
            [image: ]
        


Shakti and shakta




Arthur Avalon




[image: decoration]








Chapter One. Indian Religion As Bharata Dharma






A 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. I
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 Western Aryans, as also happened with Islam when accepted by
such Eastern Aryans as the Persians and the Aryanized peoples of
India. Thus Sufism 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 dissolve 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
(Svalakshana-dharanat Dharma). It is the expression of their true
being and can only cease to be, when they themselves cease to be.
Belief in righteousness is then in something not arbitrarily
imposed from without by a Lawgiver, but belief in a Principle 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 etymologically
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 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
essentials 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) is the universal
law governing all, just as the particular Dharma (Vishesha Dharma)
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 productive 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 Trishna -- 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 enjoyment or
suffering. Each 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
Brahmanism calls the Trivarga of the Purushartha, or three aims of
sentient being. But just as desire leads to manifestation in form,
so desirelessness leads away from it. Those who reach this state
seek Moksha or Nirvana (the fourth Purushartha), 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, therefore,
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 Moksha or Nirvana. Religion,
and therefore true civilization, 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 (Ishvara). So Samkhya, which proceeds on intellectual proof
only, doe not deny God but holds that the being of a Lord is "not
proved".

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
Northern 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)
Consciousness (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 Ishvara, the Ruling Lord or
Personal 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 Christianity, differing schools and sects
adopting various interpretations of the Revealed Word. Veda says:
"All this (that is, the Universe) is Brahman." All are agreed that
Brahman or Spirit is relatively to us, Being (Sat), Consciousness
(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 Shamkaracarya, is
that there is a complete identity in essence of both. There is one
Spirit (Atma) with two aspects: as transcendent supreme
(Paramatma), 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 (Vishishtadvaita) of the great
scholastic Ramanuja, "This" is Brahman in the sense that it is the
body of the Brahman, just as we distinguish our body from our inner
self. According to the Dualists (Dvaitavada) the saying is
interpreted in terms of nearness (Samipya) and likeness (Sadrishya)
for, though God and man are distinct, the former so pervades and is
so inextricably 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 Shuddhadvaita of that branch of the
Agamas which is called Shaivasiddhanta, the Vaishnava Pañcaratra
doctrine, the Advaita of the Kashmirian Shaiva-gama (Trika), the
followers of which, though Advaitins, have very subtly criticized
Shamkara'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 Shaktas,
Shaivas, Vaishnavas 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 one by the
other. Indeed the universality of much of religious doctrine and
practice is an established fact. What exists in India as elsewhere
to-day has in other times and places been in varying degrees
anticipated. "In Religion," it has been said
(Gnostics and 1heir Remains, viii)
"there is no new thing. The same ideas are worked up over and over
again." In India as elsewhere, but particularly 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 between particular groups of sects. These
latter are governed in general, that is, in their older forms, by
the Agamas or Tantra-Shastras, which, at any rate to-day 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 Satyananda's
Commentary on the Isha Upanishad which I have
published.)

The meaning of Veda is not commonly rightly understood. 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 Shruti, Smriti, Purana, and Agama. There
are also four ages or Yugas the latter being a fraction of a Kalpa
or Day of Brahma of 4,320,000,000 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 is composed of the Four Ages
called Satya, Treta, Dvapara, Kali, the first being the golden age
of righteousness since when all has gradually declined physically,
morally, and spiritually. For each of the ages a suitable Shastra
is given, for Satya or Krita the Vedas, for Treta the
Smritishastra, for Dvapara the Puranas, and for Kaliyuga the Agama
or Tantra Shastra. So the Kularnava
Tantra says:

Krite shrutyukta acarastretayam
smriti-sambhavah

Dvapare tu puranoktah,
kalavagamasammatah

(see also Mahanirvana Tantra,
I -- 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 and ritual, is to be
followed (see Principles of Tantra).
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 Veda. It is true however that, as between these
followers, there is 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 presentment 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 Shakta 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 Shastra is thus that
presentment of Vedantic truth which is modeled, 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 Karmakanda (ritual
section), the Tantra Shastra prescribes a Sadhana of its own for
the attainment of the common end of all Shastra, that is, a happy
life on earth, Heaven thereafter, 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, is itself
divided into several schools or communities of worshippers. One of
these divisions is the Shakta. It is with Shakta doctrine and
worship, one of the forms of Brahmanism, which is again a form of
the general Bharata Dharma, that this book deals.

The Shakta is so called because he is a worshipper of Shakti
(Power), that is, God in Mother-form as the Supreme Power which
creates, sustains and withdraws the universe. His rule of life is
Shaktadharma, his doctrine of Shakti is Shaktivada or Shakta
Darshana. God is worshipped as the 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 is
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 Shakti. In Her static transcendent
aspect the Mother or Shakti or Shivé is of the same nature as Shiva
or "the Good". That is, philosophically speaking, Shiva is the
unchanging Consciousness, and Shakti is its changing Power
appearing as mind and matter. Shiva-Shakti 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; Jñana, Knowledge; Kriya, Action). In the static
transcendent aspect (Shiva) the one Brahman does not change and in
the kinetic immanent aspect (Shivé or Shakti) 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 (Amsha) of the latter, and the enveloping mind and
body are manifestations of Supreme Power. Shakta Darshana is
therefore a form of Monism (Advaitavada). In creation an effect is
produced without change in the Producer. In creation the Power
(Shakti) "goes forth" (Prasharati) in a series of emanations or
transformations, which are called, in the Shaiva and Shakta
Tantras, the 36 Tattvas. These mark the various stages through
which Shiva, the Supreme Consciousness, as Shakti, presents Itself
as object to Itself as subject, the latter at first experiencing
the former as part of the Self, and then through the operations of
Maya Shakti as different from the Self. This is the final stage in
which every Self (Purusha) 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 in His own Maya Shakti due to the previous
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 Shakti assumes the form of Prakriti Tattva, which
is composed of three Gunas or Factors called Sattva, Rajas, Tamas.
The function of Prakriti is to veil, limit, or
finitize pure infinite formless
Consciousness, so as to produce form, for without such limitation
there cannot be the appearance 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
Prakriti Shakti. 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
Consciousness (Moksha) Itself. To use Western parlance,
Consciousness 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 (Shakti) become more and more Sattvik. A truly Sattvik man
is therefore a spiritual man. The aim of Sadhana is therefore the
cultivation of the Sattva Guna. Nature (Prakriti) 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.

It is the desire for the life of form which produces the
universe. This desire exists in the collective Vasanas, 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 produced 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 (Nishkama 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 Moksha or Mukti or
Liberation. As it is freedom from the universe of form, it can only
be attained through detachment 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, 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 (Cittashuddhi), and devotion to, and worship of, the
Magna Mater of all. It is with these means that the religious
Tantra Shastras are mainly concerned. The Shakta Tantra Shastra
contains a most elaborate 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 emotionally
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 is transformed and purified. In particular according
to Indian principles it is the instrument whereby the consciousness
of the worshipper (Sadhaka) is shaped in actual
fact into forms of experience which embody the
truths which Scripture teaches. The Shakta is thus taught that he
is one with Shiva and His Power or Shakti. 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 expression. Those who speak of "mummery," "gibberish" and
"superstition" betray both their incapacity and
ignorance.

The Agamas are not themselves treatises on Philosophy, though
they impliedly contain a particular theory of life. They are what
is called Sadhana Shastras, that is, practical Scriptures
prescribing the means by which
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 Shakta
Tantra is Shiva Himself or Shivé 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 Shiva
(Nigama). For the two are one. Sometimes there are other
interlocutors. Thus one of the Tantras is called
Ishvarakartikeya-samvada, for there the Lord addresses his son
Kartikeya. The Tantra Shastra 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 (Svatah-siddha). Those who
have had experience of the truths recorded in Shastra, 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 Shastras. The Guru says:
"Do as I tell you. Follow the method prescribed by Scripture. Curb
your desires. Attain a pure disposition, and thus only will you
obtain that certainty, that experience which will render any
questionings 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 Shakta division
of the Agama. For their full development 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 years ago,
by Pandit Shiva-candra Vidyarnava, the Shakta 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 Shastra. The cause of this ignorance is
the fact that the Tantra Shastra is a Sadhana Shastra,
the greater part of which becomes intelligible only by
Sadhana. For this reason the Shastra and its
Teachers prohibit their general promulgation. So long as the
Shastra 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 Shastra is almost lost. Nevertheless some faint shadowings
of these principles (which can be thoroughly known by Sadhana only)
have been put before the public partly with the view to preserve
Shastric knowledge from destruction, and partly for commercial
reasons. When I commenced to write Tantra-tattva some 25 years ago,
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
Shastra which, whilst ignorant of Dharma, Sadhana and Siddhi
contained some hideous and outrageous pictures drawn by the Bengali
historians and novelists ignorant of, and unfaithful to, Shastric
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
Shastra. 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 Tantra Shastra is broadly divided into
three parts, namely Sadhana, Siddhi (that which is gained by
Sadhana) and Philosophy (Darshana). Unlike other systems 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
Parameshvara (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 Parameshvara, 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 Shastras,
all communities, and all religions. All distinctions which arise
from differences in the physical body are distinctions for the
human world only. They have no place in the world of worship of
Parameshvara. 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
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 Tantra-tattva 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
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 (through it be under other names and forms)
by all religious men, and others either by all or some Indian
communities, who are not Shaktas. 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 criticism 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 Pañcatattva or Secret
Ritual.

