consciousness.

With the unimportant. exception of the Lokayatas,
the Hindus have never shared what Sir William Jones called
‘the vulgar notions of matter,” according to which it is
regarded as some gross, lasting and independently existing
outside thing.

Modern Western Science now also dematerializes the
ponderable matter of the universe into Energy. This and
the forms in which it is displayed is the Power of the Self
to appear as the object of a limited centre of knowing.
Mind again i1s the Self as ‘Consciousness,” limited by Its
Power into such a centre. By such contraction there is in
lieu of an ‘All-knower’ a ‘Little Knower,” and in lieu of
an ‘All-doer’ a ‘Little Doer.” Those, however, to whom this
way of looking at things is naturally difficult, may regard
the Supreme Sakti from the objective aspect as holding
within Itself the germ of all Matter which develops in It.

Both Mind and Matter exist in every particle of the
universe though not explicitly displayed in the same way
in all. There is no corner of the universe which contains
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anything either potential or actual, which is not to be found
elsewhere. Some aspect of Matter or Mind, however, may
be more or less explicit or implicit. So in the Mantra Scrip-
ture it is said that each letter of the alphabet contains all
sound. The sound of a particular letter is explicit and the
other sounds are implicit. The sound of a particular letter
1s a particular physical audible mode of the Sabdabrahman
(Brahman as the cause of Sabda or ‘Sound’), in Whom
is all sound, actual and potential. Pure Consciousness is
fully involved in the densest forms of gross or organic matter,
which 1s not ‘inert’ but full of movement (Spanda), for there
is naught but the Supreme Consciousness which does not
move. Immanent in Mind and Matter is Consciousness
(Cit Sakti). Inorganic matter 1s thus Consciousness
in full subjection to the Power of Ignorance. It is thus
Consciousness identifying Itself with such inorganic matter.
Matter in all its five forms of density is present in everything.
Mind too is there, though owing to its imprisonment in
Matter, undeveloped. “The Brahman sleeps in the stone.”
Life too which displap itself with the organization of matter
1s potentially contained in Being, of which such inorganic
matter is, to some, a ‘lifeless’ form. From this deeply in-
volved state Sakti enters into higher and higher organized
forms. Prana or vitality is a Sakti—the Mantra form of
which is ‘Hamsah’. With the Mantra ‘Ham’ the breath
goes forth, with ‘Sah’ it is indrawn, a fact which anyone
can verify for himself if he will attempt to inspire after
putting the mouth in the way it is placed in order to pro-
nounce the letter ‘H. The Rhythm of Creative Power
as of breathing (a microcosmic form of it) is two-fold—an
outgoing (Pravrtti) or involution as universe, and an evo-
lution or return (Nivrtti) of Supreme Power to Itself.
Sakti as the Great Heart of the universe pulses forth and
back in cosmic systole and diastole. So much for the nature
of the Power as an Evolutionary process. It is displayed
in the Forms evolved as an increasing exhibition of
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Consciousness from apparently, though not truly, unconscious
matter, through the slight consciousness of the plant and
the greater consciousness of the animal, to the more highly
developed consciousness of man, who in the completeness
of his own individual evolution becomes freed of Mind and
Matter which constitute the Form, and thus is one with
the Supreme Consciousness Itself. There are no gaps in
the process. In existence there are no rigid partitions.
The vital phenomena, to which we give the name of ‘Life,
appear it is true with organized Matter. But Life is not
then something entirely new which had no sort of being
before. For such Life is only a limited mode of Being, which
itself is no dead thing but the Infinite Life of all lives. To
the Hindu the difference between plant and animal, and
between the latter and man, has always been one rather of
degree than of kind. There is one Consciousness and one
Mind and Matter throughout, though the Matter is organized
and the Mind is exhibited in various ways. The one Sakti
1s the Self as the ‘String’ (Stutratma) on which all the Beads
of Form are strung, and these Beads again are limited modes
of Herself as the ‘String.” Evolution is thus the loosening
of the bonds in which Consciousness (itself unchanging) is
held, such loosening being increased and Consciousness
more fully exhihibited as the process is carried forward. At
length is gained that human state which the Scripture calls
so ‘hard to get.” For it has been won by much striving
and through suffering. Therefore the Scripture warns man
not to neglect the opportunities of a stage which is the
necessary preliminary to the attainment of the Full Ex-
perience. Man by his striving must seek to become fully
humane, and then to pass yet further into the Divine Ful-
ness which is beyond all Form, with their good and evil.
This is the work of Sadhana (a word which comes from the
root ‘sadh,” ‘to exert’), which is discipline, ritual worship
and Yoga. It is that by which any result (Siddhi) is attained.
The Tantrik Sastra is a Sadhana Scripture. As Powers
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are many, so may be Sadhana, which is of various kinds and
degrees. Man may seek to realize the Mother-Power in Her
limited forms as health, strength, long life, wealth, magic
powers and so forth. The so-called ‘New Thought’ and
kindred literature which bids men to think Power and thus
to become power, is very ancient, going back at least to the
Upanisad which says: “What a man thinks, that he
becomes.”

Those who have need for the Infinite Mother as She is
not in any Form but in Herself, seek directly the Adorable
One in whom is the essence of all which is of finite worth.
The gist of a high form of Kulasadhana is given in the follow-
ing verse from the Hymn of Mahakalarudra Himself to
Mahakali:

“I torture not my body with penances.” (Is not his
body Hers? If man be God in human guise why torment
him?) “I lame not my feet in pilgrimage to Holy Places.”
(The body is the Devalaya or Temple of Divinity. Therein
are all the spiritual Tirthas or Holy Places. Why then
trouble to go elsewhere?) “I spend not my time in reading
the Vedas.” (The Vedas, which he has already studied,
are the record of the standard spiritual experience of others.
He seeks now to have that experience himself directly.
What is the use of merely reading about it? The Kularnava
Tantra enjoins the mastering of the essence of all Scriptures
which should then be put aside, just .as he who has threshed
out the grain throws away the husks and straw.) “But [
strive to attain Thy two sacred Feet.”
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CHAPTER III.
WHAT ARE THE TANTRAS AND THEIR
SIGNIFICANCE?

VERY common expression in English writings is “The
Tantra”; but its use is often due to a misconception
and leads to others. For what does Tantra mean? The
word denotes injunction (Vidhi), regulation (Niyama),
Sastra generally or treatise. Thus Saﬁjara calls the
Sankhya a Tantra. A secular writing may be called Tantra.
For the following note I am indebted to Professor Surendra-
nath Das Gupta. “The word ‘Tantra’ has been derived in
the Kasika-Vrtti (7-2-9) from the root ‘Tan’ ‘to Spread’
by the Aunadika rule Sarvadhatubhyah tran, with the
addtion of the suffix ‘tran.’  Vacaspati, Anandagiri,
and Govindananda, however, derive the word from the
root ‘Tatri’ or ‘Tantri’ in the sense of Vyutpadana, origi-
nation or knowledge. In Ganapatha, however, ‘Tantri
has the same meaning as ‘Tan’ ‘to Spread’ and it is probable
that the former root is a modification of the latter. The
meaning Vyutpadana is also probably derived by narrowing
the general sense of Vistara which is the meaning of the root
‘Tan’.”

According to the derivation of ‘Tantra’ from 7Tan to
spread, Tantra is that (Scripture) by which knowledge
(Jnana) is spread (Tanyate, vistaryate jianam anena, iti
Tantram). The suffix Tra is from the root “to save”.
That knowledge is spread which saves. What is that but
religious knowledge? Therefore, as here and generally
used, Tantra means a particular kind of religious scripture.
The Kamika Agama of the Saiva Siddhanta (Tantrantara
Patala) says:—

Tanoti vipulan arthan tattvamantra-samanvitan

Trananca kurute yasmdat tantram ityabhidhiyaye.
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(It 1s called Tantra because it promulgates great knowledge
concerning Tattva and Mantra and because it saves).

It is a common misconception that Tantra is the
name only of the Scripture of the Saktas or worshippers
of Sakti. This is not so. There are Tantras of other sects of
the Agama, Tantras of Saivas, Vaisnavas and so forth.
We cannot speak of “The Treatise” nor of “The Tantra”
any more than we can or do speak of the Purana, the
Samhita. We can speak of “the Tantras” as we do of
“the Puranas’. These Tantras are Sastras of what is
called the Agama. In a review of one of my works it was
suggested that the Agama is a class of Scriptures dealing
with the worship of Saguna Iévara which was revealed at
the close of the age of the Upanisads, and introduced
partly because of the falling into desuetude of the Vaidika
Acara, and partly because of the increasing numbers of
persons entering the Hindu fold who were not competent
(Adhikari) for that Acara. I will not however deal with
this historical question beyond noting the fact that the
Agama is open to all persons of all castes and both sexes,
and is not subject to the restrictions of the Vaidika Acara.
This last term is a common one and comes from the verbal
root car, which means to move or to act, the prefix A
being probably used in the sense of restriction. Acara thus
means practice, way, rule of life governing a Sadhaka, or
one who does Sadhana or practice for some desired end
(Siddhi).

The Agamas are divided into three main groups accord-
ing as the Istadevatd, worshipped is Sakti, Shiva or
Visnu. The first is the Sakta Agama, the second the
Saivagama, and the third the Vaisnava Agama or Pafica-
ratra. This last is the Scripture to which the Srimad
Bhagavata (X. 90. 34) refers as Sattvata Tantra in the lines,

Tenoktang sattvatang tantram jay jnattva muktibhdag bhavet
Yatra strisudradasandang-samskaro vaisnavah smrtah.
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Some Agamas are called Vaidik (Vaidika Agama) and
some non-Vaidik (Avaidika). The Kirma Purana (XVI. 1)
mentions as belonging to the latter, Kapala, Lakula, Vama,
Bhairava, Purva, Paschima, Panfcaratra, PaSupata and
many others. Pasupata again is said to be both Vaidika
and Avaidika such as Lakula. Kurma Purana (Uttara-
bhaga, Ch. 38) says “By Me was first composed, for the
attainment of Liberation, Srauta (Vaidika) Pasupata
which 1s excellent, subtle, and secret, the essence of Veda
(Vedasara). The learned devoted to Veda should meditate
on Siva Pasupati. This is Pasupata Yoga to be practised
by seekers of Liberation. By Me also have been spoken
Pasupata, Soma, Lakula, and Bhairava opposed to Veda
(Vedavadaviruddhani). These should not be practised.
They are outtide Veda.” Sanatkumara Samhita says:—

Srautasrautavibhedena dvividhastu sivagamah

S"rutisdramayah sSrautah sah punar dvividho matah

Svatantra itara$ cheti svatantro dasadhd pura

Tatha’ stadasadha pascat siddhanta iti gtyate

Itarah srutisaras tu Satakoti-pravistarah.

(See also Vayu Samhita, Ch. 1. 28).

[Saivégama is of two kinds, Srauta and Aérauta.
Srauta is Srutiséramaya and of two kinds, Svatantra
and Itara. Svatantra is first of ten kinds and then Sid-
dhanta of eighteen kinds. (This is the Saivasiddhanta
Agama wikh 28 Mila Agamas and 207 Upagamas. It is
Shuddhadvaita because in it there is no Videshana.) Itara
is Srutisara with numerous varieties.] Into the mass of
sects I do not attempt to here enter, except in a general
way. My subject is the doctrine and ritual of the Saktas.
There are said to be Saiva, Vaisnava, and Sakta Upanisads
favouring one or another doctrine.

We must, however, in all cases distinguish between what
a School says of itself and what others say of it. So far
as I am aware all Agamas, whatever be their origin, claim
now to be based on Sruti, though of counse as different
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interpretations are put on Sruti, those who accept one
interpretation are apt to speak of differing Schools as hereti-
cal. These main divisions again have subdivisions. Thus
there are several Schools of Saivas; and there are Saktas
with their nine Amnayas, four Sampradayas (Kerala,
Kaémira, Gauda, and Vilasa) each divided into two-fold
division of inner and outer worship (Sammohana Tantra,
Ch. V). There is for instance the Northern Saiva School
called Trika of Kashmir, in which country at one time
Tantra Sastras were very prevalent. There is again the
Southern Saiva Sohool called Saivasiddhanta. The
Saktas who are to be found throughout India are largely
prevalent in Bengal and Assam. The Saktas are rather
allied with the Northern Advaita Saiva than with the
others, though in them also there is worship of Sakti.
Siva and Sakti are one and he who worships one necessarily
worships the other. But whereas the Saiva predomi-
nantly worships Siva, the Sakta predominantly worships
the Sakti side of the Ardhanarigvara Mairti, which i1s both
Siva and Sakti.

Mahavisnu and Sadasiva are also one. As the
Sammohana Tantra (Ch. VIII) says “Without Prakrti the
Samsara (World) cannot be. Without Purusa true
knowledge cannot be attained. Therefore should both be
Worshippcd with Mahakali, Mahakala.” Some, it says,
speak of Siva, some of Sakti, some of Narayana (Vlsnu)
But the supreme Narayana (Adinarayana) is supreme Siva
(Parasambhu), the Nirguna Brahman pure as crystal. The
two aspects of the Supreme reflect the one in the other.
The Reflection (Pratibimba) is Maya whence the World-
Lords (Lokapaas) and the Worlds are born. The Adya
Lalita (Mahaéakti) at one time assumed the male form of
Krsna and at another that of Rama (Ch. IX). For all
aspects are in Mahakali, one with Bhairava Mahakala, Who
is Mahavisnu. “It is only a fool” it says, “who sees any
difference between Rama and Siva.” This is of course to
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look at the matter from the high Vedantik standpoint of
Sakta doctrine. Nevertheless separate worship and rituals
exist among the Sects. A common philosophical basis of
the Saivas and those of Séktas, who are Agamavadins, is
the doctrine of the Thirty-six Tattvas. These are referred
to in the Tantra (Ch. VII) so well known in Bengal which is
called Kularnava. They are also referred to in other Sakta
works and their commentaries such as the Anandalahari.
The Sarada Tilaka, a great authority amongst the Bengal
Séktas, is the work of Laksmanacarya, an author of the
Kashmir Saiva school. The latter school as also the Saktas
are Advaitins. The Saiva Siddhanta and Pafcaratra
are Suddhadvaita and Visistadvaita respectively. There
1s also a great body of Buddhist Tantras of differing schools.
[I have published one—the Sricakra Sambhara Tantra
as Vol. VII of Tantrik Texts.] Now all these schools have
Tantras of their own. The original connection of the
Saiva schools is said to be shown amongst other things,
by the fact that some Tantras are common, such as Mr-
gendra and Matanga Tantras. It has been asserted that
the Sakta school is not historically connected with the
Saivas. No grounds were given for this statement. What-
ever be the historical origins of the former, the two appear
to be in several respects allied at present, as any one who
knows Sakta literature may find out for himself. In fact
Sakta literature is in parts unintelligible to one unacquaint-
ed with some features of what is called the Saiva Daréana.
How otherwise is it that the 36 Tattvas and Sadadhva
[see my “Garland of Letters”] are common to both?

The Saktas have again been divided into three groups.
Thus the esteemed Pandit R. Ananta Sastri in the Intro-
duction to his edition of the Anandalaharl speaks of the
Kaula or Sakta Sastras with sixty-four Tantras; the
Miéra with eight Tantras; and the Samaya group which
are said to be the most important of the Sakta Agamas,
of which five are mentioned. This classification purports
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to be based on the nature of the object pursued, according
as 1t belongs to one or other of the Purusarthas.
Paficaratra literature is very considerable, one hundred
and eight works being mentioned by the same Pandit
in Vol. XIII, pp. 357-363 of the “Theosophist.” 1 would
refer the reader also to the very wvaluable edition of
the Ahirbudhnya Samhita by my friend Dr. Otto Schra-
der, with an Introduction by the learned Doctor on the
Panicaratra system where many Vaisnava Tantras and
Samhitas are cited. The Trika school has many Tantras of
which the leading one is Malinivijaya. The Svacchanda
Tantra comes next. JagadiSa Candra Cattopadhyaya
Vidyavaridhi has written with learning and lucidity on this
school. The Saivasiddhanta has twenty-eight leading
Tantras and a large number of Upagamas, such as Taraka
Tantra, Vama Tantra and others, which will be found enumer-
ated in Schomerus’ “Der Saivasiddhénta,” Nallasvami
Pillai’s “Studies in Saivasiddhanta” (p. 294), and “Siva-
jaanasiddhiyar” (p. 211). The Sammohana Tantra (Ch.
VI) mentions 64 Tantras, 327 Upatantras, as also Yamalas,
Damaras, Samhitas and other Scriptures of the Sakta
class; 32 Tantras, 125 Upatantras, as also Yamalas, Dama-
ras, Puranas and other Scriptures of the Saiva class; 76
Tantras, 205 Upatantras, as also Yamalas, Damaras, Samhi-
tas of the Vaisnava class; numerous Tantras and other
scriptures of the Ganapatya and Saura classes, and a number
of Puranas, Upapuranas and other variously named Scrip-
tures of the Bauddha class. It then (Ch. VII) mentions
over 500 Tantras and nearly the same amount of Upatantras,
of some 22 Agamas, Chindgama (see Ch. V1 post), Bauddh-
agama, Jaina, Pahupata, Kapalika, Paficaratra, Bhairava
and others. There is thus a vast mass of Tantras in the
Agamas belonging to differing schools of doctrine and prac-
tice, all of which must be studied before we can speak with
certainty as to what the mighty Agama as a whole is. In
this book I briefly deal with one section of it only. Nevertheless
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when these Agamas have been examined and are better
known, it will, I think, he found that they are largely variant
aspects of the same general ideas and practices.

As instances of general ideas I may cite the following:—
the conception of Deity as a supreme Personality (Para-
hanta) and of the double aspect of God in one of which He
really is or becomes the Universe; a true emanation from
Him in His creative aspect; successive emanations (Abhasa,
Vyuha) as of “fire from fire” from subtle to gross; doctrine
of Sakti; pure and impure creation; the denial of uncon-
scious Maya such as Samkara teaches; doctrine of Maya
Kosa and the Kafcukas (the six Saiva Kafcukas being,
as Dr. Schrader says, represented by the possibly earlier
classification in the Pancaratra of the three Sankocas);
the carrying of the origin of things up and beyond Purusa-
Prakrti; acceptance at a later stage of Purusa-Prakrti,
the Safikkhyan Gunas, and evolution of Tattvas as applied
to the doctrine of Sakti; affirmance of the reality of the
Universe; emphasis on devotion (Bhakti); provision for
all castes and both sexes.

Instances of common practice are for example Mantra,
Bija, Yantra, Mudra, Nyasa, Bhutashuddhi, Kundaliyoga,
construction and consecration of temples and images (Kriya),
religious and social observances (Carya) such as Ahnika,
Varnasramadharma, Utsava; and practical magic (Maya-
yoga). Where there is Mantra, Yantra, Nyasa, Diksa, Guru
and the like, there is Tantra Sastra. In fact one of the
names of the latter is Mantra Satra. With these similarities
there are certain variations of doctrine and practice
between the schools. Necessarily also, even on points of
common similarity, there is some variance in terminology
and exposition which is unessential. Thus when looking at
their broad features, it is of no account whether with the
Pancaratra we speak of Laksmi Sakti, Vyuha, Saikoca;
or whether in terms of other schools we speak of Tripura-
sundari and Mahakali, Tattvas and Kafcukas. Again
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there are some differences in ritual .which are not of great
moment except in one and that a notable instance. I refer
to the well-known division of worshippers into Daksina-
cara and Vamacara. The secret Sadhana of some of the
latter (which I may here say is not usually understood) has
acquired such notoriety that to most the term “The Tantra”
connotes this particular worship and its abuses and nothing
else. I may here also observe that it is a mistake to suppose
that aberrations in doctrine and practice are peculiar to
India. A Missionary wrote to me some years ago that this
country was “a demon-haunted land.” There are demons
here, but they are not the only inhabitants; and tendencies
to be found here have existed elsewhere. The West has
produced many a doctrine and practice of an antinomian
character. Some of the most extreme are to be found there.
Moreover, though this does not seem to be recognized, it is
nevertheless the fact that these Kaula rites are philosophi-
cally based on monistic doctrine. Now it is this Kaula
doctrine and practice, limited probably, as being a secret
doctrine, at all times to comparatively few, which has come
to be known as “The Tantra.” Nothing is more incorrect.
This is but one division of worshippers who again are
but one section of the numerous followers of the Agamas,
Saiva, Sakta and Vaisnava. Though there are certain
common features which may be called Tantrik yet one
cannot speak of “The Tantra” as though it were one
entirely homogeneous doctrine and practice. Still less
can we identify it with the particular practices and
theories of one division of worshippers only. Further the
Tantras are concerned with Science, Law, Medicine and
a variety of subjects other than spiritual doctrine or
worship. Thus Indian chemistry and medicine is largely
indebted to the Tantrikas.

According to a common notion the word “Tantra”
1s (to use the language of a well-known work) “restricted
to the necromantic books of the later Shivaic or Sakti
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mysticism” (Waddell's "Buddhism of Tibet," p. 164). As
charity covers many sins, so “mystic’ and “mysticism”
are words which cover much ignorance. “Necromancy” too
looms unnecesaarily large in writers of this school. It is,
however, the fact that Western authors generally so under-
stand the term “Tantra.” They are, however, in error
in so doing as previously explained. Here I shortly deal
with the significance of the Tantra Sastra, which is of
course also misunderstood, being generally spoken of as
a jumble of “black magic,” and “erotic mysticism,”
cemented together by a ritual which is “meaningless mum-
mery.” A large number of persons who talk in this strain
have never had a Tantra in their hands, and such Orientalists
as have read some portions of these Scriptures have not
generally understood them, otherwise they would not have
found them to be so “meaningless”: They may be bad, or
they may be good, but they have a meaning. Men are not
such fools as to believe for ages in what is meaningless. The
use of this term implies that their content had no meaning
to them. Very likely; for to define as they do Mantra as
“mystical words,” Mudra as “mystical gestures” and
Yantra as “mystical diagrams” does not imply knowledge.
These erroneous notions as to the nature of the Agama are
of course due to the mistaken identification of the whole
body of the Scripture with one section of it. Further this
last is only known through the abuses to which its dangerous
practices as carried out by inferior persons have given rise.
It is stated in the Sastra itself in which they are prescribed
that the path is full of difficulty and peril and he who fails
upon it goes to Hell. That there are those who have so
failed, and others who have been guilty of evil magic, is
well-known. I am not in this Chapter concerned with this
special ritual or magic but with the practices which govern
the life of the vast mass of the Indian people to be found in
the Tantras of the Agamas of the different schools which
I have mentioned.
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A Western writer in a review of one of my books has
expressed the opinion that the Tantra Sastra (I think he
meant the Sékta) was, at least in its origin, alien and in-
deed hostile to the Veda. He said “We are strongly of
opinion that in their essence the two principles are funda-
mentally opposed and that the Tantra only used Vedic
forms to mask its essential opposition.” I will not discuss
this question here. It is, however, the fact now, as it has
been for centuries past, that the Agamavadins claim to
base their doctrine on Veda. The Vedanta is the final
authority and basis for the doctrines set forth in the Tantras,
though the latter interpret the Vedanta in various ways.
The real meshing of Vedanta is Upanisad and nothing else.
Many persons, however, speak of Vedanta as though it meant
the philosophy of Safikara, or whatever other philosopher
they follow. This of course is incorrect. Vedanta is Sruti.
Safkara’s philosophy is merely one interpretation of
Sruti just as Ramanuja’s is another and that of the Saiva-
gama or Kaulagama is a third. There is no question of
competition between Vedanta as Sruti and Tantra Sastra.
It 1s, however, the fact that each of the followers of the
different schools of Agama contend that their interpretation
of the Sruti texts is the true one and superior to that of
other schools. As a stranger to all these sects, I am not
here concerned to show that one system is better than the
other. Each will adopt that which most suits him. I am
only stating the facts. As the Ahirbudhnya Samhita of the
Paficaratra Agama says, the aspects of God are infinite,
and no philosopher can seize and duly express more than
one aspect. This is perfectly true. All systems of inter-
pretation have some merits as they have defects, that of
Safikara included. The latter by his Mayavada is able
to preserve more completely than any other interpretation
the changelessness and stainlessness of Brahman. It does
this, however, at the cost of certain defects, which do not
exist in other schools, which have also their own peculiar
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merits and shortcomings. The basis and seat of authority
is Sruti or experience and the Agama interprets Sruti in
its own way. Thus the Saiva-Sakta doctrines are specific
solutions of the Vedantic theme which differ in several re-
spects from that of Safikara, though as they agree (I speak
of the Northern Saiva School) with him on the fundamental
question of the unity of Jivatma and Paramatma, they are
therefore Advaita.

The next question is how the experience of which
the Agama speaks may be gained? This is also prescribed
in the Sastra in the form of peculiar Sadhanas or disci-
plines. In the first place there must be a healthy physical
and moral life. To know a thing in its ultimate sense is to
be that thing. To know Brahman, is according to Advaita,
to be Brahman. One cannot realize Brahman the Pure
except by being oneself pure (Suddhacitta). But to
attain and keep this state, as well as progress therein, cer-
tain specific means, practice, rituals or disciplines are neces-
sary. The result cannot be got by mere philosophical
talk about Brahman. Religion is a practical activity. Just
as the body requires exercise, training and gymnastic, so
does the mind. This may be of a merely intellectual or
spiritual kind. The means employed are called Sadhana
which comes from the root “Sadh,” to exert. Sadhana is
that which leads to Siddhi. Sadhana is the development
of Sakti. Man is Consciousness (Atma) vehicled by Sakti
in the form of mind and body. But this Sakti is at base
Pure Consciousness, just as Atma is; for Atma and Sakti
are one. Man is thus a vast magazine of both latent and
expressed power. The object of Sadhana is to develop man’s
Sakti, whether for temporal or spiritual purposes. But
where 1s Sadhana to be found? Seeing that the Vaidika
Acara has fallen into practical desuetude we can find it
nowhere but in the Agamas and in the Puranas which are
replete with Tantrik rituals. The Tantras of these Agamas
therefore contain both a practical exposition of spiritual

60



THE TANTRAS AND THEIR SIGNIFICANCE

doctrine and the means by which the truth it teaches may
be realized. Their authority does not depend, as Western
writers, and some of their Eastern followers, suppose on the
date when they were revealed but on the question whether
Siddhi is gained thereby. This too is the proof of Ayurveda.
The test of medicine is that it cures. If Siddhi is not ob-
tained, the fact that it is written “Siva uvaca” (Shiva
speaks) or the like counts for nothing. The Agama there-
fore is a practical exposition and application of Doctrine
varying according to its different schools.