I conclude with a translation of an article in Bengali by a
well-known writer, (P. Bandyopadhyaya, in the
Sahitya, Shrubby 1320, Calcutta,
July-August 1913). It was evoked by the publication of Arthur
Abalone's Translation of, and Introduction to, the
Mahanirvana Tantra. It is an
interesting statement as regards the Shakta Tantra and Bengali
views thereon. Omitting here some commendatory statements touching
A. Avalon's work and the writer's "thanks a hundred times" for the
English version, the article continues as follows:

"At one time the Mahanirvana
Tantra had some popularity in Bengal. It was
printed and published under the editorship of Pandit Ananda-candra
Vedanta-vagisha and issued from the Adi-Brahmo-Samaj Press. Raja
Ram Mohan Roy himself was a follower of the Tantras, married after
the Shaiva form and used to practice the Tantrik worship. His
spiritual preceptor Svami Hariharananda, was well known to be a
saint who had attained to perfection (Siddha-purusa). He endeavored
to establish the Mahanirvana Tantra
as the Scripture of the Brahmo-Samaj. The formula and the
forms of the Brahmo Church are borrowed from the initiation in
Brahman worship, (Brahma-diksha) in this Tantra. The later Brahmos
somewhat losing their selves in their spirit of imitation of
Christian rituals were led to abandon the path shown to them by
Raja Ram Mohan; but yet even now many among them recite the Hymn to
the 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 themselves Hindus
were unable outwardly to support the Tantrik doctrines. But even
then there were very great Tantrik Sadhakas and men learned in the
Tantras with whose help the principles of the Tantras might have
been explained to the public. But the educated Bengali of the age
was bewitched by the Christian culture, and no one cared to inquire
what did or did not exist in their paternal heritage; the more
especially that any who attempted to study the Tantras ran the risk
of exposing themselves to contumely from the 'educated community'.
Maharaja Sir Jatindra Mohan Tagore of sacred name alone published
two or three works with the help of the venerable Pandit Jaganmohan
Tarkalankara. The Hara-tattva-didhiti associated with the name of
his father is even now acknowledged to be a marvelously glorious
production of the genius of the Pandits of Bengal. The venerable
(Vriddha) 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 endeavored to understand and appreciate men like Bama Khepa
(mad Bama), the Naked Father (Nengta Baba) of Kadda and Svami
Sadananda. The educated community of Bengal had only neglect and
contempt for Sadhakas like Bishe Pagla (the mad Bishe) and Binu the
Candala woman. Bengal is even now governed by the Tantra; even now
the Hindus of Bengal receive Tantrik initiation. But the glory and
the honor which the Tantra had and received in the time of
Maharajas Krishna-candra and Shiva-candra 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 repentance before the Deity. It is the
Sadhana which is the union of Purusha and Prakriti; the Sadhana
which joins the Male Principle and the Mother Element within the
body, and strives to make the attributed attributeless. That which
is in me and that for which I am (this consciousness is ever
present in me) is spread, like butter in milk, throughout the
created world of moving and unmoving things, through the gross and
the subtle, the conscious and unconscious, through all. It is the
object of Tantrik Sadhana to merge that self-principle (Svarat)
into the Universal (Virat). This Sadhana is to be performed through
the awakening of the forces within the body. A man is
Siddha in this Sadhana when he is able
to awaken Kundalini and pierce the six 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 practicing under the guidance of a good Guru;
if you do not obtain favorable results immediately, you can freely
give it up.' No other religion dares to give so bold a challenge.
We believe that the Sadhana of the Moslems and the 'esoteric
religion' or secret Sadhana (and rituals) of the Christians of the
Roman Catholic and Greek Churches is based on this ground work 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 Patañjali 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 into India from Chaldea or Shakadvipa be correct, then
it may also be inferred that the Tantra passed from Chaldea to
Europe. The Tantra is to be found in all the strata of Buddhism;
the Tantrik Sadhana is manifest in Confucianism; and Shintoism is
but another name of the Tantrik cult. Many historians acknowledge
that the worship of Shakti or Tantrik Sadhana which was prevalent
in Egypt from ancient times spread into Phoenicia and Greece.
Consequently we may suppose that the influence of the Tantra 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 separate from It; He is the receptacle of all, yet He is not
contained in anything, for He is the great witness, the eternal
Purusha. The true Tantrik worship is the worship in and by the
mind. The less subtle form of Tantrik worship is that of the
Yantra. Form is born of the Yantra. The form is made manifest by
Japa, and awakened by Mantra-Shakti. Tens of millions of beautiful
forms of the Mother bloom forth in the heavens of the heart of the
Siddhapurusha. Devotees or aspirants of a lower order of competency
(Nimna-adhikari) under the directions of the Guru adore the great
Maya by making manifest'. (to themselves) one of Her various forms
which can be only seen by 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
Shakti 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-Shakti. It is no exaggeration to say that we have
never heard even from any Bengali Pandit such a clear exposition of
Mantra-Shakti as that which the author, Arthur Avalon, has given in
his Introduction to the Mahanirvana
Tantra. We had thought that Mantra-Shakti was a
thing to be felt and not to be explained 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
Tantras say that the soul in the body is the very self of the
letters -- of the Dhvani (sound). The Mother, the embodiment of the
fifty letters (Varna), is present in the various letters in the
different 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 struck 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 -- 'AriseO
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 is
nothing but the awakening of the Shakti of the Mother, the mere
rousing of the consciousness of the Kundalini. This awakening is
performed by Mantra-Shakti. The Mantra is nothing but the
harmonious sound of the lute of the body. When the symphony is
perfect, She who embodies the Worlds (Jaganmayi) rouses Herself.
When She is awake it does not take long before the union of Shiva
and Shakti takes place. Do Japa once; do Japa according to rule
looking up to the Guru, and the effects of Japa of which we hear in
the Tantra will prove to be true at every step. Then you will
understand that the Tantra is not mere trickery, or a false weaving
out of words. What is wanted is the good Guru; Mantra capable of
granting Siddhi, and application (Sadhana). Arthur Avalon has
grasped the meaning of the principles of Mantra which are so
difficult to understand. 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
existences of the Sadhaka. The Tantra has two divisions, the Dharma
of Society (Samaja) 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 worthiness (Adhikara-tattva) in the Tantra.
This fitness (Adhikara) is discovered with reference to the
Samskaras of past existences; that is why the Candala Purnananda is
a Brahmana, and Kripasiddha the Sadhaka is equal to Sarvananda;
that is why Ramaprasada of the Vaidya caste is fit to be honored
even by Brahmanas. The Tantra is to be studied with the aid of the
teachings of the Guru; for its language is extraordinary, and its
exposition impossible with a mere grammatical knowledge of roots
and inflections. The Tantra is only a system of Shakti-Sadhana.
There are rules in it whereby we may draw Shakti from all created
things. There is nothing to be accepted or rejected in it. Whatever
is helpful for Sadhana is acceptable. This Sadhana is decided
according to the fitness of the particular person
(Adhikari-anusare). He must follow that for which he is fit or
worthy. Shakti pervades all and embraces all beings and all things,
the inanimate and the moving, beasts and birds, men and women. The
unfolding of the Power (Shakti) 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 (Shakti).
Thus the Shakta obtains power from all actions in the world. The
Sadhana. of the Tantra is not to be measured by the little
measuring-yard of the well-being or ill-being of your community or
mine.

"Let you understand and I understand,O my mind
--

Whether any one else understands it or not."

The author, Arthur Avalon, is fully conscious of this. In
spite of it, he has tried to explain almost all points making them
easy to comprehend for the intellect of 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-Shakti) within the
body is the desired (Ishta) and the "to be sought for" (Sadhya),
Deity (Devata) of the Sadhaka. The unfolding of this self-power is
to be brought about by self-realization (Atma-darshana) which is to
be achieved through Sadhana. Whoever realizes his self attains to
Liberation (Mukti). The author, Arthur Avalon, has treated of these
matters (Siddhanta) in his work, the
Tantra-tattva. Many of the topics dealt
with in the Mahanirvana 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 Mahanirvana
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 as
the Saradatilaka, Shaktanandatarangini, Pranatoshini, 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 endeavored 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 entertain. In fact, the English-educated Bengali
community is without religion (Dharma) or action (Karma), and is
devoid of the sense of nationality (Jatiya Dharma) and 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, honored 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
Mahanirvana Tantra. 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 Shastric reasoning.
An auspicious opportunity for the English-knowing public to
understand the Tantra has arrived. It is a counsel of the Tantra
itself, that if you desire to renounce anything, renounce it only
after a thorough acquaintance with it; if you desire to embrace
anything new, accept it only after a searching inquiry. The Tantra
embodies the old religion (Dharma) of Bengal; even if it is to be
cast away for good, that ought only to be done after it has been
fully known. 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 endeavored 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?"





