The latest tendency in modern Western philosophy
1s to rest upon intuition, as it was formerly the tendency to
glorify dialectic. Intuition has, however, to be led into
higher and higher possibilities by means of Sadhana. This
term means work or practice, which in its result is the
gradual unfolding of the Spirit’s vast latent magazine of
power (Sakti), enjoyment and vision which everyone
possesses in himself. The philosophy of the Agama is, as a
friend and collahorator of mine Professor Pramathanatha
Mukhyopadhyaya very well put it, a practical philosophy,
adding, that what the intellectual world wants to-day is
this sort of philosophy; a philosophy which not merely
argues but experiments. The form which Sadhana takes is
a secondary matter. One goal may be reached by many
paths. What is the path in any particular case depends on
considerations of personal capacity and temperament, race
and faith. For the Hindu there is the Agama which
contains forms of discipline which his race has evolved and
are therefore prima facie suitable for him. This is not to say
that these forms are unalterable or acceptable to all. Others
will adopt other forms of Sadhana suitable to them. Thus,
amongst Christians, the Catholic Church prescribes a full
and powerful Sadhana in its sacraments (Samskara) and
Worship (Puja, Upasana), Meditation (Dhyana), Rosary
(Japa) and the like. But any system to be fruitful must
experiment to gain experience. The significance of the
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Tantra Sastra lies in this that it claims to afford a means
available to all, of whatever caste and of either sex, whereby
the truths taught may be practically realized.

The Tantras both in India and Tibet are the expression
of principles which are of universal application. The mere
statement of religious truths avails not. What is necessary
for all is a practical method of realization. This too the
occultist needs. Further the ordinary run of mankind can
neither apprehend, nor do they derive satisfaction from
mere metaphysical concepts. They accept them only when
presented in personal form. They care not for Sﬁnyaté
the Void, nor Saccidaanda in the sense of mere Con-
sciousness—Being—Bliss. They appeal to personal Bodhi-
sattvas, Buddhas, Siva, Visnu, Devi who will hear their
prayer, and grant them aid. Next they cannot stand by
themselves. They need the counsel and guidance of priest
and Guru and the fortifying virtue of the sacraments.
They need a definite picture of their object of worship, such
as is detailed in the Dhyana of the Devata, an image, a
Yantra, a Mandala and so forth, a developed ritual and
pictorial religion. This is not to say that they are wrong.
These natural tendencies however become accentuated in
course of time to a point where “superstition,” mechanical
devotion and lifeless formalism and other abuses are pro-
duced. There then takes place what is called a “Reform,”
in the direction of a more spiritual religion. This too is
accentuated to the point of barrenness. Religion becomes
sterile to produce practical result and ritual and pictorial
religion recurs. So Buddhism, which in its origin has been
represented to be a reaction against excessive and barren
ritualism, could not rest with a mere statement of the noble
truths and the eightfold path. Something practical was
needed. The Mahayana (Thegpa Chhenpo) was produced.
Nagarjuna in the second century A.D. (?) is said to have
promulgated ideas to be found in the Tantras. In order to
realize the desired end, use was made of all the powers of
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man; physical and mental. Theistic notions as also Yoga
came again to the fore in the Yogacarya and other Buddhist
systems. The worship of images and an elaborate ritual
was introduced. The worship of the Saktis spread. The
Mantrayana and Vajrayana found acceptance with, what
an English writer (“The Buddhism of Tibet” by L. Waddell)
describes in the usual style as its “silly mummery of un-
meaning jargon and gibberish,” the latter being said to be
“the most depraved form of Buddhist doctrine”. So-
called Tantrik Buddhism became thus fully developed. A
Tantrik reformer in the person of Tsongkhapa arose, who
codified the Tantras in his work Lam-rim Chhen-mo. The
great code, the Kah-gyur, contains in one of its sections the
Tantras (Rgyud) containing ritual, worship of the Divine
Mother, theology, astrology and natural science, as do
their Indian counterparts. These are of four classes, the
Kriya, Carya, Yoga, Anuttara Tantras, the latter com-
prising Maha, Anu and Ati-yoga Tantras. The Tan-gyur
similarly contrlins manv volumes of Tantras (Rgyud).
Then, at length, Buddhhism was driven from out of India.
Brahmanism and its rituals survived and increased, until
both in our day and the nearer past we see in the so-called
reformed sects a movement towards what is claimed to be
a more spiritual religion. Throughout the ages the same
movements of action and reaction manifest. What is right
here lies in the middle course. Some practical method and
ritual is necessary if religion is not to be barren of result.
The nature of the method and ritual will vary according
to the capacity and development of men. On the other
hand, the “crooked influence of time” tends to overlay the
essential spiritual truths with unintelligent and dead form-
alism. The Tantra Sastra stands for a principle of high
value though, like other things admittedly good, it is capable
of, and has suffered, abuse. An important point in this con-
nection should be noted. In Europe we see extreme puritan
reaction with the result that the religious movements which
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embody them become one-sided and without provision
for ordinary human needs. Brahmanism has ever been
all-inclusive, producing a Sadhana of varying kinds, material
and mental, for the different stages of spiritual advancement
and exempting from further ritual those for whom, by
reason of their attainment, it is no longer necessary.
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CHAPTER IV.
TANTRA SASTRA AND VEDA.

N writing this Chapter I have in mind the dispute
which some have raised upon the quesiton whether
the Agamas, or some of them, are Vaidik or non-Vaidik.

I do not here deal with the nature and schools of Tantra
or Agama nor with their historical origin. Something
has been said on these points in the Introductions to the
English translations of Pandit Siva Candra Vidyanava’s
Trantratattva. I have also dealt with this subject in the
two Chapters, “What are the Tantras and their signifi-
cance?” and “Sakti and Sakta.” I wish to avoid
repetitions, except so far as is absolutely necessary for the
elucidation of the particular subject in hand. On the
disputed question whether the Agamas are Vaidik or non-
Vaidik I desire to point out that an answer cannot be given
unless we keep apart two distinct matters, viz., (1) what
was the origin of the Agamas and (2) what they are now.
I am not here, however, dealing with the first or historical
question, but with the second so far as the Sakta Agama
is understood. Let us assume, for the sake of argument,
that (to take a specific example) worship of Kali and other
Devis by the Saktas indicates the existence of non-Aryan
elements in their Agama. The question of real importance
here, as always, is not as to what were the facts in remote
past ages, but what they are now. The answer then is—
let it be as you will regarding the origin of the Sakta
Agama; but at present Sakta worship is an integral part
of the general Hinduism and as such admits the authority
of Veda, accepting, as later explained, every other belief
held by the general body of the Hindu people.

In a recent prosecution under Sections 292, 293 of the
Indian Penal Code against an accused who had published a
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Tantra (but who was rightly acquitted), an Indian Deputy
Magistrate who had advised the prosecution, and who
claimed to be an orthodox Hindu, stated (I am informed)
in the witness box, that he could not define what the Tantra
Sastra was, or state whether it was a Hindu scripture of
the Kali age, or whether a well-known particular Sastra
shown to him was one of the Tantras. Such ignorance is
typical of many at the present time and is a legacy from a
vanishing age. How 1is it that a Sastra which has had its
followers throughout India from the Himalaya (the abode
of Siva and of Parvati Dev1), to Cape Cornorin (a corruption
of Kumari Devi) which ruled for centuries, so that we may
speak of a Tantrik epoch; which even to-day governs the
household and temple ritual of every Hindu; how is it that
such a Sastra has fallen into complete neglect and disrepute
amongst the larger body of the English-educated community?
I remember a time when mention of the Sastra was only
made (I speak of course of the same class) with bated breath;
and when any onc who concerned himself therewith became
thereby liable to the charge of giving licentious sway to
drink and women. The anewer is both a general and parti-
cular one. In the finst place the English-educated people
of this country were formerly almost exclusively, and
later to a considerable extent, under the sway of their
English educators. In fact they were in. a sense their
creation. They were, and some of them still are, the Manasa-
putra of the English. For them what was English and
Western was the mode. Hindu religion, philosophy and
art were only, it was supposed, for the so-called “uneducated”
women and peasants and for native Pandits who, though
learned in their futile way, had not received the illuminating
advantages of a Western training. In my own time an
objection was (I am informed) taken by Indian Fellows of
the Calcutta University to the appointment of the learned
Pandit Chandrakanta Tarkalafikara to a chair of Indian
philosophy on the ground that he was a mere native Pandit,
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In this case English Fellows and the then Vice-Chancellor
opposed this absurd and snobbish objection. When the
authority of the English teachers was at its highest, what
they taught was law, even though their judgments were, in
respect of Indian subjects of which they had but a scant
and imperfect knowledge, defective. If they said with, or in
anticipation of, one Professor, that the Vedas were “the bab-
bling of a child humanity” and the Brahmanas “the drivel
of madmen,” or with another that the thought of the Upa-
nishads was so “low” that it could not he correctly rendered
in the high English langnage; that in “treating of Indian
philosophy a writer has to deal with thoughts of a lower
order than the thoughts of the every-day life of Europe;”
that Smrti was mere priestly tyranny, the Puranas idle
legends and the Tantras mere wickedness and debauchery;
that Hindu philosophy was (to borrow another English
Professor’s language concerning the Sankhya) “with all its
folly and fanaticism little better than a chaotic imperti-
nence;” and that Yoga was, according to .the same man of
learning, “the fanatical vagaries of theocracy;” that Indian
ritual was nothing but superstition, mummery, and idolatry,
and (Indian) art, inelegant, monstrous, and grotesque—all
this was with readiness accepted as high learning and wisdom,
with perhaps here and these an occasional faint, and even
apologetic, demur. I recollect in this connection a rather
halting, and shamefaced, protest by the late Rajendra Lala
Mitra. I do not say that none of these or other adverse
criticisms had any ground whatever. There has been
imperfection, folly, superstition, wickedness, here as else-
where. There has been much of it, for example, in the
countries whence these critics of India came. It is, however,
obvious that such criticisms are so excessive ss to be absurd.
Even when giving an account of Eastern thought the
Western 1s apt to take up a “superior’ attitude because
he believes himself to be superior. The Bishop of Durham
very clearly reveals this sense of superiority (“Christian
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Aspects of Life” by B. F. Westcott, 176) when after stating
that the duty of the Christian missionary was to substitute
for “the sterile theism of Islam and the shadowy vagueness
of Hindu Philosophy a belief in a living and speaking God”
he goes on to point out that “our very advantages” by way
of “the consciousness of social and intellectual superiority
with which we are filled” and “the national force which sets
us as conquerors where we come as evangelists” constitute
a danger in the mission field. It is this notion of “superi-
ority” also which prevent a right understanding, and which
notwithstanding the facts, insists on charges which, if
established, would maintain the reputation for inferiority
of the coloured races. It is this reiterated claim to superi-
ority that has hypnotized many persons amongst Eastern
races into the belief that the European is, amongst other
things, always a safe and learned critic even of their own
beliefs and practices.

Raja Rammohan Roy was the first to take up the cause
of his faith, divorcing it from the superstitious accretions
which gather around all religions in the course of the ages.
The same defence was made in recent times by that man of
upstanding courage, Svami Vivekananda. Foreign criticism
on Indian religion now tends in some quarters to greater
comprehension. I say in some quarters; for even in quite
recent years English books have been published which would
be amazing, were one not aware of the deep ignorance and
prejudice which exist on the subject. In one of these books
the Hindu religion is described as “a mixture of nightmare
nonsense and time-wasting rubbish fulfilling no useful purpose
whatever: only adding to the general burden of existence
borne by Humanity in its struggle for existence.” In
another it is said to be “a weltering chaos of terror, dark-
ness, and uncertainty.” It is a religion without the appre-
hension of a moral evolution, without definite command-
ments, without a religious sanction in the sphere of morals,
without a moral code and without a God: such so-called
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God, as there is, being “a mixture of Bacchus, Don Juan
and Dick Turpin.” It is there further described as the
most material and childishly superstitious animalism that
ever masqueraded as idealism; not another path to God
but a pit of abomination as far set from God as the mind of
man can go; staggering the brain of a rational man; filling
his mind with wild contempt for his species and which has
only endured “because it has failed.” Except for the
purpose of fanatical polemic, one would assume that the
endurance of a faith was in some measure the justification
of it. It is still more wonderful to learn from this work
(“The Light of India” written by Mr. Harold Begbie and
published by the Christian Literature Society for India)
that out of this weltering chaos of all that is ignominious,
immoral and crassly superstitious, come forth men who
(in the words of the author) “standing at prayer startle you
by their likeness to the pictures of Christ—eyes large,
luminous and tranquil—the whole face exquisite with
meekness and majestic with spirit.” One marvels how
these perfect men arise from such a worthless and indeed
putrescent source. This absurd picture was highly coloured
in a journalistic spirit and with a purpose. In other cases,
faulty criticism is due to supercilious ignorance. As another
writer says (the italics are mine) “For an Englishman to
get a plain statement of what Brahmanism really means is
far from easy. The only wonder is that people who have to
live on nine pence a week, who marry when they are ten years
old, are prevented from caste life from rising out of what is
often, if not always, a degraded state, have any religion at
all” As the Bishop of Peterborough has recently said it is
difficult for some to estimate worth in any other terms than
£..s. d. It is to be hoped that all such snobbish materialism
will be hindered from entrance into this country. These
quotations reveal the depths of ignorance and prejudice
which still exist. As we are however aware, all English
criticism is not as ignorant and prejudiced as these, even
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though it be often marred by essential error. On the
contrary there are an increasing number who appreciate
and adopt, or appreciate if they cannot accept, Indian beliefs.
Further than this, Eastern thought is having a marked
influence on that of the West, though it is not often acknow-
ledged. Many have still the notion that they have nothing
to learn in any domain from this hemisphere. After all,
what any one else says should not affect the independence
of our own judgment. Let others say what they will. We
should ourselves determine matters which concern us.
The Indian people will do so when they free themselves from
that hypnotic magic, which makes them often place blind
reliance on the authority of foreigners, who, even when claim-
ing to be scholars, are not always free from bias, religious
or racial. Such counsel, though by no means unnecessary
to-day, is happily becoming less needed than in the past.
There are, however, still many Indians, particularly
those of my own generation, whose English Gurus and their
teaching have made them captives. Their mind has been so
dominated and moulded to a Western manner of thinking
(philosophical, religious, artistic, social and political) that
they have scarcely any greater capacity to appreciate their
own cultural inheritance than their teachers, be that capacity
in any particular case more or less. Some of them care
nothing for their Sastra. Others do not understand it.
The class of whom I speak are, in fact, as I have said, the
Manasaputra of the English in a strict sense of the term.
The Indian who has lost his Indian soul must regain it if he
would retain that independence in his thought and in the
ordering of his life which is the mark of a man, that is of
one who seeks Svarajyasiddhi. How can an imitator be on
the same level as his original! Rather he must sit as a
Chela at the latter’s feet. Whilst we can all learn something
from one another, yet some in this land have yet to learn
that their cultural inheritance with all its defects (and
none is without such) is yet a noble one; an equal in rank,
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(to say the least), with those great past civilizations which
have moulded the life and thought of the West. All this
has been admitted by Indians who have discernment. Such
value as my own remarks possess, is due to the fact that I can
see and judge from without as an outsider, though (I will
admit in one sense) interested observer—interested because
I have at heart Indian welfare and that of all others which,
as the world now stands, is bound up with it.

As regards the Tantra Sastra in particular, greater
ignorance prevailed and still exists. Its Vamacara practice,
however, seemed so peculiar, and its abuses were so talked
of, that they captured attention to the exclusion of every-
thing else; the more particularly that this and the rest
of the Sastra is hard to understand. Whilst the Sastra
provides by it’s Acaras for all types from the lowest to the
most advanced, its essential concepts, under whatever aspect
they are manifested, and into whatever pattern they are
woven, are (as Professor De La Vallee Poussion says of the
Buddhist Tantra) of a metaphysical and subtle character.
Indeed it is largely because of the subtlety of its principles,
together with the difficulties which attend ritual exposition,
that the study of the Tantras, notwithstanding the com-
parative simplicity of their Sanskrit, has been hitherto
neglected by Western scholars. Possibly it was thought
that the practices mentioned rendered any study of a system,
in which they occurred, unnecessary. There was and still
1s some ground for the adverse criticism which has been
passed on it. Nevertheless it was not a just appreciation
of the Sastra as a whole, nor even an accurate judgment in
respect of the particular ritual thus singled out for condem-
nation. Let those condemn this Sastra who will. That
is their affair. But let them first study and understand it.

I have dealt with the subject of the Tantras in several
papers. It i1s only necessary here to say that “the Tantra”
as it is called was wrongly considered to be synonymous
with the Sakta Tantras; that in respect of the latter the

71



SAKTI AND SAKTA

whole attention was given to the Vamacara ritual and to
magic (Satkarma); that this ritual, whatever may in
truth be said against it, was not understood; that it was
completely ignored that the Tantras contained a remarkable
philosophic presentment of religious teaching, profoundly
applied in a ritual of psychological worth; and that the
Sastras were also a repertory of the alchemy, medicine,
law, religion, art and so forth of their time. It was sufficient
to mention the word “Tantra” and there was supposed to
be the end of the matter.

I have often been asked why I had undertaken the
study of the Tantra Séstra, and in some English (as opposed
to Continental) quarters it has been suggested that my
time and labour might be more worthily employed. One
answer is this:—Following the track of unmeasured abuse
I have always found something good. The present case
is no exception. I protest and, have always protested
against unjust aspersions upon the Civilization of India and
its peoples. If there be what is blameworthy, accuracy
requires that criticism should be reduced to its true pro-
portions. Having been all my life a student of the world’s
religions and philosophies, I entered upon a particular study
of this Sastra to discover for myself what it taught, and
whether it was, as represented, a complete reversal of all
other Hindu teaching with which I was acquainted. For
it was said to be the cultivation or practice of gluttony,
lust, and malevolence (“ferocity, lust, and mummery” as
Brian Hodgson called it) which I knew the Indian Sastra,
like all the other religious Scriptures of the world, strictly
forbid.

I found that the Sastra was of high inlportance in
the history of Indian religion. The ‘Tantra Sastra or
Agama is not, as some seem to suppose, a petty Sastra of
no account; one, and an unimportant sample, of the multi-
tudinous manifestations of religion in a country which
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swarms with every form of religious sect. It is on the
contrary with Veda, Smrti and Purana one of the foremost
important Sastras in India, governing, in various degrees
and ways, the temple and household ritual of the whole of
India to-day and for centuries past. Those who are so
strenuously averse to it, by that very fact recognize and
fear its influence. From a historical point of view alone, it
is worthy of study as an important part of Indian Culture,
whatever be its intrinsic worth. History cannot be written
if we exclude from it what we do not personally like. As
Terence grandly said:—“We are men and nothing which
man has done is alien to us.” There are some things in
some of the Tantras and a spirit which they manifest of
which their student may not personally approve. But the
cause of history is not to be influenced by personal predi-
lections. It is so influenced in fact. There are some who
have found in the Sastra a useful weapon of attack against
Indian religion and its tendencies. Should one speak of
the heights which Indian spiritual experience has reached,
one might be told that the infamous depths to which it
had descended in the Tantra Sastra, the Pustimarga,
the Vaisnava Sahajiya and so forth were more certainly
established. Did one praise the high morality to be found in
Indian Sastra, it might be admitted that India was not
altogether destitute of the light of goodness; but it might
be asked, what of the darkness of the Tantra? And so on
and so forth. Let us then grapple with and not elude the
objection. There was of course something in all this.
But such objectors and others had not the will (even if they
had the capacity to understand) to give a true presentment
of the teachings of the Sastra. But the interests of fairness
require both. Over and above the fact that the Sastra
1s an historical fact, it possesses, in some respects, an intrinsic
value which justifies its study. Thus it is the storehouse of
Indian occultism. This occult side of the Tantras is of
scientific importance, the more particularly having regard
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to the present revived interest in occultist study in the
West. “New thought” as it is called and kindred movements
are a form of Mantravidya. Vashikaranam is hypnotism,
fascination. There 1s “Spiritualism” and “Powers”
in the Tantras and so forth. For myself, however, the
philosophical and religious aspect of the Scripture is more
important still. The main question for the generality of
men is not “Powers” (Siddhi). Indeed the study of occult-
ism and its practice has its dangers; and the pursuit of
these powers is considered an obstacle to the attainment of
that true Siddhi which is the end of every Sastra. A
subject of greater interest and value is the remarkable
presentation of Vedantic knowledge which the Sakta
Tantra in particular gives (I never properly understood the
Vedanta until after I had studied the Tantras) as also the
ritual by which it is sought to gain realization (Aparoksan-
jiana). The importance of the Sakta Tantra may be
summed up by the statement that it is a Sadhana Sastra
of Advaitavada. 1 will develop this last matter in a future
paper. I will only say now that the .main question of the
day everywhere is how to realize practically the truths of
religion, whatever they be. This applies to all, whether
Hindu, Mohamedan or Christian. Mere philosophical specu-
lation and talk will avail nothing beyond a clarification of
intellect. But, that, we all know, is not enough. It is not
what we speculate about but what we are, which counts.
The fundamental question is, how to realize (Saksatkara)
religious teaching. This is the fruit of Sadhana alone;
whether the form of that Sadhana be Christian, Hindu,
Mohamedan, Buddhist or what else. The chief, Sahana-
éastra for the orthodox Hindu is the Tantra Sastra
or Agama in its varying schools. In this fact lies its chief
significance, and for Hindus its practical importance. This
and the Advaitavada on which the Sakta ritual rests is in
my opinion the main reason why Sakta Daréana or
doctrine is worthy of study.
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The opinion which I had formed of the Shbtra has
been corroborated by several to whom I had introduced
the matter. I should like to quote here the last letter I had
only a month ago from an Indian friend, both Sanskritist
and philosopher (a combination too rare). He says “they
(the Tantras) have really thrown before me a flood of new
light. So much so, that I really feel as if I have discovered
a new world. Much of the mist and haziness has now been
cleared away and I find in the Tantras not only a great and
subtle philosophy but many of the missing links. in the
development of the different systems of Hindu philosophy
which I could not discover before but which I have been
seeking for, for some years past.” These statements might
perhaps lead some to think that the Sastra teaches some-
thing entirely, that is in every respect, new. As regards
fundamental doctrines, the Tantra Sastra (for convenience I
confine myself to the Sakta form) teaches much which
is to be found in the Advaita Vedanta. Therefore
those who think that they will find in the Sastra some
fundamental truths concerning the world which are entirely
new will be disillusioned. The observation does not apply
to some doctrinal teaching, presentment, methods, and
details, to which doubtless my friend’s letter referred. He
who has truly understood Indian Sastras as a whole will
recognize, under variety of form and degree of spiritual
advancement, the same substance by way of doctrine.

Whilst the Sakta Tantra recognizes, with the four
Vedas, the Agamas and Nigamas, it is now based, as are all
other truly Indian Sastras on Veda. Veda, in the sense of
Knowledge, is ultimately Spiritual Experience, namely
Cit which Brahman is, and in the one partless infinite
Ocean of Which the world, as a limited stress in Con-
sciousness arises. So it 1s said of the Devi in the Com-
mentary on the Trishatiti:—

Vedantamahavakya-janya sak atkara-riapa-brahmavidya.
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She is Brahman-knowledge (Brahmavidya) in the form
of direct realization produced by the Vedantic great saying
(Mahavakya)—that is “Tat tvam asi” (“That thou art”)
and all kindred sayings So’ham, (“He I am”), Brahasmi
(“I am Brahman”) and so forth. In other words, Self-
knowledge is self-luminous and fundamental and the basis
of all other knowledge. Owing to its transcendency it is
beyond both prover and proof. It is self-realized (Svanu-
bhava). But Sruti is the source from which this know-
ledge arises, as Sankara says, by, removing (as also to
some extent reason may do) false notions concerning it. It
reveals by removing the superincumbent mass of human
error. Again, Veda in a primary sense is the world as Idea
in the Cosmic Mind of the creating Brahman and includes
all forms of knowledge. Thus it is eternal, arising with and
as the Samskaras at the beginning of every creation. This
is the Vedamurtibrahman. Veda in the secondary sense is
the various partial revelations relating to Tattva, Brahman
or God, and Dharma, morality, made at different times and
places to the several Rsis which are embodied in the four
Vedas, Rk, Yajus, Sama and Atharva. Veda is not co-
extensive therefore with the four Vedas. But are these,
even if they be regarded as the “earliest,” the only (to use an
English term) revelations? Revelation (Akasavani) never
ceases. When and wherever there is a true Rsi or Seer
there is Revelation. And in this sense the Tantra Sastra or
Agama claims to be a Revelation. The Sabdabrahmamrti
is Nigamadiéastramaya: it being said that; Agama is the
Paramatma of that Murti, the four Vedas with their Afigas
are its Jivatma; the six philosophies its Indriyas ; the
Puranas and Upapuranas its gross body; Smrti its hands
and other limbs and all other Sastras are the hairs of its
body. In the Heart-lotus are the fifty Tejomayi Matrka. In
the pericarp are the Agamas glittering like millions of suns
and moons which are Sarvadharmamaya, Brahmajianamaya,
Sarvasiddhimaya, and Murtiman. These were revealed
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to the Rsis. In fact all Sastras are said to constitute
one great many-millioned collection (Satakoti Sambhita)
each being particular manifestations to man of the one,
essential Veda. From this follows the belief that they do
not contradict, but are in agreement with, one another
for Truth is one whatever be the degree in which it is
received, or the form in which the Seers (Rsis) promulgated
it to those whose spiritual sight has not strength enough to
discern it directly and for themselves. But how, according
to Indian notions, can that which is put forward as a Reve-
lation be shown to be such? The answer is that of Ayur-
veda. A medicine is a good one if it cures. In the same
way a Sastra is truly such if the Siddhi which it claims to
give is gained as the fruit of the practice of its injunctions,
according to the competency and under the conditions
prescribed. The principle is a practical and widely adopted
one. The tree must be judged by its fruit. This principle
may, if applied to the general life of to-day, lead to an
adverse judgment on some Tantrik practices. If so, let
it be. It is, however, an error to suppose that even such
practices as have been condemned, claim to rest on any
other basis than Veda. It is by the learned in Tantra
Sastra said to be ignorance (Avidya) to see a difference
between Agama and Veda.