Chapter Two. Shakti: The World As Power






There is no word of wider content in any language than this
Sanskrit term meaning 'Power'. For Shakti 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 Yoginihridaya
Tantra thus salutes Her who conceives, bears,
produces and thereafter nourishes all worlds: "Obeisance be to Her
who is pure Being-Consciousness-Bliss, as Power, who exists in the
form of Time and Space and all that is therein, and who is the
radiant Illuminatrix 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
Shakti-doctrine, omitting its deeply interesting practice (Sadhana)
in its forms as ritual worship and Yoga.

Today Western science speaks of Energy as the physical
ultimate of all forms of Matter. So has it been for ages to the
Shaktas, as the worshippers of Shakti are called. But they add that
such Energy is only a limited manifestation (as Mind and Matter) of
the almighty infinite Supreme Power (Maha-Shakti) of Becoming in
'That' (Tat), which is unitary Being (Sat) itself.

Their doctrine is to be found in the traditions, 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 Tantra-shastra is well known. It is,
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, Ganesha, Vishnu,
Shiva or Shakti. To the Knower, however, the five named are not
distinct Divinities, but different aspects of the one Power or
Shakti. An instructed Shakti-worshipper 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 between Rama (an Avatara
of Vishnu) and Shiva'. "What matters the name," says the
Commentator of the Satcakranirupana,
after running through the gamut of them.

The Shakta is so called because the chosen Deity of his
worship (Ishta-devata) is Shakti. 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 Shakti 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 be) 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 sometimes wonder whether the Western psyche 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, immeasurable 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 Shaiva is so called because his chosen Divinity is Shiva,
the name for the changeless aspect of the One whose power of action
and activity is Shakti. But as the two are necessarily associated,
all communities acknowledge Shakti. It is, for the above reason, a
mistake to suppose that a 'Tantrik,' or follower of the Agama, is
necessarily a Shakta, and that the 'Tantra' is a Shakta Scripture
only. Not at all. The Shakta 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 Pancaratra. The doctrine of these
communities, which share certain common ideas, varies from the
monism of the Shaktas and Northern Shaivas to the more or less
dualistic systems of others. The ritual is to a large extent common
in all communities, though there are necessarily variations, due
both to the nature of the divine aspect worshipped and to the
particular form of theology taught. Shakta doctrine and practice
are contained primarily in the Shakta 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 Shakta certain
common doctrines and practices. The Tantras proper are the Word of
Shiva and Shakti. But there are also valuable Tantrik works in the
nature of compendia and commentaries which are not of divine
authorship.

The concept 'Shakti' is not however peculiar to the Shaktas.
Every Hindu believes in Shakti as God's Power, though he may differ
as to the nature of the universe created by it. Shakta doctrine is
a special presentment of so-called monism (Advaita: lit. 'not-two')
and Shakta 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 on the Vedas. With these are
coupled the Word of Shiva-Shakti as revealed in the Tantras.
Shakta-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 speculative 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 Fair.
It claims that its supersensual teachings can be established with
certainty by the practice of its
methods. Theorizing alone is insufficient. The Shakta, 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
(Anandastotra) 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 experience -- that is,
of parts, not of, but in, the whole. In the first experience,
Consciousness is said to be 'upward-looking' (Unmukhi) -- that is,
'not looking to another'. In the second experience it is
'outward-looking' (Bahirmukhi) The first is not an
experience of the whole,
but the Experience-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 centers, as the
many. The works of an Indian philosopher, my friend Professor
Pramatha Natha Mukhyopadhyaya, aptly call the first the Fact, and
the second the Fact-section. The Isha
Upanishad calls the Supreme Experience -- Purna,
the Full or Whole.

It is not, be it noted, a residue of the abstracting
intellect, 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 Shiva, with Shakti at rest or
as Potency. The second experience is that of the finite centers,
the numerous Purushas or Jivas, which are also Shiva-Shakti as
Potency actualized. Both experiences are real. In fact there is
nothing unreal anywhere. All is the Mother and She is reality
itself. "Sa'ham" ("She I am"), the Shakta says, and all that he
senses is She in the form in which he perceives Her. It is She who
in, and as, he 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 disappears, while 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' experience strictly so-called) while such
experience lasts. But Shamkaracarya, defines the truly Real as that
which is changeless. In this sense, the World as a changing thing
has relative reality only. Shamkara so defines Reality because he
sets forth his doctrine from the standpoint of transcendent Being.
The Shakta Shastra, 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 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 Shiva-Shakti 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 is real because
Shiva-Shakti, which is its material cause, is real. That cause,
without ceasing 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 (Pashu) 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 various grades of knowing. Full
experience, as its name implies, is full in every way. Assume that
there is 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, is one with the Supreme Consciousness
whose Shakti it is. When again this Power actualizes as a universe,
the Lord-Consciousness from and in Whom it issues is the
All-knower. As Sarvajña He knows all generals, and as Sarvavit, all
particulars. But all is known by Him as the Supreme Self, and not,
as in the case of the finite center, as 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
always so. It may expand into the infinite by processes which
bridge the one to the other. 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
changeless Whole. Full experience is not sense-knowledge. The
latter is worldly knowledge (Laukika Jñana), by a limited knowing
center, 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 Jñana) 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 instruments 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 Shakti; but psychic power denotes that enhancement of
normal capacity which gives knowledge of matter in its subtle form,
while 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 'supernatural' about
it. All is 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 centers), 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 and space of Self and
Not-Self. This is by no means necessarily illusion. The Whole
therefore cannot be known by sense-knowledge. In short, sense or
worldly knowledge cannot establish, that is, prove, what is
super-sensual, 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 favors 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.

Shakta, and indeed all Vedantik teaching, holds that the only
source and authority (Pramana) as regards supersensual 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 super-sensual 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 is actual experience (Sakshatkara) which in English is called
'spiritual' experience.

The Shakta, as a '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
Brahman." He is a "monist,' not because of rational argument
only (though he can adduce reasoning in his support), but 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 (Savikalpa-Samadhi), even when of a 'monistic' character,
there is 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 constitution 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 mountain 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
is 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 secondary 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 Scriptures called Vedas, which contain the
standard experience of those whom
Brahmanism recognizes as its Rishis 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 affirmation of his self in terms of it.
The Shakta is therefore a 'monist,' either because he has had
himself spiritual experiences 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 be the case) to actual 'monistic'
experience. A particular form of 'spiritual' knowledge 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 super-sensual 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
manifestation of the same Shakti, who is fully known in ecstasy
(Samadhi) which transcends all reasoning. What, therefore, 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 is here," the Shakta and others
say. For he and every other being is a microcosm, and so the
Vishvasara Tantra says: "What is here,
is elsewhere. What is 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 Shakta the thrill of union with
his Shakti is a faint reflection of the infinite Shiva-Shakti 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 Shakti as
Vaishnavi, the Maintainer. At every moment creation, as
rejuvenascent molecular activity, is going on as the Shakti
Brahmani. At every moment there is molecular death and loosening of
the forms, the work of Rudrani Shakti. 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 Shamkara 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-experiencer. 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 is 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 be many' is Power or Shakti
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 Shakti.

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

Again with what warrant is this affirmed? The secondary proof
is the Word of Shiva and Shakti. Revealers of the Tantra-shastra,
as such Word is expounded in the teachings of the Masters (Acaryas)
in the Agama.