Ignorant notions prevail on the subject of the relation
of the Tantras to Veda and the Vedas. I read some years
ago in a Bengali book by a Brahmo author that “the
difference was that between Hell and Heaven.” Now on
what is such a condemnatory comparison based? It is safe
to challenge production of the proof of such an assertion.
Let us examine what the Sakta Tantra (to which allusion
was made) teaches.

In the first placr “Hell” recognizes “Heaven,” for the
Sakta Tantra, as I have said, acknowledged the authority
of Veda. All Indian Sastras do that. If they did not,
they would not be Indian Sastra. The passages on this
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point are so numerous, and the point itself is so plain that I
will only cite a few.

Kularnava Tantra says (II. 85, 140, 141) that Kula-
dharma i1s based on and inspired by the Truth of Veda.
Tasmat vedatmakam $astram viddhi kaulatmakam priye. In
the same place Siva cites passages from Sruti in support
of His doctrine. The Prapaficasara and other Tantras cite
Vaidika Mahavakya and Mantras; and as Mantras are a
part of Veda, therefore, Meru Tantra says that Tantra is
part of Veda (Pranatosini 70). Niruttara Tantra calls
Tantra the Fifth Veda and Kulacara is named the fifth
Aérama (ib); that is it follows all others. Matsyasikta-
mahatantra (XIII) says that the disciple must be pure of
soul (Suddhétmé) and a knower of Veda. He who is
devoid of Vaidika-kriya (Vedakriya-viva jita) is disqualified
(Maharudrayamala, I Khanda, Ch. 15 ; II Khanda, Ch. 2 ;
Pranatosini 108). Gandharva Tantra (Ch. 2, Pranatosini
6) says that the Tantrik Sadhaka must be a believer in Veda
(Astika), ever attached to Brahman, ever speaking of Brah-
man, living in Brahman and taking shelter with Brahman,;
which, by the way, is a queer demand to make of those, the
supposed object of whose rites is mere debauchery. The
Kularnava says that there is no knowledge higher than that
of Veda and no doctrine equal to Kaula (III. 113, Nahi
vedadhika vidya na kaula-samadarsanam). Here a dis-
tinction is drawn between Veda which is Vidya and the
Kaula teaching which he calls Darshana. See also Maha-
nirvana Tantra (I. 18, 19; II. 8—15). In Mahanirvana
Tantra (ITI. 72) the Mantra Om saccidekam Brahma is
given and in the Prapancasara (Ch. XXIX) this (what it
calls) “Secret of the. Vedas” is explained.

That the Sakta Tantra claims to be based on Veda
admits of no doubt. In fact Kulluka Bhatta, the cele-
brated commentator on Manu, says that Sruti is of two
kinds, Vaidik and Tantrik.

Vaidikt tantriki chaiva dvividha srutih kirtitd.
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It is of course the fact that different sects bandy words
upon the point whether they in fact truly interpret Sruti
and follow practice conformable to it. Statements are
made by opposing schools that certain Sastras are contrary
to Sruti even though they profess to be based thereon. So
a citation by Bhaskararaya in the Commentary to V. 76
of the Lalitasahasranama speaks of some Tantras as “opposed
to Veda” (Vedaviruddhani). The Vayu Samhita says
“Shaivagama is twofold, that which is based on Sruti and
that which is not. The former is composed of the essence
of Sruti. Srauta is Svatantra and Itara (v. ante p. 19).
Shaivagamo’pi dvividhah, Srauto’ srautas cha samsmrita
S"rutisdramayah sSrautah svatantrastvitaro matah.

So again the Bhagavata or Paficaratra Agama has
been said to be non-Vaidik. This matter has been discussed
by Saﬁkarécérya and Ramanuja following Yamuna-
carya.

We must in all cases distinguish between what a school
says of itself and what others say of it. In Christianity
both Catholicism and Protestantism claim to be based on
the Bible and each alleges that the other is a wrong inter-
pretation of it. Each again of the numerous Protestant
sects says the same thing of the others.

But is Sakta Tantra contrary to Veda in fact? Let
us shortly survey the main points in its doctrine. It teaches
that Paramatma Nirguna Siva is Saccidananda (Pra-
paficasara, Ch. XXIX: Kularnava, Ch. I, vv. 6-7). Kular-
nava says “Siva is the impartite Supreme Brahman, the
All-knowing (Sarvajiia) Creator of all. He is the Stainless
One and the Lord of all. He is One without a second
(Advaya). He i1s Light itself. He changes not, and is
without beginning or end. He is attributeless and above
the highest. He is Saccidananda” (I. 6-7. And see the
Dhyana and Paficaratnastotra in Mahanirvana Tantra III.
50, 59-63). Brahman is Saccidananda, Eternal (Nitya),
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Changeless (Nirvikara), Partless (Niskala), Untouch-
ed by Maya (Nirmala), Attributeless (Nirguna), Formless
(Arupa), Imperishable (Aksara), All-spreading like space
(Vyomasannibha), self-illuminating (Svayamjyotih), Reality
(Tattva) which is beyond mind and speech and is to be
approached through spiritual feeling alone (Bhavana-
gamya) (Kularnava 1. 6-8,; III. 92, 93; IX. 7). Maha-
nirvana (III. 50, 59-63, 67-68,74; III. 12). In His aspect
as the Lord (Iévara) of all, He is the All-knower (Sarvajiia)
Lord of all: whose Body is pure Sattva (Shuddhasattva-
maya), the Soul of the universe (Vishvatma) (Mahanirvana
I. 61, III. 68). Such definitions simply re-affirm the teach-
ing of Veda. Brahman is That which pervades without
limit the Universe (Prapafncasara XXIX; Mahanirvana
III. 33-35) as oil the sesamum seed (Séradé Tilaka I,
Saktabnandatarafigini I, Pranatosini 13). This Brahman
has two-fold aspect as Parabrahma (Nirguna, Niskala) and
Shabdabrahrnan (Saguna, Sakala). Sammohana, a highly
interesting Tantra, says (Ch. I) that Kubjika is of two-fold
aspect, namely, Niskala when She is Chandra-vaktra, and
Sakala when called Paramukhi. So too is Guhyakall
who as the first is Ekavaktra mahapasupatisi advaita-
bhavasampanna and as the second Dasavaktra. So the
Kularnava says Sabdabrahmaparamabrahmabhedena Brah-
mano dvaividhyam uktam (Khanda V, Ullasa I). The
same Tantra says that Sadasiva is without the bonds (of
Maya) and Jiva is with them (Pasabaddho bhavej jivah
pasamuktah Sadasivahi, IX. 42) upon which the author of
the Pranatosini citing this passage says “thus the identity
of Jiva and Siva is shown (iti Sivajivayoraikyam uktam).
The Sakta Tantra is thus Advaitavada: for it proclaims
that Paramatma and Jivatma are one. So it affirms the
“orand words” (Mahavakya) of Veda—“Tat tvam asi,”
“So’ham,” “Brahmasmi” (Mahanirvana VIII. 264-265, V.
105; Prapancasara II; identifying Hrim with Kundali
and Hamsah and then with So’ham. Yah Suksma h
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So’ham (1b. XXIV, Jnanarnava Tantra XXI. 10. As to
Brahmasmi, see Kularnava IX. 32 and ib. 41 So’hambhavena
pujayet). The Mantra “all this is surely Brahman” (Sarvam
khalvidam Brahma) is according to the Mahanirvana (VIL.
98) the end and aim of Tantrika Kulacara, the realization
of which saying the Prapaficasara Tantra describes as the
fifth or Supreme State (Ch. XIX); for the identity of
Jivatma and Paramatma is Liberation which the Vedantasara
defines to be Jivabrahmanoraikyam). Kularnava refers
to the Advaita of which Siva speaks (Advaitantu Sivenok-
tam I. 108. See also Mahanirvana II. 33-34; III. 33-35;
50-64; Prapaincasara II, XIX, XXIX). Gandharva
Tantra says that the Sadhaka must be a nondualist (Dvaita-
hina). (See Ch. II. ib. Pranatosini 108; Maharudrayamala
I Khanda, Ch. 15; IT Khanda, Ch. 2.) It is useless to multi-
ply quotations on this point of which there is no end. In
fact that particular form of worship which has earned the
Sakta Tantras ill-fame claims to be a practical application
of Advaitavada. The Sammohana Tantra (Ch. VIII) gives
high praise to the philosopher Saﬁkarécérya saying
that He was an incarnation of Siva for the destruction of
Buddhism. Kaulacarya is said to properly follow a full
knowledge of Vedantic doctrine. Siva in the Kularnava
(I. 110) says “some desire dualism (Dvaita), others non-
dualism (Advaita) but my truth is beyond both (Dvaita-
dvaitavivarjita).”

Advaitavedanta is the whole day and life of the Sakta
Sadhaka. On waking at dawn (Brahmamuhurta) he sits
on his bed and meditates “I am the Devi and none other.
I am Brahman who is beyond all grief. I am a form of
Saccidananda whose true nature is eternal Liberation.”

Aham Devt na chanyo’smi, Brahmaivaham na shokabhak,
Saccidanandaripo’ham nityamuktasvabhdvavan.

At noon again seated in P Ujasana at time of Bhuta-
shuddhi he meditates on the dissolution of the Tattvas in

81



SAKTI AND SAKTA

Paramatma. Seeing no difference between Paramatma
and Jivatma he affirms Sa’ham “I am She.” Again in the
evening after ritual duties he a ffirms himself to be the
Akhilatma and Saccidananda, and having so thought he
sleeps. Similarly (I may here interpose) in the Buddhist
Tantra—the Sadhaka on rising in the state of Devadeha
(hLayi-sku) imagines that the double drums are sounding
in the heavens proclaiming the Mantras of the 24 Viras
(dPahvo), and regards all things around him as constituting
the Mandala of himself as Buddha Vajrasattva. When
about to sleep he again imagines his body to be that of
Buddha Vajrasattva and then merges himself into the
tranquil state of the Void (Sﬁyaté).

Gandharva Tantra says “having saluted the Guru as
directed and thought ‘So’ham’ the wise Sadhaka the per-
former of the rite should ponder the unity of Jiva and
Brahman.”

Gurin natva vidhdanena so’ham iti purodhasah
Aikyam sambhavayed dhiman jivasya Brahmanopi cha.

Kali Tantra says “Having meditated in this way, a
Sadhaka should worship Devi as his own Atma , thinking I
am Brahman.” Kubjikd Tantra says (Devi is called
Kubjika because She is Kundali) “A Sadhaka should medi-
tate on his own Self as one and the same with Her” (Taya
sahitam atmanam ekibhutam vichintayet): and so on.

The cardinal doctrine of these Sakta Tantras is that
of Sakti,whether in its Svarapa (that is, as It is in Itself)
as Cidrupini the Paraprakrti of Paramatma (Mahanirvana
IV. 10) or as Maya and Prakrti (see as to the latter the great
Hymn to Prakrti in Prapancasara, Ch. XI). Sakti as
the Kubjika Tantra says (Ch. I) is Consciousness (Caitanya-
rapini) and Bliss (Anandartpini). She is at the same time
support of (Gunaséraya) and composed of the Gunas (Guna-
may1). Maya is however explained from the standpoint of
Sadhana, the Tantra Sastra being a Sadhana Séstra, and
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not according to the Mayavada, that is; transcendental
standpoint, of Sankara.

What is there in the great Devi Sukta of the Rgveda
(Mandala X, Sakta 125) which the Sakta Tantra does not
teach? The Rsi of this revelation was a woman the
daughter of Rsi Ambhrna. It was fitting that a woman
should proclaim the Divine Motherhood. Her Hymn says
“I am the Sovereign Queen the Treasury of all treasures;
the chief of all objects of worship whose all-pervading Self
all Devatas manifest; whose birthplace is in the midst of
the causal waters: who breathing forth gives form to all
created worlds and yet extends beyond them, so vast am I
in greatness.” (The full Hymn is translated in the French
Edition of A. and E. Avalon’s “Hymns to the Goddess.”
Bossard Paris.)

It is useless to cite quotations to show that the Sakta
Tantra accepts the doctrine of Karma which as the Kular-
nava (IX. 125) says Jiva cannot give up until he renounces
the fruit of it; an infinite number of universes, and their
transitoriness (Mahanirvana III. 7), the plurality of worlds,
Heaven and Hell, the seven Lokas, the Devas and Devis,
who as the Kulachudamani Nigama (following the Devi-
Sukta) says (Ch. I) are but parts of the great Sakti (Sékté-
nandatarangini III). Being Advaitavada, Moksa the
state of Liberation and so forth is Paramatma. It accepts
Smrti and Puranas; the Mahanirvana and other Tantras
saying that they are the governing Sastras of the
Treta and Dvapara ages respectively, as Tantra is that of
the Kaliyuga. So the Tarapradipa (Ch. I) says that in the
Kaliyuga the Tantrika and not the Vaidika Dharma is to
be followed. It is said that in Satya, Veda was undivided.
In Dvapara, Krsnadvaipayana separated it into four
parts. In Satya, Vaidika Upasana was Pradhana, that is,
prevailed; Sadhakas worshipping Indra for wealth, children
and the like; though Niskama Rsis adored the Sarva-
saktiman (Devisukta is Advaitasiddhipurna). In Treta,
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worship according to Smrti prevailed. It was then that
Vasistha is said to have done Sadhana of Brahmavidya
according to Chinacarakrama. Though in the Dvapara
there was both Smrti and Purana, rites were generally
performed according to the Puranas. There was also then,
as always, worshippers of the Puranasaktimahavidya. At
the end of Dvapara and beginning of the Kali age the Tantra
Sastra was taught to men. Then the ten Samskaras,
Sraddha and Antyestikriya were, as they are now, per-
formed according to the Vaidikadharma: Aéramacara
according to Dayabhaga and other Smrti Texts; Vratas
according to Purana; Diksa and Upasana of Brahman
with Sakti, and various kinds of Yoga Sadhana, according
to the Agama which is divided into three parts Tantra
(Sattvaguna), Yamala (Rajoguna), and Damara (Tamoguna).
There were 64 Tantras for each of the three divisions Ashva-
kranta, Rathakranta, Visnukranta.

Such is a Tantrik tradition concerning the Ages and
their appropriate Scriptures. Whether this tradition has
any historical basis still awaita inquiry, which is rendered
difficult by the fact that many Tantras have been lost and
others destroyed by those inimical to them. It is sufficient
for my purpose to merely state what is the belief; that
purpose being to show that the Tantra Sastra recognizes,
and claims not to be in conflict with, Veda or any other
recognized Sastra. It accepts the six Philosophies
(Dar$ana) which Siva says are the six limbs of Kula and
parts of His body, saying that he who severs them severs
His limbs (Kularnava II. 84, 84-85). The meaning of this
is that the Six Philosophies and the Six Minds, as all else,
are parts of His body. It accepts the Sabda doctrine of
Mimamsa subject to certain modifications to meet its
doctrine of Sakti. It, in common with the Saiva Tantra,
accepts the doctrine of the 36 Tattvas, and Sadadhva
[Tattva, Kala, Bhuvana, Varna, Pada, Mantra; see
my “Garland of Letters”]. This is an elaboration in
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detail which explains the origin of the Purusa and Prakrti
Tattvas of the Safikhya. These are shown to be twin
facets of the One and the “development” of Shakti into
Purusa-Prakrti Tattva, is shown. These Tattvas include
the ordinary 24, Prakrti with its Gunas to Prthivi. It
accepts the doctrine of the three bodies (causal, subtle,
gross) and the three states (Jagrat, Svapna, Susupti) in
their individual and collective aspects. It follows the mode
of evolution (Parinama) of Sankhya in so far as the develop-
ment of Jiva is concerned, as also an Abhasa, in the nature
of Vivartta, “from Fire to Fire” in the Pure Creation.
Its exposition of the body includes the five Pranas, the
seven Dhatus, the Dosas (Vayu, Pitta, Kapha) and so forth
(Prapancasara II). On the ritual side it contains the
commonly accepted ritual of present-day Hinduism; Mantra,
Yantra, Pratima, Lifiga, Shalagrama, Nyasa, Japa, Puja,
Stotra, Kavacha, Dhyana and so forth, as well as the Vaidik
rites which are the ten Samskaras, Homa and the like.
Most of the commonly accepted ritual of the day is Tantrik.
It accepts Yoga in all its forms Mantra, Hatha, Laya, Jiiana;
and is in particular distinguished by its practice of Laya or
Kundali-yoga and other Hatha processes.

Therefore not only is the authority of the Veda acknow-
ledged along with the Agamas, Nigamas and Tantras but
there is not a single doctrine or practice, amongst those
hitherto mentioned, which is either not generally held, or
which has not the adherence of large numbers of Indian
worshippers. It accepts all the notions common to Hindu-
ism as a whole. Nor is there a single doctrine previously
mentioned which is contrary to Veda, that is on the as-
sumption of the truth of Advaitavada. For of course it
is open to Dualists and Visistadvaitins to say that its
Monistic interpretation of Vedanta is not a true exposition
of Vaidik truth. No Sakta will however say that. Subject
to this, I do not know of anything which it omits and should
have included, or states contrary to the tenor of Vaidik
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doctrine. If there be anything I shall be obliged, as a student
of the Sastra, to any one who will call my attention to it.
The Sastra has not, therefore, up to this point shown itself
as a “Hell” in opposition to the Vaidik “Heaven.”

But it may be said that I have omitted the main thing
which gives it its bad and un-Vaidik character namely the
ill-famed Pafcatattva or worship with meat, wine, fish,
grain and woman. I have also omitted the magic to be
found in some of the Sastras.

The latter may be first shortly dealt with. Magic is
not peculiar to the Tantras. It is to be found in plenty in
the Atharvaveda. In fact the definition of Abhichara is
“the Karma described in the Tantras and Atharvaveda.”
Abhichara is magical process with intent to destroy or
injure. It is Himsa-karma, or act injurious to others.
There is nothing anti-Vaidik then in Magic. I may, however,
here also point out that there is nothing wrong in Magic
(Satkarma) per se. As with so many other things it is the
use or abuse of it which makes it right or wrong. If a man
kills, by Marana Karma, a rival in his business to get rid
of competition and to succeed to his clients’ custom, he
commits a very grave sin—one of the most grievous of sins.
Suppose, however, that a man saw a tiger stalking a child,
or a dacoit about to slay it for its golden ornament; his
killing of the tiger or dacoit would, if necessary for the
safety of the child, be a justifiable act. Magic, is however,
likely to be abused and has in fact been abused by some of
the Tantriks. I think this is the most serious charge estab-
lished against them. For evil magic which proceeds from
malevolence is a greater crime than any abuse of natural
appetite. But in this, as in other matters, we must distin-
guish between what the Sastra says and the practices of its
followers. The injunction laid upon the Sadhaka is that
he “should do good to other beings as if they were his
own self.” Atmavat sarvabhiitebhyo hitam kuryat kulesvari
(Kularnava Tantra XII. 63). In the Kularnava Samhita
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(a different and far inferior work to the Tantra of that
name) Siva recites some horrible rites with the flesh of
rat and bat; with the soiled linen of a Chandala woman,
with the shroud of a corpse, and so forth; and then he says
“My heart trembles (hrdayam kampate mama), my limbs
tremble (gatrani mama kampante), my mouth is dry oh
Parvati! (mukham S$usyate Parvati!) Oh gentle one my
mind is all disturbed (ksobho me jayate bhadre). What
more shall I say? Conceal it (Na vaktavyam) conceal it,
conceal it.” He then says:—“In the Kali age Sadhakas are
generally greedy of money. Having done greatly sinful
acts they destroy living beings. For them there is neither
Guru nor Rudra, nor Thee nor Sadhika. My dear life! they
are ready to do acts for the destruction of men. Therefore
it 1s wrong to reveal these matters, oh Devi. I have told
Thee out of affection for Thee, being greatly pleased by
Thy kisses and embrace. But it should be as carefully
concealed by Thee as thine own secret body. Oh Parvati!
all this is greatly sinful and a very bad Yoga. (Maha-
patakayuktam tat kuyogo’'yam udahrtah.)”

Kalikale sadhakastu prayasho dhanalolupdh
Mahakrtyam vidhayaiva praninam badhabhdginah
Na gurur napi Rudro va naiva tvam naiva sadhika
Mahapraniuindsaya samarthah pranavallabhe
Etat prakashanam devi dosdya parikalpyate
Snehena tava deveshi chumbanalinganaistatha
Santusyaiva maya devi sarvam etat prakasitam
Tvaya gopyam prayatnena svayoniriva Parvati
Mahapataka-yuktam tat kuyogo’yam udahrtah.

“None of these things are ever to be done by Thee
Oh Daughter of the Mountain (Saruatha naim kartayas
tvaya Parvatanandini). Whoever does so, incurs the sin of
destroying Me. I destroy all such, as does fire, dry grass.
Of a surety such incur the sin of slaying a Brahmana. All
such incur the sin of slaying a Brahmana.”
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Sarvatha naiva kartavyas tvaya Parvatanandini

Badhabhak mama devesi krtyamimam samdcharet

Tasya sarvam haramyasu vahnih suskatrnam yatha

Avyartham brahmahatyancha brahmahatyam sa vindati.

When therefore we condemn the sin of evil magic it is
necessary to remember both such teaching as is contained
in this quotation, and the practice of those of good life who
follow the Sastra. To do so is to be both fair and accurate.
There is nothing, in any event, in the point that the magical
contents of the Tantra Sastra make it contrary to Veda.
Those who bring such a charge must also prefer it against
the Atharvaveda.

As a matter of fact Magic is common to all early
religions. It has been practised, though condemned, in
Christian Europe. It is not necessary to go back to the
old witchcraft trials. There are some who protest against
its recrudescence to-day. It has been well observed that
there are two significant facts about occultism, namely its
catholicity (it is to be found in all lands and ages) and its
amazing power of recuperation after it has been supposed to
have been disproved as mere “superstition.” KEven some
quarter of a century ago (I am quoting from the same author)
there were probably not a score of people in London (and
those kept their preoccupation to themselves) who had any
interest at all in the subject except from a purely anti-
quarian standpoint. Magic was dismissed by practically al
educated men as something too evidently foolish and non-
sensical to deserve attention or inquiry. In recent years
the position has been reversed in the West, and complaint
is again made of the revival of witchcraft and occultism
to-day. The reason of this is that modern scientific investi-
gation has established the objectivity of some leading
phenomena of occultism. For instance a little more than
a century or so ago it was still believed that a parson ceuld
inflict physical injury on another by means other than
physical. And this is what is to be found in that portion
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of the Tantra Sastras which deal with the Satkarma.
Witches confessed to having committed this crime and were
punished therefor. At a later date the witchcraft trials were
held to be evidence of the superstition both of the accused
and accusers. Yet psychology now allows the principle
that Thought is itself a Force, and that by Thought alone,
properly directed, without any known physical means the
thought of another, and hence his whole condition, can be
affected. By physical means I mean direct physical
means, for occultism may, and does avail, itself of physical
means to stimulate and intsnsify the force and direction of
thought. This is the meaning of the magic rituals which
have been so much ridiculed. Why is black the colour of
Marana Karma? Because that colour incites and maintains
and emphasizes the will to kill. So Hypnotism (Vashi-
karanam), as an instance of the exercise of the Power of
Thought, makes use of gestures, rotatory instruments and
so forth.

The Magician having a firm faith in his (or her) power
(for faith in occultism as in Religion is essential) surrounds
himself with every incentive to concentrated, prolonged and
(in malevolent magic), malevolent thought. A figure or
other object such as part of the clothing, hair, nails and so
forth of the victim represents the person to be attacked by
magic. This serves as the ‘mmediate object’ on which the
magical thought is expended. The Magician is helped by
this and similar aids to a state of fixed and malignant at-
tention which is rendered intense by action taken on the
substituted object. It is not of course the injuries done to
this object which are the direct cause of injury to the person
attacked, but the thought of the magician of which these
injuries are a materialization. There is thus present the
circumstances which a modern psychologist would demand
for success in a telepathic experiment. As the witchcraft
trials show, the victim is first affected in thought and then
in body by the malignant thought thus focused upon him.
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Sometimes no apparent means are employed, as in a case
reported to me by a friend of mine as occurring in a Bombay
Hotel when a man well-known in India for his “Powers”
(Siddhi) drove away, by the power of his thought only, a
party of persons sitting at a neighbouring table whose pre-
sence was greatly distasteful to one of his companions.
This, if the effect of magical power, was an instance of what
the Tantras call Uccatana. In all cases the general
principle is the same, namely the setting in motion and
direction of powerful thought by appropriate means.