Corroboration of their teaching may be had by observation of
psychological stages in normal life and reasoning thereon. These
psychological states again are the individual representation of the
collective 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 he 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 contrary,
it is at root the Infinite Consciousness, which appears in the form
of a contraction (Shamkoca), due to limitation as Shakti in the
form of mind and matter. This contraction may be greater or less.
As it is gradually loosened, consciousness expands by degrees
until, all bonds being gone, it becomes one with the Full
Consciousness or Purna. 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
center of these planes is the 'Earth-plane' (Bhurloka). This is not
the same as experience on earth, for every experience, including
the highest and lowest, can be had here. The planes are not like
geological 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 is Light itself, and the love of Shiva and
Shakti, the 'Heart of the Supreme Lord' ( Hridayam
parameshituh ). 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 Shakti of the
Lord called Tamomayi Shakti -- 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 Shakti in it. Such an abstraction 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. In
fact, as a Kashmir Scripture says: "The 'without' appears without
only because it is within."
Unworthy also proceeds from it, not in the sense that it is
there as unworthy, but because
the experience of duality, to which evil is attached, arises in the
Blissful Whole. The Full is not merely the collectively (Samashti)
of all which exists, for it is both immanent in and transcends the
universe. It is a commonplace that it is unknowable except to
Itself. Shiva in the Yoginihridaya
Tantra, says: "Who knows the heart of a woman?
Only Shiva knows the Heart of Yogini (the Supreme Shakti)." For
this reason the Buddhist Tantrik schools call it Shunya or the
Void. This is not 'nothing' but nothing known to mind and senses.
Both Shaktas and some Vaishnavas use the term Shunya, and no one
suspects them of being 'Nihilists'.

Relatively, however, the One is 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 infinite root
of which they are the finite flower. But Consciousness 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 Feeling in man's sense. We may thus (to
distinguish it) call Cit, Pure Consciousness or Pure Feeling as
Bliss (Ananda) knowing and enjoying its own full Reality. This, as
such Pure Consciousness or Feeling, endures even when finite
centers of Consciousness or Feeling arise in It. If (as this system
assumes) there is a real causal nexus between the two, then Being,
as Shiva, is also a Power, or Shakti, which is the source of all
Becoming. The fully Real, therefore, has two aspects: one called
Shiva, the static aspect of Consciousness, and the other called
Shakti, the kinetic aspect of the same. For this reason Kali
Shakti, dark as a thundercloud, is represented standing and moving
on the white inert body of Shiva. He is white as Illumination
(Prakasha). He is inert, for Pure Consciousness is 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 Shivas form the support of Her throne,
set in the wish-granting groves of the Isle of Gems (Manidvipa),
the golden sands of which are laved by the still waters of the
Ocean of Nectar (Amrita), 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, Shakti is merely the
Potency of Becoming in Being and, as such, is wholly one with it.
The Power (Shakti) and the possessor of Power (Shaktiman) are one.
As therefore He is Being-Bliss-Consciousness, so is She. She is
also the Full (Purna), which is no mere abstraction from its
evolved manifestations. On the contrary, of Her the
Mahakali Stotra says: "Though 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
'I' (Purnosham) 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 Shakti, the ultimate object of the
Shaktas' adoration, though worshipped in several forms, some
gentle, some formidable.

But Potency is actualized as the universe, and this also is
Shakti, for the effect is the cause modified. Monistic Vedanta
teaches that God is the material cause of the world. The statement
that the Supreme Shakti also exists as the Forms evolved from It,
may seem to conflict with the doctrine that Power is ultimately one
with Shiva who is changeless Being. Shamkara answers that the
existence of a causal nexus is Maya, and that there is (from the
transcendental standpoint) only a seeming cause and seeming
modification or effect. The Shakta, 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 Shamkara and
the explanation of the Shakta; the difference being that, while to
the former the effect is (from the transcendental standpoint)
'unreal,' it is from the Shakta's immanent standpoint
'real'.

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 Shakta Tantras by their comparison of
Shiva-Shakti 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 Shiva and Shakti and the sheath is
Maya. When the sheath is unpeeled, that is when Maya Shakti
operates, the two seeds come apart. The sheath unrolls when the
seeds are ready to germinate, that is when in the dreamless slumber
(Sushupti) of the World-Consciousness the remembrance of past
enjoyment in Form gives rise to that divine creative 'thinking' of
'imagining' (Srishtikalpana) 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 Shakti. 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 return to Itself after the actualization of
Power. To the devotee who speaks in theological language, "It is
His Will". As the Yoginihridaya
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 Prapañca, 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 is
the complete 'subjectification' of the divine or full 'I'
(Purnahanta), or objectively as a mathematical point without
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 Shiva sees Himself in and as
His own Power or Shakti. He is the 'White Point' or 'Moon'
(Candra), which is Illumination and in the completed process, the
'I' (Aham), side of experience, She is the 'Red Point'. Both colors
are seen in the microcosmic generation of the child. Red too is the
color 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 Shiva's own illuminating rays. These are
reflected in Himself as Shakti, who, in the
Kamakalavilasa, is called the 'Pure
Mirror' of Shiva. 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 =
Shiva, Ha = Shakti, which united spell 'Aham' or 'I'. 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 forth again. In the latter case it is the
Lord-Consciousness as the Supreme 'I' and Power about to create.
For this reason Bindu is called a condensed or massive form of
Shakti. It is the tense state of Power immediately prior to its
first actualization. That form of Shakti, 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-Linga. From out of this Power
comes the whisper to enjoy, in worlds of form, as the memory of
past universes arises therein. Shakti then 'sees'. Shakti opens Her
eyes as She reawakens from the Cosmic Sleep (Nimesha), which 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-Shakti. 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 line. Hence again the universe
is also called a spheroid (Brahmanda). The gross worlds are
circular universal movements in space, in which, is the Ether
(Akasha), Consciousness, as the Full (Purna), is never
dichotomized, but the finite centers 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
Shaivas and Shaktas) given by the Northern Shaiva School of the
Agama, which flourished after the date which Western Orientalists
assign to Shamkaracarya, 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 indistinguishable union as
the Supreme Shiva-Shakti. 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 there
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 centers. The process and the result are the work
of Shakti, whose special function is to negate, that is to negate
Her own fullness, so that it becomes the finite center 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 Shakti
withdraws Herself and leaves, as it were, standing by itself the
'I' side (Aham) of what, when completed, is the 'I-This'
(Aham-Idam) experience. But simultaneously (for the 'I' 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
'I' and then on the 'This'. This last is the stage of Ishvara
Tattva or Bindu, as the Mantra Shastra, dealing with the causal
state of 'Sound' (Shabda), calls it. In the second and third stage,
as also in the fourth which follows, though there is an 'I'
and a 'This' and therefore not the
indistinguishable 'I - This' of the Supreme Experience, yet both
the 'I' 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 'I' and the 'This'. At this point
Maya-Shakti intervenes and completely separates the two. For that
Power is the Sense of Difference (Bheda-Buddhi). We have now the
finite centers mutually exclusive one of the other, each seeing, to
the extent of its power, finite centers as objects outside of and
different from the self. Consciousness 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 centers and the centers themselves in and
as Its own changeless partless Self. It is these individual centers
produced from out of Power as Maya-Shakti which are 'Ignorance' or
Avidya Shakti. 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
center 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
'Illusion'? 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 it may be adjudged
'Illusion'. The latter is non-conformity with normal experience,
and here it is the normal experience which is said to be Illusion.
If there were no Avidya Shakti, there would be no man. In short the
knowing which is Full Experience is one thing and the knowing of
the limited experience 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 Shakti 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 present finite experience where all subjectivity and objectivity
are real and where therefore, ipso
facto, Illusion is negative. 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
is 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 (Samadhi). It may, however,
(with the Shakta) 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 centers 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 is also called by the Shakta 'Great Time'
(Mahakala). So in the Bhairavayamala
it is said that Mahadeva (Shiva) distributes His Rays of
Power in the form of the Year. That is, Timeless Experience appears
in the finite centers 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 Shaktis 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 Shakti in the form of Mind and Matter. These two are Its
Body, the first subtle, the second 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 objective 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 center of knowing. Mind again is the Self as
'Consciousness,' limited by Its Power into such a center. 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 Shakti 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 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 Scripture 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
is a particular physical audible mode of the Shabdabrahman (Brahman
as the cause of Shabda 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 is 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 Shakti). Inorganic matter is 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 displays itself
with the organization of matter is potentially contained in Being,
of which such inorganic matter is, to some, a 'lifeless' form. From
this deeply involved state Shakti enters into higher and higher
organized forms. Prana or vitality is a Shakti -- the Mantra form
of which is 'Hangsah'. With the Mantra 'Hang' 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 pronounce the letter 'H'. The
Rhythm of Creative Power as of breathing (a microcosmic form of it)
is two-fold -- an outgoing (Pravritti) or involution as universe,
and an evolution or return (Nivritti) of Supreme Power to Itself.
Shakti 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 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 Shakti is the Self as the 'String' (Sutratma) 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 exhibited 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 Experience. Man
by his striving must seek to become fully humane, and then to pass
yet further into the Divine Fullness which is beyond all Forms 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 Shastra is a
Sadhana Scripture. As Powers 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 Upanishad 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 following 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 I strive to attain Thy two sacred
Feet."





























Chapter Three. What Are The Tantras And Their Significance?