This i1s the view of .those who give what may called
a psychological explanation of these phenomena. These
would hold that the magical symbolisms are without in-
herent force but work according to race and individual
characteristics on the mind which does the rest. Others
believe that there is an inherent power in Symbolism itself,
that the “Symbol” is not merely such but an actual ex-
pression of, and instrument by which, certain occult laws
are brought into play. In other words the power of “Symbo-
lism” derives not merely from the effect which it may
have on particular minds likely to be affected by it but
from iterelf as a law external to human thought. Some
again (and Indian magicians amongst others) believe in
the presence and aid of discarnate personalities (such as
the unclean PiSachas) given in the carrying out of occult
operations.  Similarly it is commonly held by some
that where so-called “spiritualistic” phenomena are real
and not fraudulent (as they sometimes are) the action is
not that of the dead but of Infernal Spirits simulating them
and misleading men to their ruin. Occultism in the sense
of a belief in, and claim to be able to use, a certain
range of forces which may be called preternatural, has the
adherence not only of savage and barbarous people (who
always believe in it) but also of an increasing number of
“civilized” Londoners, Berliners, Americans, Parisians and
other Western peoples. They differ in all else but they

90



TANTRA SASTRA AND VEDA

are united in this. Even what most would regard as down-
right superstition still abundantly flourishes in the West.
Witness the hundreds of thousands of “touchwood” figures
and the like sent to the troops in the recent war, the horror
of sitting 13 to a table, and so on. In fact, from the earliest
ages, magic has gone hand-in-hand with religion, and if for
short periods the former has been thought to be dead it
always rises again. Is this, as some say, the mark of the
inherent silly credulity of mankind, or does the fact show
that there is something in the claims which occultism has
made in all ages? India (I do not speak of the English-
educated community which shares in the rise and fall of
English opinion) has always believed in occultism and some
of the Tantra Sastras are repertories of its ritual. Magic
and superstition proper exist in this country but are also
to be found in the West. The same remark applies to every
depreciatory criticism passed upon the Indian people.
Some have thought that occultism is the sign both of sava-
gery and barbarism on the one hand and of decadent civi-
lization on the other. In India it has always existed and still
exists. It has been well said that there is but one mental
attitude impossible to the educated man, namely blank
incredulity with regard to the whole subject. There has
been, and is, a change of attitude due to an increase of
psychological knowledge and scientific investigation into
objective facts. Certain reconciliations have been suggested,
bringing together the ancient beliefs, which sometimes exist
in crude and ignorant forms. These reconciliations may
be regarded as insufficiently borne out by the evidence. On
the other hand a proposed reconciliation may be accepted
as one that on the whole seems to meet the claims made
by the oocultist on one side and the scientific psychologist
on the other. But in the present state of knowledge it is
no longer possible to reject both claims as evidently absurd.
Men of approved scientific position have, notwithstanding
the ridicule and scientific bigotry to which they have been
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exposed, considered the facts to be worthy of their investi-
gation. And on the psychological side. successive and con-
tinuou discoveries are being made which corroborate anci-
ent beliefs in substance, though they are not always in con-
sonance with the mode in which those beliefs were expres-
sed. We must face the fact that (with Religion) Occultism
1s in some form or another a widely diffused belief of human-
ity. All however will be agreed in holding that malevolent
Magic is a great Sin. In leaving the subject of Magic 1
may here add that modern psychology and its data afford
remarkable corroboration of some other Indian beliefs such
as that Thought is a Force, and that its operation is in a
field of Consciousness which is wider than that of which the
mind is ordinarily aware. We may note also the aid which
is derived from the establishment of dual and multiple
personalities in understanding how it may be possible that
in one unity there may be yet varying aspects.

The second charge is the alleged Avaidik character
of the secret Pancatattva Sadhana, with wine, flesh and
woman, its alleged immorality of principle, and the evil
lives of those who practise it. I am not in the present paper
dealing in full with this subject; not that I intend by any
means to shirk it; but it is more appropriately the subject
of consideration in future Chapters on the subject of Sakta
Tantrik Sadhana of which it forms a part. What I wish to
say now is only this:—We must distinguish in the first
place between a principle and its application. A principle
may be perfectly right and sound and yet a supposed appli-
cation may not be an application in fact; or if there be an
application, the latter may violate some other moral or
physical law, or be dangerous and inexpedient as leading
to abuse. I will show later that the principle involved is
one which is claimed to be in conformity with Vaidik truth,
and to be in fact recognized in varying forms by all classes
of Hindus. Some do so dualistically. The Sadhana of the
Sakta Tantra is, whether right or wrong, an application
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of the principles of Advaitavada and in its full form should
not, it is said, be entered upon until after Vedantic principles
have been mastered. For this reason Kauladharma has
been called the fifth Aérama. Secondly I wish to point
out that this ritual with wine and meat is not as some
suppose a new thing; something introduced by the Sakta
Tantriks. On the contrary it is very old and has sanction
in Vaidik practice as will appear from the authorities cited
in the Appendix to this Chapter. So much is this so, that
a Tantrik Sadhu discussing the matter with a Bengali friend
of mine said of himself, as a follower of this ritual, that he
was a Hindu and that those who were opposed to it were
Jainas. What he meant, and what seems to be the fact,
1s that the present-day general prohibition against the use
of wine, and the generally prevalent avoidance, or limitation
of an animal diet, are due to the influence of Jainism and
Buddhism which arose after, and in opposition to, Vaidik
usage. Their influence is most marked of course in Vaisna-
vism but has not been without effect elsewhere. When we
examine ancient Vaidik usage we find that meat, fish and
Mudra (the latter in the form of Purodasha) were consumed,
and intoxicating liquor (in the form of Soma) was drunk,
in the Vaidik Yajias. We also discover some Vaidik rites
in which there was Maithuna. This I have dealt with in my
article on “Sakti and Sakta.”

The abovementioned facts show in my opinion that
there is ground for the doctrine of the Tantrikas that it is
a mark of ignorance (Avidya) to sever Veda and Tantra.
My conclusion is not however a counsel to follow this nor
to any other particular form of ritual. I am only concerned
to state the facts. I may, however, here add two observations.

From an outside point of view (for I do not here deal
with the subject otherwise) we must consider the age in
which a particular Sastra was produced and consequently
the conditions of the time, the then state of society, its
moral arid spiritual development and so forth. To
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understand some rites in the past history of this and other
countries one must seek, in lieu of surface explanations, their
occult eignificance in the history of the human race; and
the mind must cast itself back into the ages whence it has
emerged, by the aid of those traces which it still bears in
the depths of its being of that which outwardly expressed
itself in ancient custom.

Take for instance the rite of human sacrifice which the
Kalikalpalata says that the Raja alone may perform (Raja
naravalim dadayennda yopi pramesvari) but in which, as
the Tantrasara states, no Brahmana may participate
(Brahmananam naravalidane nadhikdarah). Such an animal
sacrifice is not peculiarly “Tantrik” but an instance of the
survival of a rite widely spread in the ancient world; older
than the day when Jehovah bade Abraham sacrifice his son
(Gen. XXII) and that on which Sunahsepa (Aitareya
Brahmana VII, 3) like Isaac was released. Reference, it is
true, is made to this sacrifice in the Séstras, but save as
some rare exception (I myself judged a case in Court some
years ago) it does not exist to-day and the vast mass of
men do not wish to see it revived. The Cakra ritual
similarly is either disappearing or becoming in spirit trans-
formed where there had been abuse.

What is of primary value in the Tantra Sastra are cer-
tain principles with which I have dealt, elsewhere, and with
which I deal again in part in this and the following lectures.
The application of these principles in ritual is a question of
form. All form is a passing thing. In the shape of ritual
its validity is limited to place and time. As so limited, it
will continue so long as it serves a useful purpose and meets
the needs of the age, and the degree of its spiritual advance-
ment, or that of any particular body of men who practise it;
otherwise it will disappear, whilst the foundations of Vedanta
on which it rests may remain. In the same way it is said that
we ourselves come and go with our merits and demerits, but
that the Spirit ever abides beyond both good and evil.

94



NOTE TO CHAPTER IV.

The following note as to Tantra Sastra and Veda was
kindly prepared for me at my request by Sj. Braja Lal
Mukheji, M.A.:—

Y purpose in this paper is not to give to the public

any pre-conceived opinion, but is simply to put

together certain facts which will enable it to form a correct
opinion on the subject.

These facts have been collected from sources as to the
authenticity .of which there is no doubt. There is no dispute
that most of these works disclose the state of Vaidik society
prior to the 6th century B.C. and that at the time when the
said works were composed the Vaidik rituals were being
observed and performed. Certain elements which have
been assumed to be non-Vaidik, appear in the said works or
at least in many of them, and they have been summarily
disposed of by some scholars as supplementary (Parisista),
or interpolations (Praksipta). The theory ‘that these
portions are interpolations is based on the assumption that
the said elements are non-Vaidik or post-Vaidik and also
on the assumption that at the times when the said works
were composed, the Anustup-chhandah was not known;
and that therefore, those portions of the said works which
appear, in Anustubh, must be later interpolations. We
need not go into the propriety of these assumptions in this
paper; but suffice it to say, that the first assumption simply
begs the question, and the second one is not of any importance
in connection with the subject of this paper; inasmuch
as, the statements made in the Anustubh portions are
corroborated by earlier authorities as to whose antiquity
there is no question, and in any case, the fact that the state-
ments have been made are proof of earlier usage or custom.

Vaidik sacrifices are divided into three classes: (1) Paka-
yajiias, (2) Haviryajias and (3) Soma sacrifices; and there
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are sub-divisions under each of the said classes. The Soma
sacrifices are classed under three heads according to the
number of days required for performance, viz., Ekaha, Ahina
and Satra. Ekaha sacrifices are those which are performed
in one day by three Savanas, exactly as in the Jagaddhatr
Poja; Ahina sacrifices are performed from two to eleven
days and Satras are performed during a long period, the
minimum number of days required being thirteen and the
maximum being a thousand years. The twelve-day sacri-
fices are arranged as a separate class. The principal Soma-
yajnas are (1) Agnishtoma, (2) Atyagnishtoma, (3) Ukthyah,
(4) Shodaéi, (5) Vajapeyah, (6) Atiratrah, (7) Aptoryama.
The Ishtis or Haviryajiias are also principally seven in
number, namely, (1) Agnyadheyam, (2) Agnihotram, (3)
Darsha-paurnamasa, (4) Chaturmasyam, (5) Agrayaneshti,
(6) Niruddhapashubandha, and (7) Sautrbmani. The Paka-
yajiias are also seven in number, namely, (1) Ashtaka, (2)
Parvanam, (3) Sradham, (4) Sravani, (5) Agrahayani,
(6) Chaitri and (7) Aévayuji. The last seven are to be
performed with the help of the Grihya fire and are described
in the Grihya works. The others are described in the
Srauta works.

Whatever be the difference among these Yajfias in
regard to the number of stomas or stotras and the Samans
to be sung and the Kapalas, Grahas, or the number and
nature of sacrifices or as to other particulars, there are
some ideas which prevail in all of them. All Yajhas are
based on the idea that Mithunikarana leads to spiritual happi-
ness. Sexual intercourse is Agnihotra (S. B. XI. 6. 2. 10).
Mithunikarana is consecration (S. B. 111. 2. 1. 2, etc.)
They enclose the Sadas secretly, for enclosing is Mithuni-
karana and therefore it must be done secretly (S. B. IV.
6, 7, 9 and 10). Bricks (Vishvajyotis) are made ,because
the making of the bricks causes generation (S. B.
VI. 6.3. 5). Two Padas or Charanas of an Anustubh verse
are read in a detached manner and the two remaining are
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read together to imitate the manner d sexual union (A. B.
II. 6. 3); they do not worship a female Devata unless she
is coupled with a male Deva (A. B. III. 5. 4); they use a
couple of Chhandas distinguishing the one as male from the
other as female and the two are taken together and believed
to be the symbol of Maithuna, end by such Maithuna the
desired result of a ritual is achieved (A. B, V. 3. 1); they
believe that the reading of the Ahanasya mantra (S. S. S.
XII. 24. 1-10; A. V. XX. 136) will confer bliss (A. B. VI.
5. 10); they say that the highest and best form of Maithuna
is that of Sraddha and Satya, Piety and Truth (A. B. VIIL
2. 9) and this kind of Maithuna in the abstract is directed for.
Agnihotris who have purified themselves by actual per-
formances and observances in a religious spirit.

They direct the observance and performance of Maithuna
as a religious rite or part of a religious rite (L.S.S. IV. 3. 17;
K.S.S. XIII. 42; T.A. IV. 7. 5; X. 62, 7; AA. 1. 2. 4. 10;
V. 1. 6. 13; G.G.S. II. 5. 6, 9, 10; S.G.S. 1. 19. 2-6; K.G.S.
I. 4. 16; H.G.S. 1. 24. 3; Ap. G.S. III. 8. 10; P.G.S. 1. 11. 7;
Ap. S.S. V. 25. 11; Tan. Br. VIII. 7. 12; Chh. Up. 11. 13.
1-2) and they direct that Mantras are to be uttered
during the observance of this rite (Br. D. V. 90; VIII. 82;
R.V. V. 82. 4; R.V. X. 85. 37; R.V. Kh. 30. 1 Rik P. IL
16. 1-8; As. S.S. VIII. 3. 28; G.B. VI. 15). One of the
articles of faith of the Vaidik people therefore was, that.
sexual union led the way to bliss hereafter and must be
performed in a true religious spirit to ensure spiritual welfare;
wanton indulgence being severaly deprecated. Ida (a
woman) said:—“if thou wilt make use of me at the sacrifice,
then whatever blessing thou shah invoke through me, shall
be granted to thee.” (S.B. 1. 8.—1. 9., etc.)

The Vaidik people parformed their Somayajfias and
Haviryajiias which included the Sautramani, with libations
and drinks of intoxicating liquor (L.S.S. V. 4, 11; K.S.S.
XIX. 1,ete.; S.S.S. XV.15; XIV. 13. 4; S.B. V. 1. 2. 12;
V. 1. 5,28; XII. 7. 3. 14, etc.; XII. 8. 1, etec.; XII. 8. 2. 21,
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22; V. 5. 4. 10, ete.; XII. 7. 3. 8; Ap. S.S. XVIIL. 1. 9).
Sura purifies the sacrificer whilst itself is purified (S.B.
XII. 8. 1. 16). Rsi Kakshivh sings the praises of Sura
R.V. 1. 116. 7). It is said to be a desirable thing (R.V.
X. 107. 9; VIII. 2. 12). They prefer Soma, the sweet drink.
Soma 1s Paramahutih (S.B. VI. 6. 3. 7); it is the nectar of
immortality (S.B. IX. 4. 4. 8). They deprecate and punish
the wanton use of intoxicating liquor (Ap. Dh. S. 1. 25. 3;
Ga. Dh. S. XXIII. 10; Va. Dh. S. XX. 19; Ba. Dh. S. IL
1. 18, etc.; S.V.B. 1. 5). They direct the use of Sura and
Soma for attainment of happiness and prescribe the manner
and purpose of drinking the same; they prescribe the
measure and number of drinks to be offered or taken at a
sacrifice (S.B. V. 1. 2. 9, etc., V. 5. 4), and they add that a
breach of these rules destroys the efficacy of the rite. They
offer libations of Sura to the Fathers (A.B. III. 1. 6; S.B.
V. 5. 4. 27, etc.). They offer Sura to the AsSwins (R.V.B.
I. 44). They offer Sura to Vinayaka’s mother (Yag. I. 288).
During the performance of a sacrifice, the priests and the
householder sit together; they all touch their cups, and
raise them to their mouths, all the while reciting proper
Mantras addressed to Devas (A.B. VI. 3. 1) and then they
drink (A.B. VII. 5. 7).

The Vaidik people used to offer to their Devatas at
their sacrifices animal and vegetable food. The vegetable
substances are Tandula, Pistaka, Phalikarana, Purodasa,
Odana, Yavaguh, Prithuka, Laja, Dhana and Saktu, and the\
animal food was Payah, Dadhi, Ajyam, Amiksa Vajinam,
Vapa, Mamsam, Lohitam, Pashurasah; the principal of
these being Dhana, Karambha, Paribaha, Purodasa and
Payasya (A.B. II. 3. 6). Indeed it would not be incorrect
to say that no Vaidik rite can be performed without these
offerings; the forms and the mode of preparation and the
number of cakes to be offered, differing in each case (A.B.
I. 1. 1; II. 1-9; II. 38.5; II. 3-6; S.B. 1. 2. 2; L.S.S.
V. 4. 1, etc.; Ap. S.S. XII. 3. 12; XII. 4. 9. 14; K.S.S. V,
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309; Tait. Br. III. 2. 6, etc.). They offer animal sacrifices
(Kat. S.S. Chap. VI; S.B. IIlI. 6. 4; III. 8. 1 ; V. 1. 3. 2.
14; V. 3. 1. 10; VL. 2. 2. 15. Kanda XIII; As. G.S. 1. 11;
P.G.S. III. 11; G.G.S. III. 10. 18 ; Kh. G.S. III. 4; H.G.S.
II. 15), which include the horse, goats, sheep, oxen (Tait.
Br. 11. 8. 1, etc.) and human beings (Tait. Br. III. 4. 1).
They believe that by psrforrning animal sacrifices, the
sacrificer ransoms himself (S.B. XI. 7. 1. 3; A.B. I. 1. 3)
or wins all these worlds (Ap. S.S. VII. 1. 1). The animal is
the sacrificer himself (A.B. II. 2. 1). They direct by special
rules, in what manner the animal should be killed, cut and
offered (A.B. II. 6; S.B. III. 8. 1. 15). They were aware
that wanton killing of animals was wrong (A.B. II. 1. 7)
and believed that offering animal sacrifices to the Devatas,
was one of the means whereby bliss hereafter could be
attained (Ba. Dh. S. II. 4. 23). And it was only for certain
Yajiias that animals could be slain (Va. Dh. S. IV. 5-8; S.G.S.
11. 16 ; 1 Ba.S.S. IV). Wanton killing of animals was very
severely punished (Ap. Dh. S. I. 25. 13-26; Ga. Dh. S.
XXII. 18, etc.; Va. Dh. S. 18. 23, etc.; Ba. Dh. S. 1. 19. 6).

The Vaidik paople from the time of the earliest Yajias
severely deprecated lust of any kind whatsoever; and they
allowed Maithuna, Mamsa, Madya and Mudra for religious
purposes only and as offerings to the Devas. The Cakra
sittings of the Tantriks (M. N. T. Ch. VI) have unmistakable
similarities with the Vajapeya and Sautrhani (S.B. V;
K.S.S. XIV; A.B. III. 4.3 ; S.B. XII. 7. 1, etc.; K.S.S. XIX)
and even the manner of drinking in company has been
preserved as will appear from the references given above.

When performing Yajfia in company, the members of
the company become Brahmanas and there is no distinction
of caste (A.B. VII. 4. 1).

The worship in both Vaidik and Tbntrik rites begins
with Achamana, which is a form of ablution, in which cer-
tain parts of the bocly are touched with water. In this
respect, the Vaidik and the Tantrik practices are exactly
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similar (G.G.S. 1. 2. 5; Tait. A. II. 11; M.N.T. Chap. V).
They purify themselves by uttering some mantras as Bijas
while contemplating the Deities of certain parts of their
bodies and touching such parts with their fingers (A.A.
II1.2. 1. 2; III. 2. 5. 2; R.V.B. II. 16). They contemplate
each Deva through his or her particular Mantras (R.V.
III. 62. 10) which will be found collected in the Parishishta
to the Taittirla Aranyaka. They make use of certain
sounds for removing unclean spirits, e.g., Khat. Phat. Hum.
(T.A. IV. 27; S.V.St. 1. 2. 1; I. 1. 3; Aranyagana VI. 1-8;
IV.2.19; S.B.I. 5. 2. 18; 1. 3. 3. 14; 1. 7. 2. 11-14; 1. 7. 2.
41; XI. 2. 2. 3 and ; M.N.T. Chap. III) and for other
purposes (A.B. II. 3. 6). They attribute a Deity to each
letter in a Mantra (A.B. II. 5. 5).

They make gestures with their fingers as part of their
religious rites (S.B. III. 1. 3. 25; III. 4. 3. 2) and locate the
Devatas of particular sounds in particular parts of their
bodies (P.S. 54, 56; K.S.S. VII. 71, 73). They perform their
baths as a means of and with the view of pleasing their
Devas (G. Sn. S. and M.N.T.) and in performing the Acha-
mana they sacrifice unto themselves conceiving that they
are part and parcel of the Great Brahma (T.A. X. 1). They
worship the Great Brahma thrice daily, such worship being
called Sandhya-bandana or Ahnika-kriya, twilight prayers
or daily rites. How and when the forms of Vaidik Sandhya
now practised by Vaidikas commenced has not yet been
ascertained hut, there is no doubt that prior to the time
when the Taittiriya Aranyaka was composed the practice
existed in its present form. It will be remembered that it
is only in that work that we find the Sandhya-mantras
recorded. The practice of Pranayama and Tarpana to
Rsis, Fathers, and Devas also existed before Baudhayana.
This practice of Vaidik Sandhya worship should be compared
with the Tantrik mode, to gain an insight into the relation-
ship of the Vedaa and the Tantrss.

In the Yajnas, the Vaidik people principally worshipped
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(1) Sarasvatl (S.B. II. 5. 4. 6; III. 1. 4. 9; III. 9. 1. 7;
V. 2. 2. 14; V. 3. 5. 8; V. 4. 5. 7, V. 5. 2. 7) t o whom
animals are sacrificed (S.B. III. 9. 1. 7; V. 5. 4. 1; XII.
7. 2. 3) and who 1s the same as Vak or Vagdevi who became
a lioness and went over to the Devatas, on their undertaking
that to her offerings should be made before they were made
to Agni (S.B. III. 5. 1. 21) and who bestows food (S.B. XII.
8. 2. 16); (2) Mahadeva or Mahesha, another form of Agni,
in all his eight forms (S.B. VI. 1. 3. 10 et seq.); (3) Rudra,
(4) Visnu, (5) Vinayaka (Ganes$a), (6) Skanda (Kartikeya)
(S.V.B. I. 4. 31 et seq.); (7) the Lingam or Phallus (T.A. X.
17) on whom they meditated during the daily Sandhya wor-
ship and who is the same as Sambhu riding on a bull, (8)
Siva (S.V.B. I. 2. 2). They also worshipped (9) the cow
whom they called Bhagavati (A.B. V. 5. 2) and also (10)
Indra, Varuna, Agni, Soma, Rudra, Pushan, the ASwins,
Suiryya and some other Deities. For purposes of attaining
eternal bliss they worshipped Ratridevi (S.V.B. III. 8) and
this Ratridev is described as a girl growing into womanhood
who bestows happiness. She has long and flowing hair,
has in her hand a noose. If she is pleased, then all other
Devas ere pleased. She being pleased offers boons, but the
worshipper must reject the same and then he will gain
freedom from re-birth. This is the worship of Ratri; it
requires no fasting and must be performed at night. The
Mantras to be recited, is the Ratri Sukta which commences
with Ratrir bakhyad (Rg Veda X. 127. 1) to be followed by
aratri parthivam rajas.

The Rg-Vidhana-Brahmana (IV. 19) which follows the
Sama-Vidhana-Brahma na declares that the Ratri Sukta
must be recited; the worship must be performed as a
Sthalipaka Yajia. Ratri is substantially the same with,
but in form different from, Vagdevi; and they are sometimes
worshipped as one and the same (Tait Br. 11.4. 6. 10
et seq.). The Ratri Sukta describes her as black (R.V. X.
127. 2-3). The portion of the Ratri Stukta which is included
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in the Khila portion of the Rg-Veda (R.V. Kh. 25) calls
Ratri Devi by the name of Durga and this Mantra appears in
Taittiriya Aranyaka (X. 1). She is described here, as the
bearer of oblations; therefore, she is the same as Agni (fire)
and as such she has tongues which are named as follows:
(1) Kali, (2) Karali, (3) Manojaba, (4) Sulohita, (5) Sudhumra-
varna, (6) Sphulingini, (7) Suchismita and these tongues
loll out and by these tongues offerings are received (Grihya-
Sangraha I. 13. 14). The Brihad-devata mentions that
Aditi, Vak, Sarasvati and Durga are the same (II. 79).

In conformity with the Vaidik syatem the Tantrik system
of worship acknowledges that Om is the supreme Bija (A.B.
VIL. 3. 6; II. 1. 2; V. 5. 7; AAA. II. 3. 8 Chh. Up. I. 1. 1
et seq.; T.A. VII. 8; X. 63. 21 et seq.; Shakatayana, p. 106
(Oppart); Panini VIII. 2. 87; Br. D. II. 127, 133; G.B.
IX. 1. 24; 1. 1. 17. 19; M.N.T. II. 32) and they also acknow-
ledge and use the Hinkara of the Vedas pronounced Hum
(S.B. 1. 4. 1. 2; IX. 1. 2. 3. 4; A.B. III. 2. 12; LLS.S. L.
10. 25; 1. 1. 27; I1. 1. 4; IV. 3. 22). The rules and practice
of Acharnana, and the bath are exactly the same as will be
found on a comparison of chapter V of the Mahanirvana
Tantra with the Snanasutra of Gobhila. The Tantras prefer
to use single compounds instead of long sentences to express
an idea and form one letter Mantras very much according
to the Vaidik method. We also find the practice of Nyasa
and Suddhi foreshadowed in the Vedas as has been already
mentioned. (See also S.B. VII. 5. 2. 12). The principal
Dev1 of the Veda i1s Sarasvati, who is called Nagna in the
Nighantu, expressing nudeness, and also referring to that
age of a woman when womanhood has not expressed itself.
If we again, take these ideas with that of the Sama-Vidhana-
Brahmana, we have the almost complete form of a Devi
who 1is called at the present day by the name of Kali. An-
other Devi whose worship is very popular at the present
day is Durga, who has a lion for her carrier. It will have
been observed, that Vach turned herself into a lion, and
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after earnest solicitations went over to the Devas; and
therefore, Vach and the lion are identically the same. We
have already given references which show that Vach and
Durga were the same; and these facts explain how Durga
has a lion to carry her. The worship of Ratri is to be per-
formed at night and therefore the worship of Kali must be
a night performance; and therefore, must partake of all
the features of a night performance; and these elements
must be sought for in the Vaidik Atiratra. The Atiratra
is a performance of three Paryyayas or rounds of four Stotras
and Sastras in each and at the end of each libations are
offered, followed by drinking of Soma. The same rules
and practices as in the Atiratra are substantially followed
in the worship of the Devi Kali, bhang being very largely
used under the name of Vijaya and Amrita. It will be
remembered that the Devi of the Atiratra is Sarasvati.
The principal male Devata of the Tantras is Mahadeva
named also Siva, Mahesa, Sambhu, Soma and also in a
different aspect Rudra. Rudra and Mahadeva are admitted-
ly Vaidik gods. Rudra is described as having bows and
arrows and has hundred heads and thousand eyes (S.B.
IV. 1. 1. 6; Yajur Veda III. 27). Mahadeva is Mahan
devah, the great God (S.B. VI. 1. 3. 16). It appears that
the Mantras of the different aspects of Mahadeva, which
are even now used by Tantrikas, were known and used by
the Vaidik people. I cannot, however, trace the name
Mahe$a in Vaidik literature. Siva can be identified with
Rudra Suseva, who i1s a kind god (S.B. V. 4. 4. 12). Mabha-
deva (Soma) is clad in a tiger skin which can be traced in
Vaidik literature (S.B. V. 3. 5. 3 ; V. 4. 1. 11). Rudra is
black, in the Tantras as well as in the Vedas. He is the
same as Manyu with a Devl on each side of him (S.B. IX.
1. 1. 6 ; XI. 6. 1. 12 and 13). In this connection, we must
not fail to note some of the attributes of Vaidik Nirritti.
Nirritti is black and is a terrible Devi and punishes those
who do not offer Soma to her. She is the Devi of
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misfortunes and removes all misfortune. She is the genetrix
and she is fond of the cremation ground (S.B. VII. 2. 1;
A.B.1V. 2. 4).