A 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), Shastra generally or treatise. Thus Shamkara
calls the Samkhya a Tantra. A secular writing may be called Tantra.
For the following note I am indebted to Professor Surendranath Das
Gupta. "The word 'Tantra' has been derived in the
Kashika-Vritti (7-2-9) from the root 'Tan' 'to
spread' by the Aunadika rule Sarvadhatubhyah tran, with the
addition of the suffix 'tran'. Vacaspati, Anandagiri, and
Govindananda, however, derive the word from the root 'Tatri' of
'Tantri' in the sense of Vyutpadana, origination 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
Tan, to spread, Tantra is that (Scripture) by
which knowledge (Jñana) is spread (Tanyate, vistaryate jñanam
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 Shaiva Siddhanta (Tantrantara Patala)
says:



Tanoti vipulan arthan tattvamantra-samanvitan



Trananca kurute yasmat tantram ityabhidhyate.



(It is 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 Shaktas or worshippers of Shakti. This is not
so. There are Tantras of other sects of the Agama, Tantras of
Shaivas, Vaishnavas 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 Shastras 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 Ishvara
which was revealed at the close of the age of the Upanishads, 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 char,
which means to move or to act, the prefix 3 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 according as
the Ishtadevata worshipped is Shakti, Shiva or Vishnu. The first is
the Shakta Agama, the second the Shaivagama, and the third the
Vaishnava Agama or Pancaratra. This last is the Scripture to which
the Shrimad Bhagavata (X. 90. 34) refers
as Sattvata Tantra in the lines,



Tenoktang sattvatang tantram yaj jnattva muktibhag
bhavet



Yatra strishudradasanang sangskaro vaisnavah smritah.



Some Agamas are called Vaidik (Vaidika Agama) and some
non-Vaidik (Avaidika). The Kurma Purana
(XVI.1) mentions as belonging to the latter, Kapala, Lakula,
Vama, Bhairava, Purva, Pashcima, Pañcaratra, Pashupata and many
others. Pashupata again is said to be both Vaidika and Avaidika
such as Lakula. Kurma Purana
(Uttarabhaga, Ch. 38) says "By Me was first composed, for the
attainment of Liberation, Shrauta (Vaidika) Pashupata which is
excellent, subtle, and secret, the essence of Veda (Vedasara). The
learned devoted to Veda should meditate on Shiva Pashupati. This is
Pashupata Yoga to be practiced by seekers of Liberation. By Me also
have been spoken Pashupata, Soma, Lakula and Bhairava opposed to
Veda (Vedavadaviruddhani). These should not be practiced. They are
outside Veda." Sanatkumara Samhita
says:



Shrautashrautavibhedena dvividhastu shivagamah



Shrutisaramapah shrautah sah punar dvividho matah



Svatantra itarash ceti svatantro dashadha pura



Tatha' shtadashadha pashcat siddhanta iti giyate



Itarah shrutisaras tu shatakoti-pravistarah.



(See also Vayu Samhita, Ch. I.
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(Shaivagama is of two kinds, Shrauta and Ashrauta. Shrauta is
Shrautisaramaya and of two kinds, Svatantra and Itara. Svatantra is
first of ten kinds and then Siddhanta of eighteen kinds. (This is
the Shaivasiddhanta Agama with 28 Mula Agamas and 207 Upagamas. It
is Shuddhadvaita because in it there is no Visheshana). Itara is
Shrutisara with numerous varieties. Into this mass of sects I do
not attempt here to enter, except in a general way. My subject is
the doctrine and ritual of the Shaktas. There are said to be
Shaiva, Vaishnava, and Shakta Upanishads favoring 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 Shruti, though of
course as different interpretations are put on Shruti, those who
accept one interpretation are apt to speak of differing Schools as
heretical. These main divisions again have subdivisions. Thus there
are several Schools of Shaivas; and there are Shaktas with their
nine Amnayas, four Sampradayas (Kerala, Kashmira, Gauda and Vilasa)
each divided into two-fold division of inner and outer
worship (Sammohana Tantra, Ch. V). There
is for instance the Northern Shaiva School called Trika of Kashmir,
in which country at one time Tantra Shastras were very prevalent.
There is again the Southern Shaiva School called Shaivasiddhanta.
The Shaktas who are to be found throughout India are largely
prevalent in Bengal and Assam. The Shaktas are rather allied with
the Northern Advaita Shaiva than with the others, though in them
also there is worship of Shakti. Shiva and Shakti are one and he
who worships one necessarily worships the other. But whereas the
Shaiva predominantly worships Shiva, the Shakta predominantly
worships the Shakti side of the Ardhanarishvara Murti, which is
both Shiva and Shakti.



Mahavishnu and Sadashiva are also one. As the
Sammohana Tantra (Ch. VIII) says, "Without
Prakriti the Samsara (World) cannot be. Without Purusha true
knowledge cannot be attained. Therefore should both be worshipped;
with Mahakali, Mahakala." Some, it says, speak of Shiva, some of
Shakti, some of Narayana (Vishnu). But the supreme Narayana
(Adinarayana) is supreme Shiva (Parashambhu), 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 (Lokapalas) and the Worlds are born. The Adya Lalita
(Mahashakti) at one time assumed the male form of Krishna and at
another that of Rama (Ch. IX). For all aspects are in Mahakali, one
with Bhairava Mahakala, who is Mahavishnu. "It is only a fool" it
says, "who sees any difference between Rama and Shiva." This is of
course to look at the matter from the high Vedantik standpoint of
Shakta doctrine. Nevertheless separate worship and rituals exist
among the Sects. A common philosophical basis of the Shaivas and
those of Shaktas, who are Agamavadins, is the doctrine of the
Thirty-six Tantras. 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
Shakta works and their commentaries such as the
Anandalahari. The Sharada
Tilaka, a great authority amongst the Bengal Shaktas,
is the work of Lakshmanacarya, an author of the Kashmir Shaiva
school. The latter school as also the Shaktas are Advaitins. The
Shaiva Siddhanta and Pancaratra are Shuddhadvaita and
Vishishtadvaita respectively. There is also a great body of
Buddhist Tantras of differing schools. (I have published one -- the
Shricakra Sambhara Tantra as Vol. VII of Tantrik Texts.) Now all
these schools have Tantras of their own. The original connection of
the Shaiva schools is said to be shown amongst other things, by the
fact that some Tantras arc common, such as Mrigendra and Matanga
Tantras. It has been asserted that the Shakta school is not
historically connected with the Shaivas. No grounds were given for
this statement. Whatever be the historical origins of the former,
the two appear to be in several respects allied at present, as any
one who knows Shakta literature may find out for himself. In fact
Shakta literature is in parts unintelligible to one unacquainted
with some features of what is called the Shaiva Darshana. How
otherwise is it that the 36 Tattvas and Shadadhva (see my
Garland of Letters) are common to both?



The Shaktas have again been divided into three groups. Thus
the esteemed Pandit R. Ananta Shastri in the Introduction to his
edition of Anandalahari speaks of the
Kaula or Shakta Shastras with sixty-four Tantras; the Mishra with
eight Tantras; and the Samaya group which are said to be the most
important of the Shakta Agamas, of which five are mentioned. This
classification purports to be based on the nature of the object
pursued, according as it belongs to one or the other of the
Purusharthas. Pancaratra literature is very considerable, one
hundred and eight works being mentioned by the same Pandit in Vol.
XIII, pp. 357-363 of The Theosophist. I
would refer the reader also to the very valuable edition of
the Ahirbudhnya Samhita by my friend Dr.
Otto Schrader, with an Introduction by the learned Doctor on the
Pancaratra system where many Vaishnava Tantras and Samhitas are
cited. The Trika school has many Tantras of which the leading one
is Malinivijaya. The Svacchanda Tantra comes next. Jagadisha
Chandra Chattopadhyaya Vidyavaridhi has written with learning and
lucidity on this school. The Shaivasiddhanta has twenty-eight
leading Tantras and a large number of Upagamas, such as Taraka
Tantra, Vama Tantra and others, which will be found enumerated in
Schomerus' Der Shaiva-siddhanta,
Nallasvami Pillai's Studies in
Shaivasiddhanta (p. 294), and
Shivajñanasiddihiyar (p. 211). The
Sammohana Tantra (Ch. VI) mentions 64 Tantras, 327
Upatantras, as also Yamalas, Damaras, Samhitas and other Scriptures
of the Shaiva class; 75 Tantras, 205 Upatantras, also Yamalas,
Damaras, Samhitas of the Vaishnava class; numerous Tantras and
other scriptures of the Ganapatya and Saura classes, and a number
of Puranas, Upapuranas and other variously named Scriptures of the
Bauddha class. It then (Ch. VII) mentions over 500 Tantras and
nearly the same number of Upatantras, of some 22 Agamas, Cinagama
(see Ch. VI post), Buddhagama, Jaina,
Pashupata, Kapalika, Pancaratra, Bhairava and others. There is thus
a vast mass of Tantras in the Agamas belonging to differing schools
of doctrine and practice, 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 when these Agamas have been examined and are better
known, it will, I think, be 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 (Parahanta) 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 Shakti; pure and impure creation; the
denial of unconscious Maya, such as Shamkara teaches; doctrine of
Maya Kosha and the Kañcukas (the six Shaiva Kañcukas being, as Dr.
Schrader says, represented by the possibly earlier classification
in the Pancaratra of the three Samkocas); the carrying of the
origin of things up and beyond Purusha-Prakriti; acceptance at a
later stage of Purusha-Prakriti, the Samkhyan Gunas, and evolution
of Tattvas as applied to the doctrine of Shakti; 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, Varnashramadharma, Utsava; and
practical magic (Maya-yoga). Where there is Mantra, Yantra, Nyasa,
Diksha, Guru and the like, there is Tantra Shastra. In fact one of
the names of the latter is Mantra Shastra. With these similarities
there are certain variations of doctrines 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 Lakshmi, Shakti,
Vyuha, Samkoca; or whether in terms of other schools we speak of
Tripurasundari and Mahakali, Tattvas and Kañcukas. Again 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 Dakshinacara 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 philosophically
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, Shaiva, Shakta and Vaishnava. 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 are largely indebted to the
Tantrikas.



According to a common notion the word "Tantra" is (to use the
language of a well-known work) "restricted to the necromantic books
of the latter Shivaic or Shakti 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 unnecessarily large in writers of
this school. It is, however, the fact that Western authors
generally so understand the term "Tantra". They are, however, in
error in so doing as previously explained. Here I shortly deal with
the significance of the Tantra Shastra, 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 mummery". 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 Shastra 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.



A Western writer in a review of one of my books has expressed
the opinion that the Tantra Shastra (I think he meant the Shakta)
was, at least in its origin, alien and indeed hostile to the Veda.
He said: "We are strongly of opinion that in their essence the two
principles are fundamentally 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 meaning of Vedanta is
Upanishad and nothing else. Many persons, however, speak of Vedanta
as though it meant the philosophy of Shamkara or whatever other
philosopher they follow. This of course is incorrect. Vedanta is
Shruti. Shamkara's philosophy is merely one interpretation of
Shruti just as Ramanuja's is another and that of the Shaivagama or
Kaulagama is a third. There is no question of competition between
Vedanta as Shruti and Tantra Shastra. It is, however, the fact that
each of the followers of the different schools of Agama contend
that their interpretation of the Shruti 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 Pañcaratra 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
interpretation have some merits as they have defects, that of
Shamkara 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 merits and shortcomings. The basis and seat
of authority is Shruti or experience and the Agama interprets
Shruti in its own way. Thus the Shaiva-Shakta doctrines are
specific solutions of the Vedantic theme which differ in several
respects from that of Shamkara, though as they agree (I speak of
the Northern Shaiva 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 Shastra in the
form of peculiar Sadhanas or disciplines. 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 (Shuddhacitta). But to attain and keep this state, as
well as progress therein, certain specific means, practices,
rituals or disciplines are necessary. 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 Shakti. Man is Consciousness (Atma) vehicled by Shakti in the
form of mind and body. But this Shakti is at base Pure
Consciousness, just as Atma is; for Atma and Shakti are one. Man is
thus a vast magazine of both latent and expressed power. The object
of Sadhana is to develop man's Shakti, whether for temporal or
spiritual purposes. But where is Sadhana to be found P Seeing that
the Vaidika Acara has fallen in 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
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 obtained, the fact it
is written "Shiva uvaca" (Shiva speaks) or the like counts for
nothing. The Agama therefore is a practical
exposition and application of Doctrine varying according to
its different schools.



The latest tendency in modern Western philosophy is 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 (Shakti), enjoyment and
vision which everyone possesses in himself. The philosophy of the
Agama is, as a friend and collaborator of mine, Professor
Pramathanatha Mukhyo-padhyaya, 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
Tantra Shastra 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 Shunyata, the Void, nor
Saccidananda in the sense of mere Consciousness -- Being -- Bliss.
They appeal to personal Bodhisattvas, Buddhas, Shiva, Vishnu, 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 virtues of the sacraments. They need a
definite picture of their object of worship, such as is detailed in
the Dhyana of the Devatas, 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
produced. 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 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 Shaktis
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 unmeaning 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 Mothers, theology,
astrology and natural science, as do their Indian counterparts.
These are of four classes, the Kriya, Carya, Yoga, Anuttara
Tantras, the latter comprising Maha, Anu and Ati-Yoga Tantras. The
Tan-ghur similarly contains many volumes of Tantras (Rgyud). Then,
at length, Buddhism 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 formalism. The Tantra Shastra 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 connection should be noted. In Europe we see extreme puritan
reaction with the result that the religious movements which 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.































Chapter Four. Tantra Shastra And Veda





In writing this Chapter I have in mind the dispute which some
have raised upon the question 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 Shiva Chandra Vidyarnava's
Tantra-tattva. I have also dealt with this
subject in the two Chapters, "What are the Tantras and their
significance?" and "Shakti and Shakta". 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 Shakta Agama is concerned. Let us assume,
for the sake of argument, that (to take a specific example) worship
of Kali and other Devis by the Shaktas 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 Shakta Agama; but at present
Shakta worship is an integral part of the 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 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 Shastra was, or state whether it was a Hindu scripture of
the Kali age, or whether a well-known particular Shastra 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 is it
that a Shastra which has had its followers throughout India from
the Himalayas (the abode of Shiva and of Parvati Devi) to Cape
Comorin (a corruption of Kumart 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
Shastra has fallen into complete neglect and disrepute amongst the
larger body of the English-educated community'? I remember a time
when mention of the Shastra was only made (I speak of course of the
same class) with bated breath; and when any one who concerned
himself therewith became thereby liable to the charge of giving
licentious sway to drink and women. The answer is both a general
and particular one. In the first 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 Manasaputra 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 Candrakanta Tarkalamkara to a
chair of Indian philosophy on the ground that he was a mere native
Pandit. 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 babbling of a child humanity" and the Brahmanas
"the drivel of madmen," or with another that the thought of the
Upanishads was so "low" that it could not be correctly rendered in
the high English language; 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 Smriti 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 Samkhya) "with all its
folly and fanaticism little better than a chaotic impertinence";
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 there
an occasional faint, and even apologetic, demur. I recollect in
this connection a rather halting, and shamefaced, protest by the
late Rajendra Lal 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 elsewhere.
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 as to be absurd.



Even when giving an account of Eastern thought the Western is
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 Aspects of Life,
by B. F. Westcott, 175) 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 "superiority"
also which prevents a right understanding, and which
notwithstanding the facts, insists on charges which, if
established, would maintain the reputation for inferiority of the
colored races. It is this reiterated claim to superiority 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 defense
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, darkness, and uncertainty". It is a religion
without the apprehension of a moral evolution, without definite
commandments, without a religious sanction in the sphere of morals,
without a moral code and without a God: such so-called God, as
there is, being "a mixture of Beaches, Don Juan and Dick Turin." 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 colored 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 by 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 g. 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 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 acknowledged.
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 claiming 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 molded 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 Shastra. 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 Svarajya-siddhi. How
can an imitator be on the same level as his original? Rather he
must sit as a Cela 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, (to say the
least), with those great past civilizations which have molded 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 Shastra 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 Shastra is hard to
understand. Whilst the Shastra provides by its 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 comparative 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 is
some ground for the adverse criticism which has been passed on it.
Nevertheless it was not a just appreciation of the Shastra as a
whole, nor even an accurate judgment in respect of the particular
ritual thus singled out for condemnation. Let those condemn this
Shastra 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 is only necessary here to say that "the Tantra" as it is
called was wrongly considered to be synonymous with the Shakta
Tantras; that in respect of the latter the whole attention was
given to the Vamacara ritual and to magic (Shatkarma); 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 Shastras 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 Shastra, and in some English (as opposed to Continental)
quarters it has been suggested that my time and labor 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 proportions. Having been all my life
a student of the world's religions and philosophies, I entered upon
a particular study of this Shastra 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 Shastra, like
all the other religious Scriptures of the world, strictly
forbids.