The Tantras direct the worship also of Ganesa, Kartika
and Visnu, for whose worship the Sama-Vidhana-Brahmana
prescribes the singing of certain Samans, known as the
Vinayaka Samhita (S.V. 4. 5. 3. 3), Skanda-Samhita
(S. V. 3. 2. 1. 4) and the Visnu -Samhita (S. V. 3. 1. 3. 9)
respectively.

The Tantras also direct the use of certain figures which
are called Yantras. These may be of various kinds and
forms and may be used for various purposes. One of these
which is constantly used, is a triangle within a square (M.N.T.
Chap. V) and this can be traced to the rules for the prepa-
ration of the Agniksetra, or the Fire Altar of the Vaidik
people (S.B. VI. 1. 1. 6). Another curious circumstance
in connection with the altar is, that both in the Vaidik and
the Tantrik ritual, the heads of five animals are used in its
preparation (S.B. VI. 2. 1. 5-8). The worship of the Lingam
is foreshadowed by the Vaidik Deity Visnu Sipivista
(R.V. VII. 1001, etc.; Nirukta V. 2. 2) and the serpent which
twines round Devas or Devis is foreshadowed by the Sarpa-
rajni, the Serpent Queen (S.B. IV. 6. 9. 17) who is the same
as Vach.

The facts collected here will, it is hoped, enable impartial
readers to come to a definite conclusion as to the relationship
of the Vaidik to the Tantrik ritual.

ABBREVIATIONS.

A.A. = Aitareya, Aranyaka. A.B.= Aitareya Brahmana.
As. S.S.=Ag¢valayana Srauta Sutra. Ap. S.S.=Apa-
stamba Srauta Sutra. Ap. Dh. S.= Apastamba Dharma
Sttra. Ap. G.S.=Apastamba Grihya Saitra. A.V.=
Atharva Veda. Ba. Dh. S.=Baudhayana Dharma Sutra.
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Ba. S.S.=Baudhayana Srauta Satra. Br. D.= Brihad-
devata (Calcutta edition). Chh. Up. = Chhandatra Upa-
nisad. Ga. Dh. S.=Gautama Dharma Sutra. G.B.=
Gopatha Brahmana. G.G.S.= Gobhila Grihya Sutra. G.
Sn. S.= Gobhila Snana Sutra. H.G.S.= Hiranyakesiua
Grihya Sutra. K.S.S.=Katyayana Srauta Siutra. Kh.
G.S. = Khadira Grihya Sutra. L.S.S.=Latyayana Srauta
Satra. M.N.T.=Mahanirvana Tantta. N.S.= Naradiya
Siksé. Ngh. = Nighantu. Nir. = Nirukta. P.S.=Paniniya
Siksa.  P.G.S.=Parasara Grihya Satra. R.V.= Rg
Veda. R.V.B.=Rg Vidhana Brahmana. Rik. P.=Rik-
Parisista. R.V.Kh.=Rg Veda Khila. S.B.= Satapatha
Brahmana. S.G.S.=Sankhyayana Grihya Suatra. S.V.B.=
Sama Vidhana Brahmana. S.V.St.=Sama Veda Stobha
portion. S.V.=Sama Veda. S.S.S.= Sankhyayana Srauta
Sttra. T.A. = Taittiriya Aranyaka. Tait. Br. = Taittirlya
Brahmana. Tan. Br.=Tandya Brahmana. Vs. Dh. S.=
Vashishtha Dharma Sutra. Yag. = Yajiavalkya.

105



CHAPTER V.
THE TANTRAS AND RELIGION OF THE SAKTAS.

[What follows this bracket is a translation, done in
literal fashion, from the German, of an article by the learned
Sanskritist, Professor Winternitz, entitled “Die Tantras und
die Religion der Saktas” published in the Berline monthly,
the “Ostasiatische Zeitschrift,” 1916, Heft 3. The article
does not show a complete comprehension of its subject-
matter, nor was this to be expected. In European fashion
Sadhaka is translated “Magician” and Sadhana is thought
of as “magical evocation” and Mahayogini as “Great Magi-
cian.” This i1s the more unfortunate, as the Professor
evidently does not like “magic.” It is true that in Indra-
jalavidya there is Sadhana to achieve its purposes, but what
is of course meant is &idhanil in its religious sense. We
hear again of “idolatry” though idolatry is not (in the sense
in which those who make the charge use the word) to be
found in any part of the world. Mantra is still “gibberish,”
“trash” and so on. After all, many of these matters are
as much a question of temperament as argument. The
mind which takes these views is like that of the Protestant
who called the Catholic Mass “Hocus Pocus.” It is super-
stitious trash to him but a holy reality to the believer. Such
criticism involves the fallacy of judging others from one’s
own subjective standpoint. Moreover, not one man in
thousands is capable of grasping the inner significance of
this doctrine and for this reason it is kept secret nor does
any writing reveal it to those without understanding. The
learned Professor has also evidently no liking for “Occultism”
and “India-faddists” (Indiensschwamern). But the former
exists whether we like its facts or not. Nevertheless, in
reading this article one feels oneself in the presence of a learned
mind which wills to be fair and is not to be stampeded from
investigation on hearing the frightful word “Tantra.” Several
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appreciations are just. Particularly noteworthy is the
recognition that the Tantra Sastras or Agamas are not
merely some pathological excrescence on “Hinduism” but
simply one of its several presentations. Nor are they simply
Scriptures of the Saktas. Their metaphpics and ethics
are those of the common Brahmanism of which all the sects
are offshoots, whatever be the special peculiarities in present-
ment of doctrine or in its application. Before this Professor
Albert Grunwedel had said (in his “Der Weg Nach Sambhala,”
Munchen 1916): !The Tantras are nothing but the con-
tinuation of the Veda” (Die Tantras, sind eben die fortsetzung
des Veda). He calls also the Tantms the “model-room"
(Akt-saal) of Indian Art (the Aktsaal is a room in an Acade-
my of Art in which casts are kept as models for the students).
These Scriptures, he adds, “furnish the aesthetics and in
fact we find that in the later books (of the Kalacakra) the
whole figurative mythology (of that system) has been built
up on this scheme. Whence this evolution of forms arises
1s indeed another question which will bring many a surprise
to the friends of ‘National Indian Art’ (sic!). Talking is
easier. The Jains too have such things.” I may add that
the fact that some Jains carry out some so-called “Tantrik
rites” is not generally known. Vaisnavas and Bauddhas
also have these rites. Notions and practices generally
charged to the Saktas only are held and carried out by
other sects. It is to be remembered also that there are many
schools of Agama. Some of them state that other Agamas
were promulgated “for the delusion of men.” It is needless
to add that, here as elsewhere, to the adherent of a particular
Agama his particular scripture is good, and it is the scrip-
ture of his opponent which is “for delusion.” Orthodoxy
is “my doxy” in India also amongst some sects. Sakta
liberalism (being Advaita Vedanta) finds a place for all.

It cannot, therefore, be said that the Agamas are wholly
worthless and bad without involving all Hinduism in that
charge. On the contrary the Professor discovers that behind
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the “nonsense” there may be a deep sense and that “immo-
rality” is not the end or aim of the Cult of the Mother.!
He also holds that if the Tantrik Scriptures contain some
things to which he and others take objection, such things
in no wise exhaust their contents. There is nothing wonder-
ful about this discovery, which anyone may make for himself
by simply reading and understanding the documents, but
the wonder consists in this that it has not hitherto been
thought necessary (where it has been possible) to read and
understand the Tantra Sastras first and then to criticise
them. All the greater then are our thanks to the learned
Sanskritist for his share in this work of justice.—dJ. W.]

NDIA remains still the most important country on earth
for the student of religion. In India we meet with

all forms of religious thought and feeling which we find
on earth, and that not only at different times but also all
together even to-day. Here we find the most primitive
belief in ancestral Spirits, in Demons and Nature Deities with
a primeval, imageless sacrificial cult. Here also is a polythe-
ism passing all limits, with the most riotous idolatry,
temple cult, pilgrimages, and so forth. And, side by side
with and beyond these crudest forms of religious life, we
find what is deepest and most abstract of what religious
thinkers of all times have ever thought about the Deity,
the noblest pantheistic and the purest monotheistic concep-
tions. In India we also find a priestcraft as nowhere else
on earth side by side with a religious tolerance which lets
sect after sect, with the most wonderful saints, exist together.
Here there were and still are forest recluses, ascetics, and
mendicant monks, to whom renunciation of this world is
really and truly a matter of deepest sincerity, and together
with them hosts of idle mendicant monks, vain fools and
hypocrites, to whom religion i1s only a cloak for selfish

1. See as to the Secret Ritual and its Objects, “Sakti and
Sakta.” 2nd ed.
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pursuits for the gratifiation of greed for money, of greed
for fame or the hankering after power.

From India also a powerful stream of religious ideas
has poured forth over the Wewst and especially over the
East, has flooded Central Asia, has spread over Tibet, China,
Corea and Japan, and hcas trickled through the further East
down to the remotest islands of the East Indian Archipelago.
And finally, in India as well as outside India, Indian religions
have often mixed with Christianity and with Islam, now
giving and now taking.

Indeed, sufficient reason exists to welcome every work
which contributes in one way or other to a richer, deeper or
wider knowledge of Indian religion. I would like, therefore,
to draw attention in what follows to some recently published
works of this nature.

These are the exceedingly meritorious publications of
Arthur Avalon with reference to the literature of the Tantras.
Through these works we obtain, for the first time, a deeper
insight into the literature of the Tantras, the holy books of
Saktism, and into the nature of this much abused religion
itself. It is true that H. H. Wilson! in his essays on the
religious sects of the Hindus which appeared from 1828 to
1832 has given a brief but relatively reliable and just ex-
position of this religion. M. Monier-Williams? who has
treated more fully of Shaktism, worship of the Goddess,
and the contents of the Tantras, has only to tell terrible and
horrible things. He describes the faith of the Séktas, of
the worshippers of the feminine Deities, as a mixture of
sanguinary sacrifices and orgies with wine and women.
Similar is the picture of this sect presented by A. Barth3
who on the one hand indeed admits that the Cult of the
Mother is based on a deep meaning and that the Tantras
are also full of theosophical and moral reflections and ascetic

1. Works, Vol. I, London, 1862, pp. 240-265.
2. Brahmanism and Hinduism, 4th ed., London, 1891, p. 180 ff.
3. The Religions of India, 2nd ed., London, 1889, p. 199 ff.
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theories, but is not thereby prevented from saying that the
Sakta is “nearly always a hypocrite and a superstitious
debuchee,” even though many amongst the authors of the
Tantras may have really believed that they were performing
a sacred work.! R. G. Bhandarkar? to whom we owe the
latest and most reliable exposition of Indian sectarianism,
happens in fact to deal with the Saktas very summarily.
Whereas the greater part of his excellent book deals with
the religion of the Vaisnavas and with the sects of the
Saivas, he only devotes a few pages to the sect of the Saktas
which evidently seems unimportant to him. He speaks,
however, both about the metaphysical doctrines and about
the cult of this sect, with in every way, the cool, quiet
objectivity of the historian. The exposition is only a little
too brief and meagre. So, all the more are Avalon’s books
welcome.

The most valuable is the complete English translation
of a Tantra, the Mahanirvana Tantra3 with an Introduction
of 146 pages which introduces us to the chief doctrines
of the Saktas and with the exceedingly complicated,
perhaps purposely confused, terminology of the Tantras.
If we have been accustomed, up till the present, to see
nothing else in Saktism and in the Tantras, the sacred
books of this sect, than wild suparstition, occult humbug,
idiocy, empty magic and a cult with a most objectionable
morality, and distorted by orgies—then a glimpse at the
text made accessible to us by Avalon, teaches us that—all

1. Op. Cit., p. 204.

2. Vaishnavism, Shaivism and Minor Religious Systems.
(Grundriss der indo-arischen Philologie und Altertumskunde 111 (6),
Strassburg, 1913, p. 142 ff.)) I (Dr. W.) have spoken more fully about
this work in the Deutsche Literaturzeitung, 1916, No. 2. [To the
above Professor Winternitz might have added Professor Vallée
Poussins Studies—dJ. W.]

3. Tantra of the Great Liberation (Mahanirvana Tantra), a
Translation from the Sanskrit, with Introduction and Commentary
by Arthur Avalon. London, Luzac & Co. 1913.
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these things are indeed to be found in this religion and in
its sacred texts, but that by these their contents are never-
theless, in no wise exhsusted.

On the contrary, we rather find that behind the non-
sense there lies hidden after all much deep sense and that
immorality is not the end and aim of the cult of the
Mother. We find that the mysticism of the Tantras has
been built up on the basis of that mystic doctrine of the
unity of the soul and of all with the Brahman, which is pro-
claimed in the oldest Upanishads and which belongs to the
most profound speculations which the Indian spirit has
imagined. This Brahman, however, the highest divine
principle, is, according to the doctrines of the Sakta philo-
sophers, no “nothing,” but the eternal, primeval Energy
(Sakti) out of which everything has been created, has
originated, has been born. Sakti, “Energy,” however,
is not only grammatically feminine. Human experience
teaches also that all life is born from the womb of the woman,
from the mother. Therefore the Indian thinkers, from whom
Saktism has originated, believed that the highest Deity,
the supremest creative principle, should be brought nearest
to the human mind not through the word “Father,” but
through the word “Mother.” And all philosophical concep-
tions to which language has given a feminine gender, as well
as all mythological figures which appear feminine in popular
belief, become Goddesses, Divine Mothers. So, before all,
there i1s Prakrti, taken from the Samkhya philosophy,
primeval matter, “Nature,” who stands in contrast to
Purusa, the male spirit, and is identical with Sakti. And
this Sakti is, again, mythologically conceived as the spouse
of God Siva, Mahadeva, the “Great God.” Mythology,
however, knew already Uma or Parvati, “the daughter of
the Mountain,” the daughter of the Himalaya, as the spouse
of Siva. And so Prakrti, Sakti, Uma Parvati, are ever
one and the same. They are only different names for the
one great All-Mother, the Jaganmata, “the Mother of all
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the living.” The Indian mind had been long since accustomed
to see Unity in all Multiplicity. Just as one moon reflects
itself in innumerable waters, so Devi, “the Goddess,” by
whatever other names she may be otherwise called, is the
embodiment of all Gods and of all “energies” (Saktis) of
the Gods. Within her is Brahma, the Creator, and his
Sakti ; within her is Visnu, the Preserver, and his Sakti;
within her is also Siva as Mahakala, “great Father Time,”
the great Destroyer. But as this one is swallowed up by
herself, she is also Adyakalika, the “primordial Kali’;
and as a “great magician,” Mahayogini, she is at the same
time Creatrix, Preservatrix, and Destroyer of the world.
She is also the mother of Mahakala, who dances before
her, intoxicated by the wine of Madhuka blossoms.! As,
however, the highest Deity ie a woman, every woman 1is re-
garded as an embodiment of this Deity. Devi, “the Goddess,”
is within every feminine being. This conception it is,
which has led to a woman worship which, undoubtedly, has
taken the shape, in many circles, of wild orgies, but which
also—at least according to the testimony of the Mahanirvana
Tantra—could appear in a purer and nobler form, and has as
surely done so.

To the worship of the Devi, the Goddess, who is the
joyously creative energy of nature, belong the “five true
things” (Paficatattva) through which mankind enjoy
gladly, preserve their life and procreate; intoxicating
drink which is a great medicine to man, a breaker of sorrows
and a source of pleasure; meat of the animals in the villages,
in the air and in the forests, which is nutritious and strength-
ens the force of body and mind; fish which is tasty and
augments procreative potency; roasted corn which, easily
obtained, grows in the earth and is the root of life in the
three worlds; and fifthly physical? union with Sakti “the

1. As all “five true things” begin with an M, they are also
called “the five M.”
2. Mahanirvana Tantra, VIII, 103 ff. (p. 156).
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source of bliss of all living bings, the deepest cause of crea-
tion and the root of the eternal world.”® But these “five
true, things” may only be used in the circle of initiates, and
only after they have been consecrated by sacred formulas
and ceremonies. The Mahanirvana Tantra lays stress on
the fact that no abuse may be made of these five things.
Who drinks immoderately is no true worshipper of the Devi.
Immoderate drinking, which disturbs seeing and thinking,
destroys the effect of the sacred action. In the sinful Kali
age also, only the own spouse should be enjoyed as Sakti.
In everything the Tantra takes all imaginable trouble to
excuse the Pafcatattva ceremonies and to prevent their
abuse. In the Kali age sweets (milk, sugar, honey) must be
used instead of intoxicating drink, and the adoration of the
lotus feet of the Devi should be substituted for the physical
union. The worship should not be secret, indecencies
should not occur, and evil, impious people should not be
admitted to the circle of the worshippers.2 True, it is
permissible for the “Hero” (Vira) who is qualified to be
Sadhaka or “magician” to unite in secret worship with
other Saktis. Only in the highest “heavenly condition”
(Divyabhava) of the saint do purely symbolical actions take
the place of the “five true things.”

But to the worship of the Devi belong in the first place
Mantras (formulas) and Bijas (monosyllabic mysterious
words like Aim, Klim, Hrim, etc.); further also Yantras
(diagrams of a mysterious meaning, drawn on metal, paper
or other material), Mudras (special finger positions and hand
movements) and Nyasas. (These last consist in putting
the tips of the fingers and the flat of the right hand, with
certain mantras, on the various parts of the body, in order
by that to fill one’s own body with the life of the Devl.)
By the application of all these means the worshipper renders

1. Mahanirvana Tantra, IV, 29-31, V, 141.
2. Mahanirvana Tantra, VI, 186 ff. (p. 135 ff.); VI, 14 ff. (p.
104 f.); VIII, 171 ff., 190 ff. (pp. 177, 180).
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the Deity willing and forces him into his service, and be-
comes a Sadhaka, a magician. For Sadhana, “Magic,”
1s the chief aim, though not the final aim of Devi worship.
This highest and final aim is the same as that of all
Indian sects and religious systems: Moksa or deliverance,
the unification with the Deity in Mahanirvana, the “great
extinction.” The perfected saint, the Kaula, reaches this con-
dition already in the present life and is one who is liberated
whilst living (Jivanmukta). But the way to deliverance
can only be found through the Tantras. For Veda, Smrti,
Puranas and Itihasa are each the sacred books of past ages
of the world, whilst for our present evil age, the Kali age,
the Tantras have been revealed by Shiva for the salvation
of mankind (I, 20 ff.). The Tantras thus on the strength
of their own showing indicate themselves to be relatively
modern works.! In the present age Vedic and other rites
and prayers have no value but only the mantras and cere-
monies taught in the Tantras (II, 1 ff)). And just as the
worship of the Devi leads equally to thoroughly materialistic
results through magic and to the highest ideal of Nirvana,
so there is a strong mixture in the worship itself of the
sensuous and the spiritual. Characteristic is Mahanirvana
Tantra V, 139-151 (P. 86 ff.): The worshipper first offers
to the Dev1 spiritual adoration, dedicating to her his heart
as her seat, the nectar of his heart as the water for washing
her feet, his mind as a gift of honour, the restlessness of his
senses and thoughts as a dance, selflessness, dispassionate-
ness, and so forth as flowers, but then he offers to the Devi
an ocean of intoxicating drink, a mountain of meat and
dried fish, a heap of roasted corn in milk, with sugar and
butter, “nectar” and other things. Besides the “five true
things” and other elements of this most sensuous worship
which is calculated to produce the intoxication of the senses,
and in which also bells, incense, flowers, lights and rosaries

1. Not 10. In the present cycle these Scriptures come last the
Satya Yuga of the next cycle. [This note appears corrupt. — T.S.]
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are not lacking, there is also the quiet contemplation (Dhyana)
of the Deity. And likewise, we find side by side with man-
tras which are completely senseless and insipid such beauti-
ful sayings as, for instance, V, 156: “O Adya Kali, who
dwellest in the innermost soul of all, who art the innermost
light, O Mother! Accept this prayer of my heart. I bow
down before thee.”

The Saktas are a sect of the religion which is commonly
designated “Hinduism,” a term which is a facile one but
which has not been chosen very happily. The word embraces
all the sects and creeds which have originated from Brah-
manism through a mixture with the cults of the aborigines
of India and thus represent a kind of degeneration of the old
Brahmanical religion, but which still hold fast more or less,
to orthodox Brahmanism! and so distinguish themselves
from the heretical sects (Buddhists and Jains). In reality
there is strictly no sense in speaking of “Hinduism” as a
“system” or as one “religion.” For it is impossible to say
where Brahmanism ends and where “Hinduism” begins.
We are also altogether ignorant as to how much the old
Brahmanic religion had already assimilated from the faith
and the customs of the non-Aryan populace. For it is not
admissible to classify without further ado all animal worship,
all demon worship, all fetichism and so on as “non-Aryan.”
In reality all sects of “Hinduism” which are related to a
worship of Visnu or of Siva, are nothing but offshoots of
the original Brahmanism, which they never, however, deny.
So also Saktism has as a special characteristic merely the
worship of the Saktis, of the female deities, with its accessory
matter (of the “five true things,” the worship in the cakra
or “circle” of the initiates, and so on). For the rest, its
dogmatics—or if it be preferred, its metaphysics—as well
as its ethics are altogether those of Brahmanism, of which

1. Compare the definition of “Hinduism” in Monier Williams’
“Hinduism,” London (Society for Promoting Christian Knowledge),
1882, p. 84 ff.
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also the essential ritual institutions have been preserved.
In dogmatics it is the teachings of the orthodox systems
of the Vedanta and the Safikhya, which meet us also in
the Tantras clearly enough, sometimes even under the
trash of senseless magic formulas. And as far as ethics are
concerned, the moral teaching in the VIII chapter of the
Mahanirvana Tantra reminds us from beginning to end of
Manu’s Code, the Bhagavad Gita, and the Buddhist sermons.
Notwithstanding the fact that in the ritual proper of the
Saktas there are no caste differences but in Sakti worship
all castes as well as the sexes are equal, yet, in harmony with
Brahmanism, the castes are recognized, with this modifi-
cation that a fifth caste, is added to the four usual ones,
which springs from the mixture of the four older ones,
namely, the caste of the Samanyas. Whilst Manu, however,
distinguishes four Aéramas or statuses of life, the Maha-
nirvana Tantra teaches that there are only two Asramas in
the Kali age, the status of the householder and that of the
ascetic. For the rest, everything which is taught in our
Tantra about the duties towards parents, towards wife and
child, towards relations and in general towards fellowmen,
might find a place, exactly in the same way, in any other
religious book or even in a profane manual of morals. As
an example we may quote only a few verses from this Chapter
VIII: (vv. 24, 25, 33, 35, 39, 45-47, 63-67).

The duties of each of the castes as well as the duties
of the king are not prescribed much differently from Manu.
Family life is estimated very highly by the Mahanirvana
Tantra. So it is rigorously prescribed that no one is allowed
to devote himself to the ascetic life who has children, wives,
or such like near relations to maintain.! Entirely in conso-
nance with the prescriptions of the Brahmanic texts also
are the sacraments from conception until the marriage

1. In the Kautilya-Artha$astra, the oldest manual of politics
(11-1-1919, p. 48) a fine 1s prescribed for him who becomes an ascetic
without having previously made provision for wife and child.
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which are described in the 9th chapter of the Mahanirvana
Tantra (Samskaras). Likewise in the 10th chapter the
direction for the disposal and the cult of the dead (Sraddha)
are given. A peculiarity of the Saktas in connection with
marriage consists in the fact that side by side with the
Brahma marriage for which the Brahmanic prescriptions
are valid, there is also a Saiva marriage, that is a kind of
marriage for a limited period which is only permitted to the
members of the circle (Cakra) of the initiates. But children
out of such a marriage are not legitimate and do not inherit.!
So far Brahmanic law applies also to the Saktas, and so
the section concerning civil and criminal law in the 11th
and 12th chapters of the Mahanirvana Tantra substantially
agree with Manu.

Of course, notwithstanding all this, the Kauladharma
expounded in the Tantra is declared the best of all religions
in an exuberant manner and the veneration of the Kula-
saint is praised as the highest merit. It is said in a well-
known Buddhist text: “As, ye monks, there is place for
every kind of footprints of living beings that move in the
footprint of the elephant, because, as is known indeed, the
footprint of the elephant is the first in size amongst all, so,
ye monks, all salutary doctrines are contained in the four
noble truths.” So it is said in the Mahanirvana Tantra,?
(probably in recollection of the Buddhist passage): “As
the footprints of all animals disappear in the footprint of
the elephant, so disappear all other religions (dharma) in
the Kula religion (kula-dharma).”

From what has been said it is clear that Avalon is right
when he declares that up till now this literature has been
only too often judged and still more condemned without
knowing it, and that the Tantres deserve to become better

1. It is incorrect to call them illegitimate. children. But
offsprings of a Brahma marriage are preferential inheritors.—J. W.

2. XIV, 180, ¢f. Majjimanikaya 28.
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known than has been the case hitherto. From the point of
view of the history of religion they are already important
for the reason that they have strongly influenced Mahayana
Buddhism and specially the Buddhism of Tibet. It is,
therefore, much to be welcomed that Avalon has undertaken
to publish a series of texts and translations from this liter-
ature. It is true that we have no desire to be made ac-
quainted with all the 3 x 64 Tantras which are said to exist.
For—this should not be denied, that for the greatest part
these works contain, after all, only stupidity and gibberish
(“doch nur Stumpfsinn und Kauderwelsch”). This is
specially true of the Bijas and Mantras, the mysterious
syllables and words and the magic formulas which fill these
volumes. To understand this gibberish only to a certain
degree and to bring some sense into this stupidity, it is
necessary to know the Tantric meaning of the single vowels
and consonants. For, amongst the chief instruments of the
magic which plays such a great part in these texts, belongs
the spoken word. It is not the meaning embedded in the
mantra which exercises power over the deity, but the word,
the sound. Each sound possesses a special mysterious
meaning. Therefore, there are special glossaries in which
this mysterious meaning of the single vowels and consonants
1s taught. A few of such glossaries,. indispensable helps for
the Sadhaka, or rather the pupil who wants to develop
himself into a Sadhaka, have been brought to light in the
first volume of the series of Tantric Texts,! published by
Avalon:—The Mantrabhidhana belonging to the Rudra-
yaimala, Ekaksarakosa ascribed to Purusottamadeva the
Bijjanighantu of Bhairam and two Matrikanighantus, the

1. 1. Tantrik Texts published by Arthur Avalon: Vol. I. Tantra-
bhidana, II. Shatcakra Nirupana, III, Prapanchasara (since
published and not before Professor Winternitz when he wrote
this review), IV. Kulachtudamani, V. Kularnava, VI. Kalivilasa,
VII. Sricakra Sambhara, VIII. Tantraraja, IX. Kamakalavilasa.
(AA)

118



THE TANTRAS AND SAKTAS’ RELIGION

one by Mahidhara, the other by Madhava.! Added to these
1s one other auxiliary text of this same kind, the Mudra-
nighantu, belonging to the Vamakeévara Tantra, an en-
umeration of the finger positions as they are used in Yoga.
The second volume of the same series of Texts contain
the text of the Satcakranirupana, the “description of the
six circles,” together with no less than three commentaries.
The “six circles” are six places in the human body, imagined
as lotu-shaped, of great mystical significance and therefore
of great importance for Yoga. The first of these circles
1s Muladhara, which is described as a triangle in the middle
of the body with its point downwards and imagined as a
red lotus with four petals on which are written the four
golden letters Vam, Sam, Sam and Sam. In the centre
of this lotus is Svayambhulifiga. At the root of this reddish
brown lifiga the Citrinhadi opens, through which the
Devi Kundalini ascends, more delicate than a lotus fibre
and more effulgent than lightning, and so on.2 The
Satcakraniripana is the VI chapter of the Sritattva-
cintamani composed by Purnananda Swami. In addition
the volume contains the text of a hymn, entitled Paduka-
pancakam, which is said to have been revealed by Siva,
and a voluminous commentary.

The third volume of the Series contains the text of the
Prapaﬁchasératantra which is ascribed to the Vedantic
phllosopher Sankaracarya and by others to the deity
Siva in his incarnation as Sankaracarya

The name Sankara appears fairly often in Tantra
literature, but it is not at all sure that the works in question
really come from the Philosopher. Avalon prefaces the

1. Cf. in connection with these glossaries also Th Zachariz,
Die indischen Worterbucher (Grundriss der indo-arischen Phil. 1,
8B, 1897) Sec. 27.

2. Any one interested in these “Six Circles” (Cakras) will find
them described in Avalon’s Introduction to the Mahanirvana Tantra,
pp. Ixii-Ixiii (and later and more fully in “The Serpent Power.”—
J. W)

119



SAKTI AND SAKTA

text by a detailed description of the contents of the work.
Prapanica means “extension,” “the extended Universe”
from which “Prapafcasara” “the innermost being of the
universe.” The work begins with a description of creation,
accompanied, in the first two chapters, by detailed exposi-
tions of Chronology, Embryology, Anatomy, Physiology
and Psychology, which are exactly as “scientific” as both
the following chapters which treat of the mysterious mean-
ing of the letters of the Sanskrit alphabet and of the Bijas.
The further chapters which partly contain rituals, partly
prayers, meditations and Stotras, are of greater importance
from the standpoint of the history of religion. To how
high a degree in the Sakti cult the erotic element predomi-
nates, i1s shown in IX, 23 ff., where a description is given,
“how the wives of the gods, demons, and demi-gods impelled
by mantras come to the magician, the Sadhaka, oppressed
by the greatness of their desires.” In the XVIII chapter,
the mantras and the dhyanas (meditations) for the adoration
of the God of love and his Saktis are taught, and the union
of man and woman is represented as a mystic union of the
“I” (Ahamkara) with perception (Buddhi) and as a sacred
sacrificial action. When a man honours his beloved wife
in such a way, she will, struck by the arrows of the God of
love, follow him like a shadow even in the other world
(XVIII, 33). The XXVIII chapter is devoted to Ardha-
nari$vara, the God who 1s half woman—Shiva, reprmented
as a wild looking man, forms the right-hand half of the body,
and his Sakti represented as a voluptuous woman, the left-
hand half. The XXXIII chapter which seems to have,
originally closed the work describes in its first part ceremonies
against childlessness, the cause of which is indicated as lack
of veneration of the Gods and neglect of the wife. The
second part is connected with the relation between teacher
and pupil which is of extreme importance for the Sakta
religion. Indeed, worship of the Guru, the teacher, plays a
prominent part in this sect.
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However, the rituals and Mantras described in this
Tantra are not exclusively connected with the different
forms of the Devi and Siva, but Visnu and his Avataras
are also often honoured. The XXXVI chapter contains
a disquisition on Visnu Trilokyamohana (the Enchanter
of the triple world) in verses 35-47 translated by Avalon.!
It is a description glowing and sensuous (Voll sinnlicher
Glut.): Vishnu shines like millions of suns and is of infinite
beauty. Full of goodness his eye rests on Sri, his spouse,
who embraces him, full of love. She too is of incomparable
beauty. All the Gods and Demons and their wives offer
homage to the August Pair. The Goddesses, however, press
themselves in a burning yearning of love towards Vi nnu,
whilst exclaiming: “Be our husband, our refuge, August
Lord!” In addition to this passage Avalon has also trans-
lated the hymns to Prakrti (Chapter XI), to Visnu (Chapter
XXI) and to Siva (Chapter XXVI).2 Of these hymns
the same holds good as of the collection of hymns to the
Devi, which Avalon, together with his wife, has translated
in a separate volume.? Whilst many of these texts are
mere insipid litanies of names and epithets of the worshipped
deities, there are others, which, as to profoundness of thought
and beauty of language may be put side by side with the
best productions of the religious lyrics of the Indians. So
the hymn to Prakrti in the Prapafchasara XI, 48, begins
with the words:

“Be gracious to me, O Pradhana, who art Prakrti in
the form of the elemental world. Life of all that lives.
With folded hands I make obeisance to thee our Lady, whose
very nature it is to do that which we cannot understand.”

It is intelligible that the poets have found much more
intimate cries of the heart when they spoke of the Deity

1. Introduction, p. 61 ff.

2. Introduction, p. 29 ff., 45 ff. and 52 ff.

3. Hymns to the Goddess translated from the Sanskrit by
Arthur and Ellen Avalon (1913).
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as their “Mother” than when they addressed themselves
to God as Father. So, for instance, it is said in a hymn to
the Goddess! ascribed to Samkara:

2

By my ignorance of Thy commands

By my poverty and sloth

I had not the power to do that which I should have done

Hence my omission to worship Thy feet.

But Oh Mother, auspicious deliverer of all,

All this should be forgiven me

For, a bad son may sometimes be born, but a bad
mother never.

3

Oh Mother ! Thou hast many sons on earth,

But I, your son, am of no worth;

Yet it is not meet that Thou shouldst abandon me

For, a bad son may sometimes be born, but a bad
mother never.

4

Oh Mother of the world, Oh Mother!

I have not worshipped Thy feet,

Nor have I given abundant wealth to Thee,

Yet the affection which Thou bestowest on me is without
compare,

For, a bad son may solnetimes be born, but a bad
mother never.

Avalon looks with great sympathy on the Sakta
religion which has found the highest expression for the
divine principle in the conception “Mother.” He is of
opinion? that when the European thinks thit it is a debase-
ment of the deity to conceive of it as feminine, then this

1. Hymns to the Goddess, p. 94 ff., Verse 24.
2. Hymns to the Goddess, preface.
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can only be because he “looks upon his mother’s sex as
lower than his own” and because he thinks if unworthy of
the deity to conceive it otherwise than masculine. That
the conception of the Indian and especially of the Sakta
1s, in this connection, the more unbiased and unprejudiced
one, we will freely concede to Avalon. He, however, goes
still further and believes that the Tantras not only have an
interest from the point of view of the history of religion,
but that they also possess an independent value as manuals
of Sadhana, that is magic.! However grateful we might
be to the editor and translator of these texts for having
made us better acquainted with a little known and much
misunderstood Indian system of religion, we yet would hope
to be saved from the possibility of seeing added to the
Vedantists, Neo-Buddhists, Theosophists and other India-
faddists (Indienschwarmern) in KEurope and America,
adherents of the Siahana of the Sakti cult. The student
of religion cannot and may not leave the Tantras and Sak-
tism unnoticed. They have their place in the history of
religion. But, may this occultism, which often flows from
very turbid sources—(this word should not be translated
as “Secret Science” thus abusing the sacred name of Science,
but rather as “Mystery Mongering” Geheimtuerei) remain
far away from our intellectual life.

[To the above may be added a recent criticism of M.
Masson Oursel of the College de France in the Journal “Isis”
(11, 1920) which is summarized and translated from the
French: “The obscurity of language, strangeness of thought
and rites sometimes adjudged scandalous, have turned away
from the study of the immense Tantrik literature even the
most courageous savants. If, however, the Tantras have
appeared to be a mere mass of aberrations, it is because the
key to them was unknown. The Tantras are the culmi-
nation of the whole Indian literature. Into them flow both
the Vedic and popular cults. Tantricism has imposed itself

1. Tantrik Text, Vol. I, p. 4.
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on the whole Hindu mentality (le Tantrisme, est imposé a
toute la mentalité hindoue). Arthur Avalon has under-
taken with complete success a task which in appearance
seems to be a thankless one but is in reality fecund of results.”

The article of Dr. Winternitz deals largely with the
Mahanirvana Tantra. Because objections cannot be easily
found against this Tantra, the theory has been lately put for-
ward by Dr. Farquhar in his last work on Indian Literature
that this particular scripture is exceptional and the work of
Ram Mohun Roy’s Guru Hariharananda Bharati. The
argument is in effect “All Tantras are bad; this is not bad:
therefore it is not a Tantra.” In the first place, the MS.
referred to in the Preface to A. Avalon’s translation of
this Tantra as having been brought to Calcutta, was an
old MS. having the date Sakabda 1300 odd, that 1is, several
hundreds of years ago. Secondly, the Mahanirvana which
belongs to the Visnnukranta, or as some say Rathakranta,
is mentioned in the Mahasiddhisara Tantra, an old copy of
which was the property of Raja Sir Radhakant Dev (b.
1783—d. 1867), a contemporary of Raja Ram Mohun Roy
(1774-1833) who survived the latter’s son. The earliest
edition of that Tantra by Anandachandra Vedantavagisa
was published from a text in the Sanskrit College Library
which 1s not likely to have had amongst its MSS. one which
was the work of a man who, whatever be the date of his
death, must have died within a comparatively short period
of the publication of this edition. In fact, the Catalogue
describes it as an old MS. and an original Tantra. Dr.
Rajendralala Mitra in his notice of a MS. of the Tagore
collection speaks of it as containing only the first half of
fourteen chapters. This is so. The second half is not
published and is very rare. The Pandit’s copy to which
reference was made in the Preface to A. A.’s translation of
the Mahanirvana contained both parts. How comes it that
if the Tantra was written by Raja Ram Mohun Roy’s Guru
that we only have the first half and not the second containing
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amongst other things the so-called magic or Satkarma.
It should be mentioned that there are three Tantras—the
Nirvana, Brhannirvana and Mahanirvana Tantras, similar
to the group Nila, Brhannila and Mahanila Tantras. It is
to be noted also that in the year 1293 B.S. or 1886 an edition
of the Mahanirvana was published with commentary by a
Sannyasin calling himself Saﬁkarécharya under the auspices
of the Danda Sabha of Manikarnika Ghat, Benares, which
contains more verses than is contained in the text, commented
upon by Hariharananda and the interpretation of the latter
as also that of Jagamohan Tarkalafikara, are in several
matters controverted. We are asked to suppose that
Hariharananda was both the author of, and commentator
on, the Tantra. That the Mahanirvana has its merits is
obvious, but there are others which have theirs. The same
critic speaks of the Prapanchasara as a “rather foul work.”
This criticism is ridiculous. The text is published for any
one to judge. All that can be said is what Dr. Winternitz
has said, namely, that there are a few passages with sensuous
erotic imagery. These are descriptive of the state of women
in love. What is wrong here? There is nothing “foul”
in this except for pepple to whom all erotic phenomena are
foul. “This i1s a very indecent picture,” said an elderly
lady to Byron, who retorted “Madam, the indecency consists
in your remark.” It cannot be too often asserted that the
ancient East was purer in these matters than the modern
West, where, under cover of a pruriently modest
exterior, a cloaca of extraordinarily varied psychopathic
filth may flow. This was not so in earlier days,
whether of East or West, when a spade was called a spade
and not a horticultural instrument. In America it is still,
I am told, considered indecent to mention the word “leg.”
One must say “limb.” Said Tertullian: “Natura veneranda
et non erubescenda”; that is, where the knower venerates
his unknowing critic blushes.

The Prapanchasara which does not even deal with the
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rite against which most objection has been taken (while
the Mahanirvana does), treats of the creation of the world,
the generation of bodies, physiology, the classification of the
letters, the Kalas, initiation, Japa, Homa, the Gayatri
Mantra, and ritual worship of various Devatas and so forth;
with facts in short which are not “foul” with or without the
qualifying “rather.”

J. W]
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CHAPTER VI.
SAKTI AND SAKTA.

AKTI who is in Herself pure blissful Consciousness
(Cidrupini) is also the Mother of Nature and is
Nature itself born of the creative play of Her thought. The
Sakta faith, or worship of Sakti is, I belive, in some of
its essential features one of the oldest and most widespread
religions in the world. Though very ancient, it is yet, in
its essentials, and in the developed form in which we know
it to-day, harmonious with some of the teachings of modern
philosophy and science; not that this is necessarily a test
of its truth. It may be here noted that in the West, and in
particular in America and England, a large number of
books are now being published on “New Thought,” “Will
Power,” “Vitalism,” “Creative Thought,” “Right Thought,”
“Self Unfoldment,” “Secret of Achievement,” “Mental
Therapeutics” and the like, the principles of which are
essentially those of some forms of Sakti Sahana both
higher and lower. There are books of disguised magic as
how to control others (Vasikarana) by making them buy
what they do not want, how to secure “affection” and so
forth which, notwithstanding some hypocrisies, are in
certain respects on the same level as the Tantrik Savata
as a low class of books on magic are called. Savara or
Chandala are ainongst the lowest of men. The ancient and
at the same time distinguishing character of the faith is
instanced by temple worship (the old Vaidik worship was
generally in the home or in the open by the river), the cult
of images, of Linga and yoni (neither of which, it is said,
were part of the original Vaidik practice), the worship
of Devis and of the Magna Mater (the great Vaidik Devata
was the male Indra) and other matters of both doctrine and
practice.
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Many years ago Edward Sellon, with the aid of a
learned Orientalist of the Madras Civil Service, attemted
to learn its mysteries, but for reasom, which I need not here
discuss, did not view them from the right standpoint. He,
however, compared the Shiiktas with the Greek Telestica or
Dynamica, the Mysteries of Dionysus “Fire born in the
cave of initiation” with the Sakti Paja, the Sakti So-
dhana with the purification shown in dHancarville’s
“Antique Greek Vases”; and after referring to the frequent
mention of this ritual in the writings of the Jews and other
ancient authors, concluded that it was evident that we had
still surviving in India in the Sakta worship a very ancient,
if not the most ancient, form of Mysticism in the whole
world. Whatever be the value to be given to any parti-
cular piece of evidence, he was right in his general conclu-
sion. For, when we throw our minds back upon the history of
this worship we see stretching away into the remote and
fading past the figure of the Mighty Mother of Nature, most
ancient among the ancients; the Adya Sakti, the dusk
Divinity, many breasted crowned with towers whose veil
1s never lifted, Isis, “the one who is all that has been, is
and will be,” Kali, Hathor, Cybele, the Cowmother Goddess
Ida, Tripurasundari, the Ionic Mother, Tef the spouse of
Shu by whom He effects the birth of all things, Aphrodite,
Astarte in whose groves the Baalim were set, Babylonian
Mylitta, Buddhist Tara, the Mexican Ish, Hellenic Osia, the
consecrated, the free and pure, African Salambo who like
Parvatl roamed the Mountains, Roman Juno, Egyptian
Bast the flaming Mistress of Life, of Thought, of Love,
whose festival was celebrated with wanton joy, the Assyrian
Mother Succoth Benoth, Northern Freia, Mulaprakrti,
Semele, Maya, Ishtar, Saitic Neith Mother of the Gods,
eternal deepest ground of all things, Kundali, Guhya-
mahahairavi and all the rest.

And yet there are people who allege that the “Tantrik”
cult is modern. To deny this is not to say that there has
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been or will be no change or development in it. As man
changes, so do the forms of his beliefs. An ancient feature
of this faith and one belonging to the ancient Mysteries is
the distinction which it draws between the initiate whose
Sakti is awake (Prabuddha) and the Pasu the unillumined
or “animal” and, as the Gnostics called him, “material”
man. The Natural, which is the manifestation of the
Mother of Nature, and the Spiritual or the Mother as She
is in and by Herself are one, but the initiate alone truly
recognizes this unity. He knows himself in all his natural
functions as the one Consciousness whether in enjoyment
(Bhukti), or Liberation (Mukt1). It is an essential principle
of Tantrik Sadhana that man in general must rise through
and by means of Nature, and not by an ascetic rejection of
Her. A profoundly true principle is here involved what-
ever has been said of certain applications of it. When
Orpheus transformed the old Bacchic cult, it was the purified
who in the beautiful words of Euripides “went dancing
over the hills with the daughters of Iacchos.” 1 cannot,
however, go into this matter in this paper which is concerned
with some general subjects and the ordinary ritual. But
the evidence is not limited to mysteries of the Sakti Puja.
There are features in the ordinary outer worship which are
very old and widespread, as are also other parts of the
esoteric teaching. In this connection, a curious instance
of the existence, beyond India, of Tantrik doctrine and
practice is here given. The American Indian Maya Scrip-
ture of the Zunis called the Popul Vuh speaks of Hurakan
or Lightning, that is (I am told) KundaliSakti; of the “air
tube” or “White-cord” or the Susumna Na di; of the
“two-fold air tube” that is Ida and Pingala; and of various
bodily centres which are marked by animal glyphs.

Perhaps the Pafcatattva Ritual followed by some of
the adherents of the Tantras is one of the main causes which
have operated in some quarters against acceptance of the
authority of these Scriptures and as such responsible for the
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notion that the worship is modern. On the contrary, the
usage of wine, meat, and so forth is itself very old. There
are people who talk of these rites as though they were some
entirely new and comparatively modern invention of the
“Tantra,” wholly alien to the spirit and practice of the
early times. If the subject be studied it will, I think, be
found that in this matter those worshippers who practise
these rites are (except possibly as to Maithuna) the con-
tinuators of very ancient practices which had their counter-
parts in the earlier Vaidikacara, but were subsequently
abandoned, possibly under the influence of Jainism and
Buddhism. I say “counterpart,” for I do not mean to
suggest that in every respect the rites were the same. In
details and as regards, I think, some objects in view, they
differed. Thus we find in this Pafcatattva Ritual a
counterpart to the Vaidik usage of wine and animal food.
As regards wine, we have the partaking of Soma; meat
was offered in Mamsastaka Sraddha; fish in the Ashtaka-
srabddha and Pretasraddha; and Maithuna as a recog-
nized rite will be found in the Vamadevya Vrata and Maha-
vrata of universally recognized Vaidik texts, apart from the
alleged, and generally unknown, Saubhagyakanda of the
Atharvaveda to which the Kalikopanisad and other
“Tantrik” Upanisads are said to belong. Possibly, however,
this element of Maithuna may be foreign and imported by
Chinacara (see Ch. VIII). So again, as that distinguished
scholar Professor Ramendra Sundara Trivedi has pointed
out in his Vicitraprasanga, the Mudra of the Pafncatattva
corresponds with the Purodasa cake of the Soma and other
Yagas. The present rule of abstinence from wine, and in
some cases, meat is due, I believe, to the original Buddhism.
It is so-called “Tantriks,” who follow (in and for their
ritual only) the earlier practice. It is true that the Samhita
of Ushnah says, “Wine is not to be drunk, given or taken
(Madyam apeyam adeyam agrahyam)” but the yet greater
Manu states, “There is no wrong in the eating of meat or
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the drinking of wine (Na mamsabaksane dosho na madye)”
though he rightly adds, as many now do, that abstention
therefrom is productive of great fruit (Nivrttistu maha-
phala). The Tantrik practice does not allow extra-ritual
or “useless” drinking (Vrithapana).

Further, it is a common error to confound two distinct
things, namely, belief and practice and the written records
of it. These latter may be comparatively recent, whilst
that of which they speak may be most ancient. When I
speak of the ancient past of this faith I am not referring
merely to the writings which exist to-day which are called
Tantras. These are composed generally in a simple San-
skrit by men whose object it was to be understood rather
than to show skill in literary ornament. This simplicity is
a sign of age. But at the same time it is Laukika and not
Arsha Sanskrit. Moreover, there are statements in them
which (unless interpolations) fix the limits of their age. I
am not speaking of the writings themselves but of what they
say. The faith that they embody, or at least its earlier
forms, may have existed for many ages before it was reduced
to writing amongst the Kulas or family folk, who received it
as handed down by tradition (Paramparyya) just as did the
Vaidik Gotras. That such beliefs and practices, like all
other things, have had their development in course of time
is also a likely hypothesis.

A vast number of Tantras have disappeared probably
for ever. Of those which survive a large number are un-
known. Most of those which are available are of a frag-
mentary character. Even if these did appear later than
some other Séstras, this would not, on Indian principles,
affect their authority. According to such principles the
authority of a Scripture is not determined by its date;
and this is sense. Why, it is asked, should something said
1000 years ago be on that account only truer than what
was said 100 years ago? It is held that whilst the teaching
of the Agama is ever existent, particular Tantras are
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constantly being revealed and withdrawn. There is no ob-
jection againat a Tantra merely because it was revealed
to-day. When it is said that Siva spoke the Tantras,
or Brahma wrote the celebrated Vaisnava poem called the
Brahmasamhita, it 1s not meant that Siva and Brahma
materialised and took a reed and wrote on birch bark or
leaf, but that the Divine Consciousness to which men gave
these and other names inspired a particular man to teach,
or to write, a particular doctrine or work touching the
eternally existing truth. This again does, not mean that
there was any one whispering in his ear, but that these
things arose in his consciousness. What is done in this
world is done through man. There is a profounder wisdom
than is generally acknowledged in the saying “God helps
those who help themselves.” Inspiration too never ceases.
But how, it may be asked, are we to know that what is said
is right and true? The answer is “by its fruits.” The
authority of a Srastra is determined by the question whether
Siddhi i1s gained through its provisions or not. It is not
enough that “Siva uvacha" (Shiva says) i1s writ in it.
The test is that of Ayurveda. A medicine is a true one if
it cures. The Indian test for everything is actual experience.
It is from Samadhi that the ultimate proof of Advaitavada
1s sought. How is the existence of Kalpas known? It is
said they have been remembered, as by the Buddha who is
recorded as having called to mind 91 past Kalpas. There
are arguments in favour of rebirth but that which is tendered
as real proof is both the facts of ordinary daily experience
which can, it is said, be explained only on the hypothesis
of pre-existence; as also actual recollection by self-developed
individuals of their previous lives. Modern Western me-
thods operate through magnetic sleep producing “regression
of memory.” (See A. de Rochas “Les Vies Successives”
and Lancelin “La Vie posthume.”) Age, however, is not
wholly without its uses: because one of the things to which
men look to see in a Sastra is whether it has been accepted
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or quoted in works of recognized authority. Such a test
of authenticity can, of course, only be afforded after the
lapse of considerable time. But it does not follow that a
statement is in fact without value because, owing to its
having been made recently, it is not possible to subject it
to such a test. This is the way in which this question of
age and authority is looked at on Indian principles.

A wide survey of what is called orthodox “Hinduism”
to-day (whatever be its origins) will disclose the following
results:—Vedanta in the sense of Upanisad as its common
doctrinal basis, though variously interpreted, and a great
number of differing disciplines or modes of practice by which
the Vedanta doctrines are realized in actual fact. We
must carefully distinguish these two. Thus the Vedanta
says “So’ham”; which i1s Hamsa. “Hakara is one wing;
Sakara is the other. When stripped of both wings She
Tara is Kamakala.” (Tantraraja Tantra.) The Acaras
set forth the means by which “So’ham” is to be translated
into actual fact for the particular Sadhaka. Sadhana
comes from the root “Sadh” which means effort or striving
or accomplishment. Effort for and towards what? The
answer for those who desire it is liberation from every form
in the hierarchy of forms, which exist as such, because
consciousness has so limited itself as to obscure the Reality
which it i1s, and which “So’ham” or “Sivoham” affirm.
And why should man liberate himself from material forms?
Because it is said, that way only lasting happiness lies:
though a passing yet, fruitful bliss may be had here by
those who identify themselves with the active Brahman
(Sakti). It is the actual experience of this declaration of
“Soham” which in its fundamental aspect is Veda:—
knowledge (Vid) or actual Spiritual Experience, for in the
monistic sense to truly know anything i1s to be that
thing. This Veda or experience is not to be had sitting
down thinking vaguely on the Great Ether and doing
nothing. Man must transform himself, that is, act in order
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to know. Therefore, the watchword of the Tantras is
Kriya or action.

The next question is what Kriya should be adopted
towards this end of Jiana. “Tanyate, vistaryate jianam
anena iti Tantram.” According to this derivation of the
word Tantra from the root “Tan” “to spread,” it is defined
as the Sastra by which knowledge (Jfiana) is spread.
Mark the word Jiana. The end of the practical methods
which these Sastras employ is to spread Vedantic Jiana.
It is here we find that variety which is so puzzling to those
who have not gone to the root of the religious life of India.
The end is substantially one. The means to that end neces-
sarily vary according to knowledge, capacity, and tempera-
ment. But here again we may analyse the means into
two main divisions, namely, Vaidik and Tantrik, to which
may be added a third or the mixed (Misra). The one
body of Hinduism reveals as it were, a double framework
represented by the Vaidik and Tantrik Acaras, which
have in certain instances been mingled.