I found that the Shastra was of high importance in the
history of Indian religion. The Tantra Shastra or Agama is not, as
some seem to suppose, a petty Shastra of no account; one, and an
unimportant sample, of the multitudinous manifestations of religion
in a country which swarms with every form of religious sect. It is
on the contrary with Veda, Smriti and Purana one of the foremost
important Shastras 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 predilections. It is so influenced in
fact. There are some who have found in the Shastra 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 Tantra Shastra, the Pushtimarga, the Vaishnava
Sahajiya and so forth were more certainly established. Did one
praise the high morality to be found in Indian Shastra, 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 Shastra. But the interests of fairness require both. Over
and above the fact that the Shastra is 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 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. Vasikaranam is
hypnotism, fascination. There is "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 occultism 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 Shastra. A subject of
greater interest and value is the remarkable presentation of
Vedantic knowledge which the Shakta 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 (Aparokshajñana). The importance of the Shakta Tantra
may be summed up by the statement that it is a Sadhana
Shastra of Advaitavada. I 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, Mohammed or
Christian. Mere philosophical speculation 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
(Sakshatkara) religious teaching. This is the fruit of Sadhana
alone, whether the form of that Sadhana be Christian, Hindu,
Mohammed, Buddhist or what else. The chief Sadhana-Shastra for the
orthodox Hindu is the Tantra Shastra 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
Shakta ritual rests is in my opinion the main reason why Shakta
Darshana or doctrine is worthy of study.



The opinion which I had formed of the Shastra 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 Shastra teaches something entirely, that is in every
respect, new. As regards fundamental doctrines, the Tantra Shastra
(for convenience I confine myself to the Shakta form) teaches much
which is to be found in the Advaita Vedanta. Therefore those who
think that they will find in the Shastra 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 Shastra as a
whole will recognize, under variety of form and degree of spiritual
advancement, the same substance by way of doctrine.



Whilst the Shakta Tantra recognizes, with the four Vedas, the
Agamas and Nigaimas, it is now based, as are all other truly Indian
Shastras 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
Consciousness arises. So it is said of the Devi in the Commentary
on the Trishati:



Vedantamahavakya-janya



sakshatkara-rupa-brahmavidya



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"), Brahmasmi ("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 (Svanubhava). But
Shruti is the source from which this knowledge arises, as Samkara
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 Rishis
which are embodied in the four Vedas, Rig, Yajus, Sama and Atharva.
Veda is not coextensive 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 (Akasha-vani) never
ceases. When and wherever there is a true Rishi or Seer there is
Revelation. And in this sense the Tantra Shastra or Agama claims to
be a Revelation. The Shabdabrahmamurti is Nigamadishastramaya: it
being said that Agama is the Paramatma of that Murti, the four
Vedas with their Angas are its Jivatma; the six philosophies its
Indriyas; the Puranas and Upapuranas its gross body; Smriti its
hands and other limbs and all, "other Shastras are the hairs of its
body. In the Heart-lotus are the fifty Tejomayi Matrika. In the
pericarp are the Agamas glittering like millions of suns and moons
which are Sarvadharmamaya, Brahmajñanamaya, Sarvasiddhimaya, and
Murtiman. These were revealed to the Rishis. In fact all Shastras
are said to constitute one great many-millioned collection
(Shatakoti Samhita) 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 (Rishis) 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 Revelation be shown to be such? The answer is that
of Ayurveda. A medicine is a good one if it cures. In the same way
a Shastra 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 Shastra
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 Shakta Tantra (to
which allusion was made) teaches.



In the first place "Hell" recognizes "Heaven," for the Shakta
Tantra, as I have said, acknowledges the authority of Veda. All
Indian Shastras do that. If they did not, they would not be Indian
Shastra. The passages on this 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
Kuladharma is based on and inspired by the Truth of Veda.
Tasmat vedatmakam shastram viddhi kaulatmakam priye.
In the same place Shiva cites passages from Shruti in support
of His doctrine. The Prapañcasara 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
(Pranatoshini 70). Niruttara Tantra calls Tantra the Fifth Veda and
Kulacara is named the fifth Ashrama (ib.); that is it follows all
others. Matsyauktamahatantra (XIII) says that the disciple must be
pure of soul (Shuddhatma) and a knower of Veda. He who is devoid of
Vaidika-kriya (Vedakriya-vivarjita) is disqualified
(Maharudrayamala, I Khanda, Ch. 15; II Khanda, Ch. 2; Pranatoshini
108). Gandharva Tantra (Ch. 2, Pranatoshini 6) says that the
Tantrik Sadhaka must be a believer in Veda (Astika), ever attached
to Brahman, ever speaking of Brahman, 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, Nahivedadhika vidya na
kaula-samadarshanam). Here a distinction is drawn
between Veda which is Vidya and the Kaula teaching which he calls
Darshana. See also Mahanirvana Tantra (I.
18, 19; II. 8-15). In Mahanirvana Tantra
(III. 72) the Mantra Om Saccidekam Brahma is given and in
the Prapañcasara (Ch. XXIX) this (what it
calls) "Secret of the Vedas" is explained.



That the Shakta Tantra claims to be based on Veda admits of
no doubt. In fact Kulluka Bhatta, the celebrated commentator on
Manu, says that Shruti is of two kinds, Vaidik and Tantrik.



Vaidiki tantrums caviar dvividha shrutih kirtita



It is of course the fact that different sects bandy words
upon the point whether they in fact truly interpret Shruti and
follow practice conformable to it. Statements are made by opposing
schools that certain Shastras are contrary to Shruti even though
they profess to be based thereon. So a citation by Bhaskararaya in
the Commentary to V. 76 of the Lalita
sahasranama speaks of some Tantras as "opposed to
Veda" (Vedaviruddhani). The Vayu Samhita
says: "Shaivagama is twofold, that which is based on Shruti
and that which is not. The former is composed of the essence of
Shruti. Shrauta is Svatantra and Itara" (v.
ante, p. 19). Shaivagamo'pi
dvividhah, shrauto' shrautash ca samsmritah Srutisaramayah shrautah
svantrastvitaro matah.



So again the Bhagavata or Pancaratra Agama has been said to
be non-Vaidik. This matter has been discussed by Samkaracarya and
Ramanuja following Yamunacarya.



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 interpretation of it. Each
again of the numerous Protestant sects says the same thing of the
others.



But is Shakta Tantra contrary to Veda in fact? Let us shortly
survey the main points in its doctrine. It teaches that Paramatma
Nirguna Shiva is Saccidananda (Prapañcasara,
Ch. XXIX: Kularnava, Ch. I. vv.
6-7). Kularnava says "Shiva is the impartite Supreme Brahman, the
All-knowing (Sarvajña) Creator of all. He is the Stainless One and
the Lord of all. He is One without a second (Advaya). He is 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 Pañcaratnastotra in Mahanirvana
Tantra III. 50, 59-63). Brahman is Saccidananda,
Eternal (Nitya), Changeless (Nirvikara), Partless (Nishkala),
Untouched by Maya (Nirmala), Attributeless (Nirguna), Formless
(Arupa), Imperishable (Akshara), All-spreading like space
(Vyomasannibha), Self-illuminating (Svyamjyotih), Reality (Tattva)
which is beyond mind and speech and is to be approached through
spiritual feeling alone (Bhavanagamya).
Kularnava I, 6-8; III. 92, 93; IX. 7).
(Mahanirvana III. 50, 59-63, 67-68,
74; III. 12). In His aspect as the Lord
(Ishvara) of all, He is the All-knower (Sarvajña), Lord of all:
whose Body is pure Sattva (Shuddhasattvamaya), the Soul of the
universe (Vishvatma). (Mahanirvana I. 61,
III. 68). Such definitions simply re-affirm the teaching of Veda.
Brahman is That which pervades without limit the Universe
(Prapañcasara XXIX;
Mahanirvana III. 33-35) as oil the sesamum seed
(Sharada Tilaka I, Shaktanandatarangini I, Pranatoshini 13). This
Brahman has twofold aspect as Parabrahman (Nirguna, Nishkala) and
Shabda-brahman (Saguna, Sakala). Sammohana, a highly interesting
Tantra, says (Ch. I) that Kubjika is of twofold aspect, namely,
Nishkala when She is Candra-vaktra, and Sakala when called
Paramukhi. So too is Guhyakali who as the first is Ekavaktra
mahapashupatishi advaitabhavasampanna and as the second
Dashavaktra. So the Kularnava says
Shabda-brahmaparamabrahmabhedena Brahmano dvaividyam uktam (Khanda
V, Ullasa 1). The same Tantra says that Sadashiva is without the
bonds (of Maya) and Jiva is with them (Pashabadho bhavej jivah
pashamuktah Sadashivahi, IX. 42) upon which the author of the
Pranatoshini, citing this passage says "thus the identity of Jiva
and Shiva is shown (iti Shivajivayoraikyam uktam). The Shakta
Tantra is thus Advaitavada: for it proclaims that Paramatma and
Jivatma are one. So it affirms the "grand words" (Mahavakya) of
Veda -- "Tat tvam asi," "So'ham," "Brahmasmi"
(Mahanirvana VIII. 264-265, V. 105);
Prapañcasara II; identifying Hrim with Kundali
and Hangsah and then with So'ham. Yah Suksmah So'ham
ib. XXIV, Jñanarnava 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
(VII. 98) the end and aim of Tantrika Kulacara, the
realization of which saying the Prapañcasara 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
Shiva speaks (Advaitantu shivenoktam I.
108. See also Mahanirvana II. 33-34; I
II. 33-35; 50-64; Prapañcasara II, XI X,
XXIX). Gandharva Tantra says that the Sadhaka must be a nondualist
(Dvaitahina). (See Ch. II. ib. Pranatoshini
108; Maharudrapamala I Khanda, Ch.
15; II Khanda, Ch. 2). It is useless to multiply quotations on this
point of which there is no end. In fact that particular form of
worship which has earned the Shakta Tantras ill-fame claims to be a
practical application of Advaitavada. The Sammohana
Tantra (Ch. VIII) gives high praise to the philosopher
Samkaracarya saying that He was an incarnation of Shiva for the
destruction of Buddhism. Kaulacarya is said to properly follow a
full knowledge of Vedantic doctrine. Shiva in the
Kularnava (I. 110) says "some desire dualism
(Dvaita), others nondualism (Advaita) but my truth is beyond both
(Dvaitadvaitavivarjita)".