The word “Tantra” by itself simply means as I have
already said “treatise” and not necessarily a religious
scripture. When it has the latter significance, it may mean
the Scripture of several divisions of worshippers who vary
in doctrine and practice. Thus there are Tantras of Saivas,
Vaisnavas, and Saktas and of various subdivisions of
these. So amongst the Saivas there are the Saivas of
the Saiva Siddhanta, the Advaita Saiva of the Kashmir
School, Pashupatas and a nzultitude of other sects which
have their Tantras. If “Tantric” be used as meaning an
adherent of the Tantra SatrA, then the word, in any
particular case, is .without definite meaning. A man to
whom the application is given may be a worshipper of any
of the Five Devatas (Surya, Ganesa, Visnnu, Siva, Sakti)
and of any of the various Sampradayas worshipping that
Devata with their varying doctiine and practice. The
term is a confusing one, though common practice compels
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its use. So far as I know, those who are named “Tantrics”
do not themselves generally use the term but call them-
selves Saktas, Saivas and the like, of whatever Sampra-
daya they happsn to be.

Again Tantra is the name of only one class of Scripture
followed by “Tantrics.” There are others, namely, Niga-
mas, Agamas, Yamalas, Damaras, Uddiéas, Kaksaputas
and so forth. None of these names are used to describe the
adherents of these Sastras except, so far as I am aware,
Agama in the use of the term Agamsvadin, and Agamanta
in the descriptive name of Agamanta Saiva. 1 give later
a list of these Scriptures as eonbined in the various Agamas.
If we summarise them shortly under the term Tantra
Sastra, or preferably Agama, then we have four main
classes of Indian Scripture, namely, Veda (Samhita, Brah-
mana, Upanisad), Agama or Tantra Séstra, Purana,
Smrti. Of these Sastras the authority of the Agama or
Tantra Sastra has been denied in modern times. This
view may be shown to be erroneous by reference to Sastras
of admitted authority. It is spoken of as the Fifth Veda.
Kulluka Bhatta, the celebrated commentator on Man,
says: “Sruti is twofold, Vaidik and Tantrik (Vaidiki
tantriki chaiva dvividha érutih kirtita).” This refers to the
Mantra portion of the Agamas. In the Great Vaisnava
Sastra, the Srimad Bhagavata, Bhagavan says: “My
worship is of the three kinds—Vaidik, Tantrik and Mixed
(Miéra)” and that, in Kaliyuga, “Keshnva is to be wor-
shipped according to the injunction of Tantra.” The
Devibhagavata speaks of the Tantra Sastra as a Vedanga.
It is cited as authority in the Astaviméti Tattva of
Raghunandana who prescribe for the worship of Durga as
before him had done Sﬁdatta, Harinatha, Vidyadhara
and many others. Some of these and other references are
given in Mahamahopadhyaya Yadavesvara Tarkaratna’s
Tantrer Prachinatva in the Sahitya Samhita of Aswin 1317.
The Tarapradipa, and other Tantrik works say that in the
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Kaliyuga the Tantrika and not the Vaidika Dharma is to
be followed. This objection about the late character and
therefore unauthoritativeness of the Tantra Sastras gene-
rally (I do not speak of any particular form of it) has been
taken by Indians from their European Gurus.

According to the Sakta Scriptures, Veda in its wide
sense does not only mean Rk, Yajus, Sama, Atharva as
now published but comprises these together with the gene-
rally unknown and unpublished Uttara Kanda of the Atharva
Veda, called Saubhagya, with the Upanisads attached to
this. Sayena’s Commentary is written on the Purva Kanda.
These are said (though I have not yet verified the fact) to
be 64 in number. Some of these, such as Advaitabhava,
Kaula, Kalika, Tripura, Tara, Aruna Upanisads and
Bahvrichopanisad, Bhavanopanisad, I have published
as the XI volume of Tantrik Texts. Aruna means “She
who is red.” Redness (Lauhityam) is Vimar$a. (See
Vol. XI, Tantrik Texts. Ed. A. Avalon.) I may also here
refer my reader to the Kaulacarya Sadhanda’s Com-
mentary on the great Isa Upanisad. Included also in
“Veda” (according to the same view) are the Nigamas,
Agamas, Yamalas and Tantras. From these all other
Sastras which explain the meaning (Artha) of Veda such
as Purana and Smrti, also Itihasa and so forth are derived.
All these Sastras constitute what is called a “Many million-
ed” (Satakoti) Sambhita which are developed, the one from
the other as it were an unfolding series. In the Tantrik
Samgraha called Sarvollasa by the Sarvavidyasiddha Sarva-
nandanatha the latter cites authority (Narayani Tantra) to
show that from Nigama came Agama. Here I pause to
note that the Sammohana says that Kerda Sampradaya
is Daksina and follows Veda (Vedamargastha), whilst
Gauda (to which Sarvanandanatha belonged) is Vama and
follow Nigama. Hence apparently the pre-eminence given
to Nigama. He then says from Agama came Yamala,
from Yamala the four Vedas, from Veda the Puranas, from
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Puranas Smrti, and from Smrti all other Sastras. There
are, he says, five Nigamas and 64 Agamas. Four Yamalas
are mentioned, which are said to give the gross form (Sthula-
rupa). As some may be surprised to learn that the four
Vedas came from the Yamalas (i.e., were Antargata of the
Yamalas) which literally means what is uniting or compre-
hensive, I subjoin the Sanskrit verse from Narayani Tantra.
Brahmayamalasambhiitam samaveda-matam Sive
Rudrayamalasamjata rgvedo paramo mahan
Visnuyamalasambhiito yajurvedah kulesvari
Sdktiydmalasambhatam atharva pramam mahat.

Some Tantras are called by opposing sects Vedavirud-
dhani (opposed to Veda), which of course those who accept
them deny, just as the Commentary of the Nityasoda-
sikarnava speaks of the Pancaratrin as Vedabhrasta.
That some secta were originally Avaidika is probable, but
in process of time various amalgamations of scriptural
authority, belief and practice took place.

Whether we accept or not this theory, according to
which the Agamas and kindred Sastras are given authority
with the four Vedas we have to accept the facts. What
are these?

As I have said, on examination the one body of Hindu-
ism reveals as it were a double framework. I am now
looking at the matter from an outside point of view which
is not that of the Sakta worshipper. We find on the one
hand the four Vedas with their Samhitas, Brahmanas, and
Upanisads and on the other what has been called the
“Fifth Veda,” that is Nigama, Agama and kindred Sastras
and certain especially “Tantrik” Upanisads attached to
the Saubhagya Kanda of the Atharvaveda. There are
Vaidik and Tantrik Kalpa Sutras and Suktas such as the
Tantrika Devi and Mastya Suktas. As a counterpart of
the Brahmasitras, we have the Sakti Sitras of Agastya.
Then there is both Vaidik and “Tantrik” ritual such as the
teri Vaidik Samskaras and the Tantrik Samskaras, such as
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Abhiseka; Vaidik and Tantrik initiation (Upanayana and
Diksa); Vaidik and Tantrik Gayatri; the Vaidik Om, the
so-called “Tantrik” Bijas such as Hrim; Vaidika Guru
and Desika Guru and so forth. This dualism may be found
carried into other matters as well, such as medicine, law,
writing. So, whilst the Vaidik Ayurveda employed generally
vegetable drugs, the “Tantriks” used metallic substances. A
counterpart of the Vaidika Dharmapatni was the Saiva wife,
that is, she who is given by desire (Kama). I have already
pointed out the counterparts of the Pafcatattva in the
Vedas. Some allege a special form of Tantrik script at any
rate in Gauda Deéa and so forth.

What is the meaning of all this? It is not at present
possible to give a certain answer. The subject has been so
neglected and is so little known. Before tendering any
conclusions with any certainty of their correctness, we must
examine the Tantrik Texts which time has spared. It will
be readily perceived, however, that if there be such a double
frame as I suggest, it indicates that there were originally
two sources of religion one of which (possibly in some respects
the older) incorporated parts of, and in time largely super-
seded the other. And this is what the “Tantriks” impliedly
allege in their views as to the relation of the four Vedas and
Agamas. If they are not both of authority, why should
such reverence be given to the DeS§ika Gurus and to Tantrik
Diksa?

Probably, there were many Avaidika cults, not without
a deep and ancient wisdom of their own, that is, cults out-
side the Vaidik religion (Vedabahya) which in the course
of time adopted certain Vaidik rites such as Homa: the
Vaidikas, in their own turn, taking up some of the Avaidika
practices. It may be that some Brahmanas joined these
so-called Anarya Sampradayas just as we find to-day Brah-
manas officiating for low castes and being called by their
name. At length the Sastras of the two cults were given
at least equal authority. The Vaidik practice then largely
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disappeared, surviving chiefly both in the Smarta rites of
to-day and as embedded in the ritual of the Agamas. These
are speculations to which I do not definitely commit myself.
They are merely suggestions which may be worth consi-
deration when search is made for the origin of the Agamas.
If they be correct, then in this, as in other cases, the, beliefs
and practices of the Soil have been upheld until to-day
against the incoming cults of those “Aryas” who followed
the Vaidik rites and who in their turn influenced the various
religious communities without the Vaidik fold.

The Smartas of to-day represent what is generally
called the Srauta side, though in these rites there are
mingled many Pauranic ingredients. The Arya Samaja
1s another present-day representative of the old Vaidika
Acara, mingled as it seems to me with a modernism, which
1s puritan and otherwise. The other, or Tantrik side, is
represented by the general body of present-day Hinduism,
and in particular by the various sectarian divisions of
Saivas, Saktas, Vaisnavas and so forth which go to its
making.

Each sect of worshippers has its own Tantras. In a
previous Chapter I have shortly referred. to the Tantras of
the Saivasiddhénta, of the Paficaratra Agama, and of the
Northern Saivaism of which the Malinivijaya Tantra sets
the type. The old fivefold division of worshippers was,
according to the Pafichopasana, Saura, Ganapatya, Vais-
nava, Saiva, and Sakta whose Mils Devatas were Surya,
Ganapati, Visnnu, Siva and Sakti respectively. At the
present time the threefold division, Vaisnava, Saiva,
Sékta, is of more practical importance, as the other two
survive only to a limited extent to-day. In parts of Western
India the worship of Gane$a is still popular and I believe
some Sauras or traces of Sauras here and there exist, es-
pecially in Sind.

Six Amnayas are mentioned in the Tantras. (Sad-
amnayah). These are the six Faces of Siva, looking East
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(Parvamnaya), South (Daksinamnaya), West (Pasohi-
mamnaya), North (Uttaramnaya), Upper (Urddhvamnaya)
Lower and concealed (Adhamnaya): The six Amnayas are
thus so called according to the order of their origin. They
are thus described in the Devyagama cited in the Tantra-
rahasya (see also, with some variation probably due to
corrupt text, Patala II of Samayacara Tantra):—“(1) The
face in the East (that is in front) is of pearl-like lustre with
three eyes and crowned by the crescent moon. By this
face 1 (Shiva) revealed (the Devis) Sri Bhuvaneévari,
Triputa, Lalita, Padma, Shulini, Sarasvati, Tvarita, Nitya,
Vajraprastarini, Annaptrna, Mahalaksmi, Laksmi, Vagva-
din1 with all their rites and Mantras. (2) The Southern
face is of a yellow colour with three eyes. By this face I
revealed Prasadasadasiva, Mahaprasadamantra, Daksina-
murti, Vatuka, Manjugho$a, Bhairava, Mrtasanjivani-
vidya, Mrtyunjaya with their rites and Mantras. (3) The
face in the West (that is at the back) is of the colour of a
freshly formed cloud. By this face I revealed Gopala,
Krsna, Narayana, Vasudeva, Nrsimha, Vamana, Varaha,
Ramachandra, Visnu, Harihara, Gane$a, Agni, Yama,
Surya, Vidhu (Chandra) and other planets, Garuda, Dik-
palas, Hanuman and other Suras, their rites and Mantras.
(4) The face in the North is blue in colour and with three
eyes. By this face, I revealed the Devis, Daksinakalika,
Mahakali, Guhyakali, Smasanakalika, Bhadrakali, Ekajata,
Ugratara, Tarini, Katyayani, Chhinnamasta, Nilasarasvati,
Durga, Jayadurga, Navadurga, Vashuli, Dhumavayi, Visa-
laksi, Gauri, Bagalamukhi, Pratyangira, Matanggi,
MahiSamardini, their. rites and Mantras. (5) The Upper
face is white. By this face I revealed Srimattripura-
sundari, Tripureél, Bhairavi, Tripurabhairavi, Smaéana-
bhairavi, Bhuvaneéibhairavi, Satkutabhairavi, Anna-
purnabhairavi, Paficami, Sodaéi, Malini, Valavala, with
their rites and Mantras. (6) The sixth face (Below) is lustrous,
of many colours and concealed. It is by this mouth that I
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spoke of Devatasthana, Asana, Yantra, Mala, Naivedya,
Validana, Sadhana, Purascharana, Mantrasiddhi. It is
called 1éanamnaya.” The Samayacara Tantra (Ch. 2)
says that whilst the first four Amnayas are for the Chatur-
varga or Dharma, Artha, Kama, Moksa, the upper (Urddhva-
mnaya) and lower (Adhamnaya) are for liberation only.
The Sammohana Tantra (Ch. V) first explains Purvamnaya,
Daksinamnaya, Paschimamnaya, Uttaramnaya, Urddhva-
mnaya according to what is called Deshaparyyaya. I am
informed that no Puja of Adhamnaya is generally done but
that Sadanvaya Sambhavas, very high Sadhakas, at the
door of Liberation do Nyasa with this sixth concealed Face.
It is said that Patala Amnaya is Sambhogayoga. The
Niskala aspect in Saktikrama is for Pirva, Tripura; for
Daksina, Saura, Ganapatya and Vaisnava; for Pashchi-
ma Raudra, Bhairava; for Uttara, Ugra, Apattarini. In
Saivakarma the same aspect is for the firut, Sampatprada
and Mahes$a; for the second, Aghora, Kalika and Vaisnnava
Darsana; for the third, Raudra, Bhairava, Saiva; for
the fourth, Kuvera, Bhairava, Saudar$aka; and for
Urddhvamnaya, Arddhanariéa and Pranava. Niruttara
Tantra says that the first two Amnayas contain rites for the
Pasu Sadhaka (see as to the meaning of this and the other
classes of Sadhakas, the Chapter on Paficatattva ritual
Purvamnayoditam karma pdsavam kathitam priye, and
so with the next). The third or Paécimamnaya is a com-
bination of Paséu and Vira (Pascimamnayojam karma
pasu-virasamdsritam). Uttaramnaya 1s for Vira and
Divya (Uttaramndyajam karma divya-virdsritam priye).
The upper Amnaya is for the Divya (Urddhvamndyoditam
karma divyabhdavasritam priye). It adds that even the
Divya does Sadhana in the cremation ground in Virabhava
(that is, heroic frame of mind and disposition) but he does
such worship without Virasana.

The Sammohana also gives a classification of Tantras
according to the Amnayas as also special classifications,
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such as the Tantras of the six Amnayas according to Vatuka-
mnaya. As only one Text of the Sammohana is available
whilst I write, it is not possible to speak with certainty of
accuracy as regards all these details.

Each of these divisions of worshippers have their own
Tantras, as also had the Jainas and Bauddhas. Different
sects had their own particular subdivisions and Tantras of
which there are various classifications according to Krantas,
Desaparyhya, Kalaparyaya and so forth.

The Sammohana Tantra mentions 22 different Agamas
including Chinagama (a Sakta form), Pasupata (a Saiva
form), Pancaratra (a Vaisnava form), Kapalika, a Bhairava,
Aghora, Jeina, Bauddha; each of which is said there to
contain a certain number of Tantras and Upatantras.

According to the Sammohana Tantra, the Tantras
according to Kalaparyaya are the 64 Sakta Tantras, with
327 Upatantras, 8 Yamalas, 4 Damaras, 2 Kalpalas and
several Samhitas, Chudamanis (100) Arnavas, Puranas,
Upavedas, Kaksaputas, Vimars§ini and Chinamanis. The
Saiva class contains 32 Tantras with its own Yamalas,
Damaras and so forth. The Vaisnava class contains 76
Tantras with the same, including Kelpas and other Sastras.
The Saura class has Tantras with its own Yamalas, UddiSas
and other works. And the Ganapatya class contains 30
Tantras with Upatantras, Kalpas and other Séstras,
inluding one Damara and one Yamala. The Bauddha
class contains Kalpadrumas, Kamadhmus, Stuktas, Kramas,
Ambaras, Puranas and other Sastras.

Accordhg to the Kularnava and Jhanadipa Tantras
there are seven Acaras of which the first four, Veda,
Vaisnava, Saiva and Daksina belong to Paévacaras
then comes Vama, followed by Siddhata, in which gradual
approach is made to Kaulacara the reputed highest. Else-
where six and nine Acaras are spoken of and different
kind of Bhavas, Sabhava, Vibhava and Dehabhava and so
forth which are referred to in Bhavacidamani.
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An account of the Acharas is given in the Haratattva-
didhiti (pp. 339-342. See in particular Viévasara Tantra
(Ch. 24) and Nitya Tantra and Pranatosini. The first is
the best account).

Vedacara is the lowest and Kaulacara the highest.
(Kularnava Tantra II). Their characteristics are given in
the 24th Patala of Visvasara Tantra. The first four belong
to Paévacara (see Chapter on Sakta Sadhana) and the
last three are for Vira and Divya Sadhakas. Summarising
the points of the Visvasara:—a Sadhaka in Vedacara
should carry out the prescriptions of the Veda, should not
cohabit with his wife except in the period following the
courses. He should not eat fish and meat on the Parva
days. He should not worship the Deva at night. In
Vaisnavacara he follows the injunctions (Niyama) of
Vedacara. He must give up eating of flesh (Nitya Tantra
says he must not kill animals), avoid sexual intercourse and
even the talk of it. This doubtless means a negation of the
Vira ritual. He should worship Visnu. This Acara is
distinguished from the last by the great endurance of Tapas
and the contemplation of the Supreme everywhere. In
Saivécéra, Vedacara is prescribed with this difference
that there must be no slaughter of animals and meditation
is on Siva. Daksinacara is said to have been practised
by Rsi Daksinamurti and is therefore so called. This
Acara is preparatory for the Vira and Divya Bhavas.
Meditation is on the Supreme Iévarl after taking Vijaya
(Hemp). dJapa of Mantrs is done at night. Siddhi is
attained by using a rosary of human bone (Mahas$afnikha)
at certain places including a Saktipitha. Vamacara 1is
approved of Viras and Divyas. One should be continent
(Brahmachari) at day and worship with the Paficatattva
at night (“Paficatattvakramenaiva ratrau devim prapijayet”).
The statement of Nitya (Paficatattvanukalpena ratrau
deving prapijayet), is, if correctly reported, I think, incorrect.
This is Vira Sadhana and the Vira should generally only
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use substitutes when the real Tattvas cannot be found.
Cakra worship is done. Siddhi is destroyed by revelation
thereof; therefore the Vama path is hidden. The Siddhanta-
carl is superior to the last by his knowledge “hidden in
the Vedas, Sastras and Puranas like fire in wood, by his
freedom from fear of the Padu, by his adherence to the
truth, and by his open performance of the Paficatattva
ritual. Open and frank, he cares not what is said.” He
offers the Pancatattvas openly. Then follows a notable
passage. “Just as it is not blameable to drink openly in the
Sautramani Yajia (Vaidik rite), so in Siddhantacara wine
1s drunk openly. As it is not blameable to kill horses in
the Aévamedha Yajiia (Vaidik rite), so no offence is com-
mitted in killing animals in this Dharma.” Nitya Tantra
says that an article, be it pure or impure, becomes pure by
purification. Holding a cup made of human skull, and
wearing the Rudraksa, the Siddhantacari moves on
earth in the form of Bhairava Himself. The knowledge of
the last Acara, that of the Kaula, makes one Siva. Just
as the footprint of every animal disappears in that of the
elephant, so every Dharma is lost in the greatness of Kula-
dharma. Here there are no injunctions or prohibitions, no
restriction as to time or place, in fact no rule at all. A
Kaula is himself Guru and Sadashiva and none are superior
to him. Kaulas are of three classes, inferior (the ordinary
or Prakrta Kaula), who is ever engaged in ritual such as
Japa, Homa, Puja, follows Viracara (with Paificatattva)
and strives to attain the highland of knowledge; middling
is the Kaula who does Sadhana with the Pafcatattva, is
deeply immersed in meditation (Dhyana) and Samadhi;
superior, the Kaula who “Oh Mistress of the Kaulas sees
the imperishable, and all-pervading Self in all things and
all things in the Self.” He is a good Kaula who makes no
distinction between mud and sandal-paste, gold and straw,
a home and the cremation ground. He is a superior Kaula
who meditates on the Self with the self, who has equally
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regard for all, who is full of contentment, forgiveness and
compassion, Nitya Tantra (Patala III) says that Kaulas
move about in various shapes, now as an ordinary man of
the world adhering to social rules (Si_sta), at other times
one who has fallen therefrom (Bhrasta). At other times
he seems to be as weird and unearthly as a ghost, (Bhuta).
Kaulacara is, it says, the essence which is obtained from
the ocean of Veda and Agama after churning it with the
staff of knowledge,

In a modern account of the Acaras (see Sanatana-
sadhana-Tattva or Tantra-rahasya by Saccidananda
Svami) it is said that some speak of Aghoracara and Yoga-
cara as two further divisions between the last but one
and last. However this may be, the Aghoras of to-day
are a separate sect who, it is alleged, have degenerated into
mere eaters of corpses, though Aghora is said to only mean
one who is liberated from the terrible (Ghora) Samsara.
In Yogacara was learnt the upper heights of Sadhana and
the mysteries of Yoga such as the movements of the Vayu
in the bodily microcosm (Ksudrabrahmanda), the regulation
of which controls the inclinations and propensities (Vrtti).
Yogacara is entered by Yoga-diksa and achievement in
Astangayoga qualifies for Kaulacara. @ Whether there
were such further divisions I cannot at present say. I
prefer for the time being to follow the Kularnava. The
Svami’s account of these is as follows:—Vedacara which
consists in the daily practice of the Vaidik rites (with, I may
add, some Tantrik observances) is the gross body (Sthula-
deha) which comprises within it all the other Acaras,
which are as it were its subtle body (Stksma-deha) of
various degrees. The worship is largely of an external
character, the object of which is to strengthen Dharma.
This i1s the path of action (Kriyamarga). This and some
other observations may be a modern reading of the old facts
but are on the whole, I think, justified. The second stage of
Vaisnavacara is the path of devotion (Bhaktimarga)
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and the aim is union of devotion with faith previously
acquired. The worshipper passes from blind faith to an
understanding of the supreme protecting Energy of the
Brahman, towards which his devotion goes forth. With
an increasing determination to uphold Dharma and to
destroy Adharma, the Sadhaka passes into the third stage
or Saivacara which the author cited calls the militant
(Ksattriya) stage, wherein to love and mercy are added
strenuous striving and the cultivation of power. There is
union of faith, devotion, and inward determination (Antar-
laksa). Entrance is here made upon the path of knowledge
(Jhanamarga). Following this i1s the fourth stage or
Daksinacara, which originally and in Tantra Sastra
does not mean “right-hand worship” but according to the
author cited is the Acara “favourable” to the accomplish-
ment of the higher Sadhana of which Daksina-Kalika is
Devi. (The Visvasara already cited derives the word
from Daksinamurti muni, but Daksina in either case has
the same meaning. Daksinakali is a Devi of Uttaramnaya
and approach is here made to Vira rituals.) This stage
commences when the worshipper can make Dhyana and
Dharana of the threefold Sakti of the Brahman (Iccha,
Kriya, Jnana), and understands the mutual connection of
the three and of their expression as the Gunas, and until he
receives the rite of initiation called Purnabhisekha. At
this stage the Sadhaka is Sakta and gdalified for the worship
of the threefold Sakti of Brahman (Brahma, Visnu,
Mahesvara). He worships the Adya-éakti as Daksina-
Kalika in whom are united the three Saktis. The aim of
this stage is the union of faith, devotion, and determination
with a knowledge of the threefold energies. (Passage is
thus made from the Deva-aspect to the Deva-whole). Up
to this stage the Sadhaka has followed Pravrtti Marga, or
the outgoing path, the path of worldly enjoyment, albeit
curbed by Dharma. The Sadhaka now, upon the exhaustion
of the forces of the outward current, makes entry on the
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path of return (Nivrttimarga). As this change is one of
primary importance, some have divided the Acaras into
the two broad divisions of Daksinacara (including the
first four) and Vamacara (including the last three). Strictly,
however, the first three can only be thus included in the
sense that they are preparatory to Daksinacara proper
and are all in the Pravrtti Marga and are not Vamacara.
It is thus said that men are born into Daksinacara but
are received by initiation into Vamacara. As Daksina-
chara does not mean “right-hand worship” so Vamacara
does not mean, as is vulgarly supposed, “left-hand worship.”
“Left-hand” in English has a bad sense and it is not sense
to suppose that the Séstra, which prescribes this Acara,
itself gives it a bad name. Vama is variously interpreted.
Some say it is the worship in which woman (Vama) enters,
that is Latasadhana. Vama, this author says, means
“adverse” that is the stage adverse to the Pravrtti, which
governs in varying degrees the previous Acaras. For,
entry is here made on the Nivrtti path of return to the
Source of outgoing. (In this Acara also there is worship of
the Vama Devi) In Vamacara the Sadhaka commences
to directly destroy Pravrtti and, with the help of the Guru,
to cultivate Nivrtti. The help of the Guru throughout is
necessary. It is comparatively easy to lay down rules for
the Pravrtti Marga but nothing can be achieved in Vama-
cara without the Guru’s help. Some of the disciplines are
admittedly dangerous and, if entered upon without authority
and discretion, will probably lead to abuse. The method of
the Guru at this stage is to use the forces of Pravrtti in
such a way as to render them self-destructive. The passions
which bind (notably the fundamental instincts for food,
drink, and sexual satisfaction) may be it is said so employed
as to act as forces whereby the particular life, of which they
are the strongest physical manifestation, is raised to the uni-
versal life. Passion which has hitherto run downward and
outwards (often to waste) is directed inwards and upwards
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and transformed to power. But it is not only the lower
physical desires of eating, drinking, and sexual intercourse
which must be subjugated. The Sadhaka must at this stage
commence (the process continues until the fruit of Kaula
chara i1s obtained) to cut off all the eight bonds (Pasa)
which have made him a Paséu, for up to and including
Daksinacara is Pasu worship. These Pasa, bonds or
“afflictions” are variously enumerated but the more numer-
ous classifications are merely elaborations of the smaller
divisions. Thus, according to the Devi-bhagavata, Moha is
ignorance or bewilderment, and Mahamoha is the desire for
worldly pleasure which flows from it. The Kularnava Tantra
mentions eight primary bonds, Daya (that is pity as the
feeling which binds as opposed to divine compassion or
Karuna), Moha (ignorance), Lajja (shame, which does not
mean that a man is to be a shameless sinner but weak worldly
shame of being looked down upon, of infringing conventions
and so forth), family (Kula, which ceases to be a tie), Sila
(here usage, convention) and Varna (caste; for the en-
lightened is beyond all its distinctions). When, to take the
SvamT’s example, Sri Krsna stole the clothes of the bath-
ing Gopis or milkmaids and cowherds and made them
approach Him naked, He removed the artificial coverings
which are imposed on man in the Samsara. The Gopis
were eight, as are the Bonds, and the errors by which the
Jiva is misled are the clothes which Krsna stole. Freed
of these the Jiva is liberated from all bonds arising from his
desires, family and society. Formerly it was sufficient to
live in worldly fashion according to the morality governing
life in the world. Now the Sadhaka must go further and
transcend the world, or rather seek to do so. He rises by
those things which are commonly the cause of fall. When
he has completely achieved his purpose and liberated himself
from all bonds, he reaches the stage of Siva (Sivatva).
It is the aim of the Nivrtti Sadhana to liberate man from
the bonds which bind him to the Samsara and to qualify
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the Vira Sadhaka, through Rajasika Uphsana (see Chapter
on Paficatattva) for the highest grades of Sadhana in which
the Sattvika Guna predominates. He is then Divya or
divine. To the truly Sattvik there is neither attachment,
fear or disgust (Ghrina). What is thus commenced in
Vamacara, is gradually completed by the rituals of Sid-
dhatacara and Kaulacara. In the last three Acaras
the Sadhaka becomes more and more freed from the dark-
ness of Samsara and is attached to nothing, hates nothing,
is ashamed of nothing (really shameful acts being ex hypothesi
below his acquired stage), and has freed himself of the
artificial bonds of family, caste, and society. He becomes
an Avadhata, that is, one who has “washed off” everything
and has relinquished the world. Of these, as stated later,
there are several classes. For him there is no rule of time
or place. He becomes, like Siva himself, a dweller in the
cremation ground (Smasana). He attains Brahmajfiana
or the Gnosis in perfect form. On receiving Mahapurna-
diksa, he performs his own funeral ritcs and is dead to the
Samsara. Seated alone in some quiet place, he reniains in
constant Samadhi (ecstasy), and attains it in its highest or
Nirvikalpa form. The Great Mother the Supreme Prakrti
Mahasakti dwells in his heart which is now the inner cre-
mation ground wherein all passions have been burnt away.
He becomes a Paramahamsa who is liberated whilst yet
living (Jivanmukta).

From the above it will he seen that the Acaras are not
various sects in the European sense, but stages in a continu-
ous process through which the Sadhaka must pass before he
reaches the supreme state of the highest Kaula (for the
Kaulas are of differing degrees). Passing from the gross
outer body of Vedacara, he learns its innermost core of
doctrine, not expressed but latent in it. These stages need
not be and are not ordinarily passed through by each Jiva
in the course of a single life. On the contrary they are as
a rule traversed in the course of a multitude of births, in
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which case the weaving of the spiritual garment is recom-
menced where, in a previous birth, it was dropped on death.
In one life the Sadhaka may commence at, any stage. If he
is a true Kaula now it 1s because in previous births he has
by Sadhana in the preliminary stages won his entrance into
it. Knowledge of Sakti 1s, as the Niruttara Tantra says,
acquired after many births; and according to the Maha-
nirvana Tantra it is by merit acquired in previous births
that the mind is inclined to Kaulacara.

Kauladharma in in no wise sectarian but on the contrary
claims to be the head of all sects. It is said “at heart a
Sakta, outwardly a Saiva, in gatherings a Vaisnava
(who are wont to gather together for worship in praise of
Hari) in thus many a guise the Kaulas wander on earth.”

Antah-saktah vahih-saivah sabhayam vaisnavamatah

Nana-rapadharah Kaulah vicharanti mahitale.

The saying has been said to be an expression of this claim
which 1s I think involved in it. It does however also I think
indicate secrecy, and adaptability to sectarian form, of him
who has pierced to the core of that which all sects in vary-
ing, though partial, ways present. A Kaula is one who
has passed through these and other stages, which have
as their own inmost doctrine (whether these worshippers
know it or not) that of Kaulacara. It is indifferent what
the Kaula’s apparent sect may be. The form is nothing and
everything. It is nothing in the sense that it has no power
to narrow the Kaula’s inner life. It is everything in the
sense that knowledge may infuse its apparent limitations
with an universal meaning. A man may thus live in all
sects, without their form being ever to him a bond.

In Vaidik times there were four Aéramas, that is,
states and stages in the life of the Arya, namely (in their
order) that of the chaste student (Brahmacharya), secular
life as a married house-holder (Grhastha), the life of the
forest recluse with his wife in retirement frum the world
(Vanaprastha), lastly that of the beggar (Bhiksu or
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Avadhuta), wholly detached from the world, spending his
time in meditation on the Supreme Brahman in preparation
for shortly coming death. All these four were for the
Brahmana caste, the first three for the Ksattriya, the first
two for the Vaisya and for the Stdra the second only
(Yogiyajnavalkya, Ch. I). As neither the conditions of
life nor the character, capacity and powers of the people of
this age allow of the first and third Aérama, the Maha-
nirvana Tantra states (VIIL. 8) that in the Kali age there are
only two Aéramas, namely, the second and last, and these
are open to all castes indiscriminately (ib. 12). The same
Tantra (XIV. 141 et seq.) speaks of four classes of Kulayogis
or Avadhutas namely the Saivavadhiita and Brahmava-
dhuta, which are each of two kinds, imperfect (Apturna) and
perfect (Purna). The first three have enjoyment and
practise Yoga. The fourth or Paramahamsa should be
absolutely chaste and should not touch metal. He is beyond
all household duties and caste, and ritual, such as the
offering of food and drink to Devata. The Bhairavadamara
classes the Avadhutas into (a) Kulavadhuta, (b) Saivava-
dhuta, (¢) Brahmavadhuta, (d) Hamsavadhata. Some speak
of three divisions of each of the classes Saivavadhiita and
Brahmavadhuta (see pp. XLIII, XLIV of Introduction to A.
Avalon's Ecl. of Mahanirvana). The Saivavadhitas are
not, either, from a Western or Sastric standpoint, as high
as the Brahmavadhiuita. The lowest of the last class can
have intercourse only with the own wife (Svakiya Sakti
as opposed to the Saiva Sakti); the middling has ordi-
narily nothing to do with any Sakti, and the highest must
under no circumstance touch a woman or metal, nor does
he practise any rites or keep my observances.

The main divisions here are Vedacara, Daksinacara
and Vamacara. Vedacara, is not Vaidikahara, that is,
in the Srauta sense, for the Srauta Vaidikacara appears
to be outside this sevenfold Tantrik division of which Veda-
cara in the Tantrik counterpart. For it is Tantrik Upasana
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with Vaidik rites and mantras, with (I have been told)
Agni as Devata. As a speculation we may suggest that this
Acara was for those not Adhikari for what is called the
Srauta Vaidikacara. The second and third belong and
lead up to the completed Daksinacara. This is Pasva-
cara. Vamacara commences the other mode of worship,
leading up to the completed Kaula the Kaulavadhuta,
Avadhuta, and Divya. Here, with the attainment of
Brahmajiiana, we reach the region which is beyond all
Acaras which is known as Svecchacara. All that those
belonging to this state do or touch is pure. In and after
Vamacara there is eating and drinking in, and as part of,
worship and Maithuna. After the Padu there is the Vira
and then the Divya. Pasu is the starting point, Vira is
on the way and Divya is the goal. Each of the sects has a
Daksina and Vama division. It is commonly thought
that this is peculiar to Saktas: but this is not so. Thus
there are Vama Ganapatyas and Vaisnavas and so
forth.  Again Vamacara is itself divided again into
a right and left side. In the former wine is taken in a
cup of stone or other substance, and worship is with the
Svakiya Sakti or Sadhaka’s own wife; in the latter and
more advanced stage drinking is done from a skull and
worship may be with Parastri, that is, some other Sakti.
In the case however of some sects which belong to the Vama-
cara division, whilst there is meat and wine, there is, I am
told, no Sakti for the memhnrs are chaste (Brahmachar).
So far as I can ascertain these sects which are mentioned
later seem to helong to the Saiva as opposed to the Shakta
group.

The Tantrik Sangraha called Sékténanda-Tarangini
by Brahmanda Svami says (Ch. 2) that Agama is both
Sadagama and Asadagma and that the former alone is
Agama according to the primary meaning of the word
(Sadagama eva agamasabdasya mukhyatvat). He then says
that Siva in the Agama Samhita condemns the Asadagama
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saying “Oh Deveshi, men in the Kali age are generally of
a Rajasik and Tamasik disposition and being addicted
to forbidden ways deceive many others. Oh Suresvari,
those who in disregard of their Varnasrama Dharma offer
to us flesh, blood and wine become Bhutas, Pretas, and
Brahmarakshasas,” that is, various forms of evil spirits.
This prohibits such worship as is opposed to Varnasrama-
dharma. It is said, however, by the Vamacaris, who take
consecrated wine and flesh as a Yajiia, not to cover their
case.

It is not uncommonly thought that Vamacara is that
Acara into which Vama or woman enters. This is true
only to a certain extent: that is, it is a true definition of
those Sadhakas who do worship with Sakti according to
Vamacara rites. But it seems to be incorrect, in so far as
there are, I am told, worshippers of the Vamacara division
who are chaste (Brahmachari). Vamacara means literally
“left” way, not “left-handed” in the English sense which
means what is bad. As the name is given to these Sadhakas
by themselves it is not likely that they would adopt a title
which condemns them. What they mean is that this Acara
is the opposite of Daksinacara. Philosophically it is more
monistic. It is said that even in the highest Siddhi of a
Daksinacari “there is always some One above him”;
but the fruit of Vamacara and its subsequent and highest
stages is that the Sadhaka “becomes the Emperor Himself.”
The Bhava differs, and the power of its method compared
with Daksinacara is said to be that between milk and
wine.

Moreover it is to be noted that the Devi whom they
worship 1s on the left of Siva. In Vamacara we find
Kapalikas, Kalamukhas, Pasupatas, Bhandikeras, Digam-
baras, Aghoras, followers of Cinacara and Kaulas gene-
really who are initiated. In some cases, as in that of the
advanced division of Kaulas, worship is with all five Tattvas
(Pancatattva). In some cases there is Brahmacarya as
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in the case of Aghora and Pasupata, though these drink
wine and eat flesh food. Some Vamacaris, I am informed,
never cease to be chaste (Brahmacari), such as Oghada
Sadhus, worshippers of Batuka Bhairava, Kanthadhari
and followers of Gorakshanatha, Sitanatha and Matsyendra-
natha. In Nilakrama there is no Maithuna. In some
sects there are differing practices. Thus, I am told,
amongst the Kalamukhas the Kalaviras only worship
Kumaris up to the age of nine, whereas the Kamamohanas
worship with adult Saktis.

Some advanced members of this (in its general sense)
Vamacara division do not, I am informed, even take wine
and meat. It is said that the great Vamacarli Sadhaka
Raja Krsnachandra of Nadia, Upasaku of the Chinna-
masta Murti, did not take wine. Such and similar Sadhakas
have passed beyond the preliminary stage of Vamacara,
and indeed (in its special sense) Vamacara itself. They
may be Brahma Kaulas. As regards Sadhakas generally it
1s well to remember what the Mahakala Sambhita, the great
Sastra of the Madhyastha Kaulas, says in the 11th Ullasa
called Sharira-yoga-kathanam:—“Some Kaulas there are
who seek the good of this world (Aihikarthadhritatmanah).
So also the Vaidikas enjoy what is here (Aihikartham
kamayante; as do, I may interpose, the vast bulk of present
humanity) and are not seekers of liberation (Amrite ratim
na kurvanti). Only by Niskamasadhana is liberation
attained.”

The Pancatattva are either real (Pratyaksh. “Idea-
lising” statements to the contrary are, when not due to
ignorance, false), substitutional (Anukalpa) and esoteric
(Divyatattva). As regards the second, even a vegetarian
would not object to “meat” which is in fact ginger, nor the
abstainer to “wine” which is cocoanut water in a bell-metal
vessel. As for the Esoteric Tattva they are not material
articles or practices, but the symbols for Yogic processes.
Again some notions and practicea are more moderate and
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others extreme. The account given in the Mahanirvana
of the Bhairavi and Tattva Cakras may be compared with
some more unrestrained practice; and the former again
may be contrasted with a modern Cakra described in the
13th Chapter of the Life of Bejoy Krsna Gosvami by
Jagadbandu Maitra. There a Tantrika Siddha formed a
Cakra at which the Gosvami was present. The latter says
that all who were there, felt as if the Sakti was their own
Mother who had borne them, and the Devatas whom the
Cakreévara invoked appeared in the circle to accept the
offerings. Whether this is accepted as a fact or not, it is
obvious that it was intended to describe a Cakra of a
different kind from that of which we have more commonly
heard. There are some practices which are not correctly
understood; there are some principles which the bulk of men
will not understand; for to so understand there must be
besides knowledge that undefinable Bhava, the possession
of which carries with it the explanation which no words
can give. I have dealt with this subject in the Chapter on
the Pancatattva. There are expressions which do not
bear their surface meaning. Gomangsa-bhaksana is not
“beef-eating,” but putting the tongue in the root of the
throat. What Home translate as “Ravishing the widow”
refers not to a woman but to a process in Kundali Yoga and
so forth. Lastly and this is important; a distinction is
seldom, if ever, made between Sastric principles and actual
practice, nor is count taken of the conditions properly
governing the worship and its abuse. It is easy to under-
stand that if Hinduism has in general degenerated, there
has been a fall here. It is, however, a mistake to suppose
that the sole object of these rites is enjoyment. It is not
necessary to be a “Tantrik” for that. The moral of all this
1s, that it 1s better to know the facts than to make erroneous
generalizations.

There are said to be three Krantas or geographical divi-
sions of India, of which roughly speaking the North-Eastern
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portion is Visnukranta, the North-Western Rathakranta
and the remaining and Southern portion is Aévakranta.
According to the Sﬁktamangala and Mahasiddhisara
Tantras, Visnukranta (which includes Bengal) extends from
the Vindhya range to Chattala or Chittagong. From Vindhya
to Thibet and China is Rathakranta. There is then some
difference between these two Tantras as to the position of
Aévakranta. According to the first this last Kranta
extends from the Vindhya to the sea which perhaps includes
the rest of India. According to the Mahasiddhisara Tantra
it extends from the Karatoya River to a point which cannot
be identified with certainty in the text cited, but which may
be Java. To each of these 64 Tantras have been assigned.
One of the questions awaiting solution is whether the Tantras
of thew three geographical divisions are marked by both
doctrinal and ritual peculiarities and if so what they are.
This subject has been referred to in the first volume of the
“Principles of Tantra” wherein a list of Tantras is given.

In the Sakta division there are four Sampradayas,
namely, Kerala, Kaémira, Gauda and Vilasa, in each of
which there is both outer and inner worship. The Sammo-
hana Tantra gives these four Sampradayas, also the number
of Tantras, not only in the first three Sampradayas, but in
China and Dravida. I have been informed that out of 56
Desas (which included beside Hunas, places outside India,
such as China, Mahachina, Bhota, Simhala), 18 follow
Gauda extending from Nepala to Kalinga and 19 follow
Kerala extending from Vindhyachala to the Southern Sea,
the remaining countries forming part of the Kasmir
De$a; and that in each Sampradaya there are Paddhatis
such as Suddha, Gupta, Ugta. There is variance in Devata
and Rituals some of which are explained in the Tarasukta
and Saktisangama Tantra.

There are also various Matas such as Kadi Mata, called
Viradanuttara of which the Devatia is Kal1 (see Introduction
to Vol. 8. (Tantraraja) Tantrik Texts); Hadi Mata called
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Hamsaraja of which Tripurasundari is Devata and Kahadi
Mata the combination of the two of which Tara is Devata
that is Nilasarasvati. Certain DeSas are called Kadi,
Hadi, Ka-hadi Desas and each Mata has several Amnayas.
It is said that the Hamsatara Mahavidya is the Sovereign
Lady of Yoga whom Jainas call Padmavati, Saktas Sakti,
Bauddhas Tara, China Sadhakas Mahogra, and Kaulas
Cakreévarl. The Kadis call her Kali, the Hadis Sri-
sundari and the Kadi-Hadis Hamsah. Volumes VIII and
XII of “Tantrik Texts” contain that portion of the Tantra-
raja which belongs to Kadi Mata and in the English Intro-
duction I have dealt with this subject.

Gauda Sampradaya considers Kadi the highest Mata,
whilst Kasmira and Kerala worship Tripura and Tara.
Possibly there may have been originally DesSas which
were the exclusive seats of specific schools of Tantra, but
later and at present, so far as they exist, this cannot be
said. In each of the DeSas different Sampradayas may be
found, though doubtless at particular places, as in Bengal,
particular sects may be predominant.

In my opinion it is not yet possible to present, with
both accuracy and completeness, the doctrine and practice
of any particular Tantrik School, and to indicate wherein it
differs from other Schools. It is not possible at present to
say fully and precisely who the original Saktas were, the
nature of their sub-divisions and of their relation to, or
distinction from, some of the Saiva group. Thus the
Kaulas are generally in Bengal included in the Brahmajfiani
Sakta group but the Sammohana in one passage already
cited mentions Kaula and Sakta separately.  Possibly
it is there meant to distinguish ordinary Saktas from the
special group called Kaula Saktas. In Kashmir some
Kaulas, I believe, call themselves Saivas. For an answer
to these and other questions we must await a further exami-
nation of the texts. At present I am doing clearing of mud
(Panikoddhara) from the tank, not in the expectation that
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I can wholly clear away the mud and weeds, but with a desire
to make a beginning which others may complete.

He who has not understood Tantra Sastra has not
understood what “Hinduism” is as it exists to-day. The
subject 1s an important part of Indian culture and therefore
worth study by the duly qualified. What I have said should
be sufficient to warn the ignorant from making rash general-
izations. At present we can say that he who worships
the Mantra and Yantra of Sakti is a Sékta, and that there
were several Sampradayas of these worshippers. What
we can, and should first, do is to study the Sakta Dargéana
as it exists to-day, working back from the known to the
unknown. What I am about to describe is the Sakta
faith as it exists to-day, that is Saktivada, not as something
entirely new but as the development and amalgamation of
the various cults which were its ancestors.

Summarising Sakta doctrine we may first affirm that
it is Advaitavdda or Monism. This we might expect seeing
that it flourished in Bengal which, as the old Gauda Des$a,
is the Guru both of Advaitavada and of Tantra Sastra.
From Gauda came Gaudapadacarya, Madhustudana
Sarasvati, author of the great Advaitasiddhi, Ramacandra-
tirthabharati, Citsukhacarya and others. There seems
to me to be a strong disposition in the Brahmaparayana
Bengali temperament towards Advaitavada. For all
Advaitins the Sakta Agama and Advaita Saivégama
must be the highest form of worship. A detailed account
of the Advaita teachings of the Saktas is a matter of great
complexity and of a highly esoteric character, beyond the
scope of this paper. I may here note that the Sakta Tantras
speak of 94 Tattvas made up of 10, 12 and 16 Kalas of Fire,
Sun and Moon constituting the Kamakala respectively; and
19 of Sadasiva, 6 of Iévara, 10 each of Rudra, Visnu
and Brahma. The 51 Kalas or Matrkas which are the
Suksmartupa of the 51 letters (Varna) are a portion
of these 94. These are the 51 coils of Kundalf from Bindu
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to Sﬁmétrkotpatti-Sundaﬁ mentioned in my “Garland of
Letters” or Studies on the Mantra Sastra. These are all
worshipped in the wine jar by those Saktas who take wine.
The Sastras also set out the 36 Tattvas which are common
of Saktas and Saivas; the five Kalas which are Samanya
to the Tattvas, namely, Nivrtti, Pratistha, Vidya, Shanta,
Séntyaﬁté, and the Sadadhva, namely, Varna, Pada, and
Mantra, Kala, Tattva, Bhuvana, which represent the
Artha aspect and the Sabda aspect respectively. (See
“Garland of Letters.”)

To pass to more popular matters, a beautiful and tender
concept of the Saktas is the Motherhood of God, that is,
God as Sakti or the Power which produces, maintains and
withdraws the universe. This is the thought of a worshipper.
Though the Sammohana Tantra gives high place to Saf-
kara as conqueror of Buddhism (speaking of him as a
manifestation of Siva and identifying his four disciples
and himself, with the five Mah apretas), the Agamas as
Sastras of worship do not teach Mayavada as set forth
according to Safikara’s transcendental method. Maya
to the Sakta worshipper is not an unconscious something,
not real, not unreal, not real-unreal, which 1s associated
with Brahman in its Iévara aspect, though it is not Brah-
man. Brahman is never associated with anything but
Itself. Maya to the Sakta is Sakti; Sakti veiling Herself
as Consciousness, but which, as being Sakti, 1s Consciousness.
To the Sakta all that he sees is the Mother. All is Conscious-
ness. This is the standpoint of Sadhana. The Advaitins
of Safikara’s School claim. that their doctrine is given
from the standpoint of Siddhi. I will not argue this question
here. When Siddhi is obtained there will be no argument.
Until that event Man is, it is admitted, subject to Maya
and must think and act .according to the forms which it
imposes on him. It is more important after all to realize
in fact the universal presence of the Divine Consciousness,
than to attempt to explain it. in philosophical terms.
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The Divine Mother first appears in and as Her worship-
per’s earthly mother, then as his wife; thirdly as Kalila,
She reveals Herself in old age, disease and deabh. It is She
who manifests, and not without a purpose, in the vast
outpouring of Samhara Sakti which, was witnessed in
the great world-conflict of our time. The terrible beauty of
such forms is not understood. And so we get the recent
utterance of a Missionary Profeasor at Madras who being
moved to horror at the sight of (I think) the Chamunda
murti called the Devi a “She-Devil.” Lastly She takes to
Herself the dead body in the fierce tongues of flame which
light the funeral pyre.

The Monist 1s naturally unsectarian and so the Sakta
faith, as held by those who understand it, is free from a
narrow sectarian spirit.

Nextly it, like the other Agamas, makes provision for
all castes and both sexes. Whatever be the true doctrine of
the Vaidikas, their practice is in fact marked by exclusive-
ness. Thus they exclude woman and Sadras. It is easy
to understand why the so-called Anarya Samyradayas did
not do so. A glorious feature of the Sakta faith is the
honour which it pays to woman. And this is natural for those
who worship the Great Mother, whose representative
(Vigraha) all earthly women are. Striyo devah striyah
pranah. “Women are Devas; women are life itself,” as an
old Hymn in the Sarvollasa has it. It is because Woman is
a Vigraha of the Amba Devi, Her likeness in flesh and blood,
that the Sakta Tantras enjoin the honour and worship of
women and girls (Kumaris), and forbade all harm to them
such as the Sati rite, enjoining that not even a female animal
1s to ne sacrificed. With the same solicitude for women,
the Mahanirvana prescribes that even if a man speaks rudely
(Durvvachyang kathayan) to his wife, he must fast for a
whole day, and enjoins the education of daughters before
their marriage. The Moslem Author of the Dabistan (ii. 154.
Ed. 1843) says “The Agams favours both sexes equally.
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Men and women equally compose mankind. This sect hold
women in great esteem and call them Saktis and to ill-treat
a Sakti that is a woman is a crime.” The Sakta Tantras
again allow of women being Guru, or Spiritual Director, a
reverence which the West has not (with rare exceptions)
yet given them. Initiation by a Mother bears eightfold
fruit. Indeed to the enlightened Sakta the whole universe
is Str1 or Sakti. “Aham stri" as the Advaitabhava
Upanisad says. A high worship therefore which can be
offered to the Mother to-day consists in getting rid of abuses
which have neither the anthoritp of ancient Sastra, nor of
modern social science, and to honour, cherish, educate and
advance women (Sakti). Striyo devah striyah pranah.
Gautamiya Tantra saya Sarvavarnadhikdarashcha narinam
yogya eva cha; that is, the Tantra Sastra is for all castes
and for women: and the Mahanirvana says that the low
Kaula who refuses to initiate a Chandala or Yavana or a
woman out of disrespect goes the downward path. No one
is excluded from anything except on the grounds of a real
and not artificial or imagined incompetency.

An American Orientalist critic, in speaking of “the
worthlessness of Tantric philosophy,” said that it was
“Religious Feminism run mad,” adding “What is all this
but the feminisation of orthodox Vedanta? It is a doctrine
for suffragette Monists: the dogma unsupported by any
evidence that the female principle antedates and includes the
male principle, and that this female principle is supreme
Divinity.,” The “worthlessness” of the Tantrik philosophy
is a personal opinion on which nothing need be said, the
more particularly that Orientalists who, with insufficient
knowledge, have already committed themselves to this view
were not likely to easily abandon it. The present criticism,
however, in disclosing the grounds on which it is based, has
shown that they are without worth. Were it not for such
ignorant notions, it would be unnecessary to say that the
Sakta Sadhaka does not believe that there is a Woman,
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Suffragette or otherwise, in the sky, surrounded by the
members of some celestial feminist association who rules the
male members of the universe. As the Yamala says for the
benefit of the ignorant “neyam yoshit na cha puman na
shando na jadah smrtah.” That is, God is neither female,
male, hermaphrodite or uiiconsci