Advaitavedanta is the whole day and life of the Shakta
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 Devi na canpo'smi, Brahmaivaham na sokabhak,



Saccidanandarupo'ham nitpamuktasvabhavavan.



At noon again seated in Pujasana at time of Bhutasuddhi he
meditates on the dissolution of the Tattvas in Paramatma. Seeing no
difference between Paramatma and Jivatma he affirms Sa'ham "I am
She". Again in the evening after ritual duties he affirms 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 (Shunyata).



Gandharva Tantra says: "Having saluted the Guru as directed
and thought 'So'ham' the wise Sadhaka, the performer of the rite
should ponder the unity of Jiva and Brahman."



Gurun natva vidhanena so'ham iti porudhasah



Aikyam sambhavayed dhiman jivasya Brahmano'pi ca.



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



The cardinal doctrine of these Shakta Tantras is that of
Shakti whether in its Svarupa (that is, as It is in Itself) as
Cidrupini, the Paraprakriti of Paramatma
(Mahanirvana IV. 10) or as Maya and Prakriti
(see as to the latter the great Hymn to Prakriti in Prapañcasara,
Ch. XI). Shakti as the Kubjika Tantra says (Ch. I) is Consciousness
(Caitanyarupini) and Bliss (Anandarupini). She is at the same time
support of (Gunashraya) and composed of the Gunas (Gunamayi). Maya
is however explained from the standpoint of Sadhana, the Tantra
Shastra being a Sadhana Shastra, and not according to the Mayavada,
that is, transcendental standpoint, of Samkara.



What is there in the great Devi Sukta of the Rigveda (Mandala
X, Sukta 125) which the Shakta Tantra does not teach? The Rishi of
this revelation was a woman, the daughter of Rishi Ambhrina. 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 Shakta
Tantra accepts the doctrine of Karma which as the
Kularnava (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
Kulacudamani Nigama (following the Devi-Sukta) says (Ch. I) are but
parts of the great Shakti (Shaktanandatarangim III). Being
Advaitavada, Moksha the state of Liberation and so forth is
Paramatma. It accepts Smriti and Puranas; the Mahanirvana and other
Tantras saying that they are the governing Shastras 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, Krishnadvaipayana separated
it into four parts. In Satya, Vaidika Upasana was Pradhana, that
is, prevailed; Sadhakas worshipping Indra for wealth, children and
the like; though Nishkama Rishis adored the Sarvashaktiman
(Devisukta is Advaitasiddhipurna). In Treta, worship according to
Smriti prevailed. It was then, that Vashishtha is said to have done
Sadhana of Brahmavidya according to Cinacarakrama. Though in the
Dvapara there was both Smriti and Purana, rites were generally
performed according to the Puranas. There was also then, as always,
worshippers of the Purnashaktimahavidya. At the end of Dvapara and
beginning of the Kali age the Tantra Shastra was taught to men.
Then the ten Samskaras, Shraddha and Antyeshtikriya were, as they
are now, performed according to the Vaidikadharma: Ashramacara
according to Dayabhaga and other Smriti Texts; Vratas according to
Purana; Disha and Upasana of Brahman with Shakti, 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
Ashvakranta, Rathakranta, Vishnukranta.



Such is the Tantrik tradition concerning the Ages and their
appropriate Scriptures. Whether this tradition has any historical
basis still awaits 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
Shastra recognizes, and claims not to be in conflict with Veda or
any other recognized Shastra. It accepts the six Philosophies
(Darshana) which Shiva 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 Shabda doctrine of Mimamsa
subject to certain modifications to meet its doctrine of Shakti.
It, in common with the Shaiva Tantra, accepts the doctrine of the
36 Tattvas, and Shadadhva (Tattva, Kala, Bhuvana, Varna, Pada,
Mantra; see my Garland of Letters). This
is an elaboration in detail which explains the origin of the
Purusha and Prakriti Tattvas of the Samkhya. These are shown to be
twin facets of the One, and the "development" of Shakti into
Purusha-Prakriti Tattva is shown. These Tattvas include the
ordinary 24 Prakriti with it, Gunas to Prithivi. It accepts the
doctrine of three bodies (causal, subtle, gross) and the three
states (Jagrat, Svapna Sushupti) in their individual and collective
aspects. It follows the mode of evolution (Parinama) of Samkhya in
so far as the development 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 Doshas (Vayu, Pitta, Kapha) and so forth
(Prapañcasara II). On the ritual side it
contains the commonly accepted ritual of present-day Hinduism;
Mantra, Yantra, Pratima, Linga, Shalagrama, Nyasa, Japa, Puja,
Stotra, Kavaca, 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, Jñana; 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 acknowledged
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 Hinduism as a whole. Nor is there a single doctrine
previously mentioned which is contrary to Veda, that is on the
assumption of the truth of Advaitavada. For of course it is open to
Dualists and Vishishtadvaitins to say that its Monistic
interpretation of Vedanta is not a true exposition of Vaidik truth.
No Shakta 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 doctrine. If there be anything I
shall be obliged, as a student of the Shastra, to any one who will
call my attention to it. The Shastra has not, therefore, up to this
point shown itself as a "Hell" in opposition to the Vaidik
"Heaven."



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



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 Abhicara is "the Karma
described in the Tantras and Atharvaveda." Abhicara 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 (Shatkarma) 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 established 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
distinguish between what the Shastra 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 sarvabhutebhyo hitam kuryat kuleshvari (Kularnava
Tantra XII. 63). In the Kularnava
Samhita (a different and far inferior work to the
Tantra of that name) Shiva recites some horrible rites with the
flesh of rat and bat; with the soiled linen of a Candala woman,
with the shroud of a corpse, and so forth; and then he says, "My
heart trembles (hridayam kampate mama), my limbs tremble (gatrani
mama kampante), my mouth is dry, Oh Parvati! (mukham shushyate
Parvati!) Oh gentle one, my mind is all disturbed (kshobho 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 is 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. (Mahapatakayuktam
tat kuyogo'yam udahritah.)"



Kalikale sadhakastu prapasho dhanalolupah



Mahakrityam vidhayaiva praninam badhabhaginah



Na gurur napi Rudro va naiva tvam naiva sadhika



Mahapranivinashaya samarthah pranavallabhe



Etat prakashanam devi dosaya parikalpyate



Snehena tava deveshi chumbanalinganaistatha



Santusyaiva maya devi sarvam etat prakashitam



Tvapa gopyam prayatnena svayoniriva Parvati



Mahapataka-yuktam tat kuyogo'yam udahritah.



"None of these things are ever to be done by Thee, Oh
Daughter of the Mountain (Sarvatha naiva
kartavyastvaya 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."



Sarvatha naiva kartavya stvaya Parvatanandini



Badhabhak mama deveshi krityamimam samacaret



Tasya sarvam haramyashu vahnih shuskatrinam yatha



Avyartham brahmahatyanca brahmahatyam savindati.



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
Shastra. 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 Shastra 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 practiced, 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". Even 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 antiquarian standpoint. Magic was dismissed by
practically all educated men as something too evidently foolish and
nonsensical 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 investigation 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
person could inflict physical injury on another by means other than
physical. And this is what is to be found in that portion of the
Tantra Shastras which deal with the Shatkarma. 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 intensify the force and direction of thought. This is the
meaning of the magic rituals which have been so much ridiculed. Why
is black the color of Marana Karma? Because that color incites and
maintains and emphasizes the will to kill. So Hypnotism
(Vashikaranam), 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 'immediate
object' on which the magical thought is expended. The Magician is
helped by this and similar aids to a state of fixed and malignant
attention 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. 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 neighboring table whose presence was greatly
distasteful to one of his companions. This, if the effect of'
magical power, was an instance of what the Tantras call Ucchatana.
In all cases the general principle is the same, namely the setting
in motion and direction of powerful thought by appropriate
means.
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