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TRANSLATOR'S INTRODUCTION

The name of the Italian thinker Julius Evola (1898–1974) is virtually unknown within the American academic community. To the best of my knowledge, only two American scholars have so far analyzed Evola's thought: Thomas Sheehan, who first wrote about him from a philosophical perspective, and Richard Drake, who wrote from a political and historical perspective.1

Considering both the remarkable consistency and spissitudo spiritualis of Evola's thought, and the revival of interest his work has enjoyed in Europe during the past decade, much work needs to be done in North America to bridge this cultural gap. My modest contribution to the popularization of Julius Evola will be limited here to the religious and spiritual implications of his worldview, which so far have been neglected by critics and supporters alike, eager as they are to focus on the political and ideological ramifications of his thought.

Giulio Cesare Andrea Evola was born in Rome on May 19, 1898, to a noble Sicilian family. During his adolescence, while pursuing a high school diploma in industrial engineering, he developed a keen interest in contemporary literature and art. As he recalled in his intellectual autobiography, 
Il cammino del cinabro [1963, 1972, The cinnabar's journey], his favorite pastimes consisted of painting, one of his natural talents, and of visiting the library as often as he could, in order to read works by Oscar Wilde, Friedrich Nietzsche, and Otto Weininger.

When Italy, following the outbreak of World War I, declared war against its former allies Germany and Austria-Hungary, Evola, who did not appreciate this "betrayal," wrote a bold article in a Roman newspaper suggesting that Italy's participation in the war should not have been dictated by nationalistic, democratic, or irredentist concerns. Its publication marked the beginning of Evola's career as an antidemocratic and nonconformist writer.

At the age of nineteen Evola joined the army and participated in the conflict as a mountain artillery officer. An existing photo shows him in his impeccable uniform, with an aristocratically nonchalant look on his face, while on duty at the front on the Asiago plateau, in northern Italy. Though he admitted that he was never involved in significant military operations, his experiences in that mountainous environment, such as climbing, the inner feelings during the ascent, the silence and solitude of the peaks, and the bird's-eye view of the valleys below, made a deep and long-lasting impression on him. He wrote several essays between 1930 and 1942 on what he called the "mystical dimension" of mountain climbing.2 He also gave instructions that, after his death, the ashes of his cremated body be dispersed from the top of a mountain. A team of disciples, led by two local guides, buried them instead in a glacier on Monte Rosa, forty-two hundred meters above sea level.

The first few years of Evola's life following the end of the war were characterized by spiritual restlessness and by an intense search for an ideological self-identity. Evola began a personal quest for ultimate transcendence, which he believed could be found beyond the ethical and spiritual limitations of bourgeois prejudices. That quest, characterized by Evola's contempt for what is "all too human" (to use an expression dear to Nietzsche) and for daily routines, led him first to dada, the artistic avant-garde movement founded in Zurich by the Romanian artist Tristan Tzara. Thus Evola became a chief representative of the short-lived, canon-breaking Italian dadaist experience. One of his oil paintings of this period, 
Inner Landscape, 10:30 a.m., is hanging today on a wall of the National Gallery of Modern Art in Rome.

At this time his quest led him also to experiment with hallucinogenic drugs. His longing for the Absolute, for radically intense feelings, for what the Germans call 
mehr als leben, ("more than living")3 which was frustrated by the contingency of human experience, almost induced him, at the age of twenty-three, to commit suicide. Evola credited his recovery from this apparent manic-depressive syndrome to an ancient Theravadin text, the 
Majjhima-Nikaya, which had been translated into Italian from Pali by two scholars between 1915 and 1920. In that text he learned that Buddha taught the importance of detachment from one's sensory perceptions and feelings, and even from one's passionate yearning for extinction.4 The book became one of Evola's favorites. Twenty years later he employed it as the main primary source when writing 
La dottrina del risveglio (1943; [The doctrine of the awakening, 1951]), a book expounding early Buddhist doctrines. Today a copy of this text is found on the shelves of the Indian Institute in Oxford, England, an implicit acknowledgment of its scholarly merits.5 This text was also instrumental in Osbert Moore's (1905–1960) conversion to Buddhism. Moore, who took the name Nyanamoli Bhikkhu, became a celebrated Pali scholar and translated several Theravadin texts into English.

Between 1923 and 1927 Evola divided his time between the university and an intense schedule of readings in post-Kantian idealist philosophy. He almost completed his undergraduate studies in engineering, but stopped short of getting a degree because of his dislike of academic titles.6 He also learned German in order to be able to read Schelling and Hegel in the original texts, while systematizing his own philosophical insights, which were inspired by Nietzsche, Max Stirner, Novalis, Michaelstaedter, and the French personalists. During this period he wrote 
Saggi sull'idealismo magico [1925; Essays on magic idealism], L'individuo ed il divenire del mondo [1926; The individual and the becoming of the world], 
Teoria dell'individuo assoluto [1927; Theory of the absolute individual], and 
Fenomenologia dell' individuo assoluto [1930; Phenomenology of the absolute individual].7 In these works Evola adopted the categories of freedom, action and will as his main hermeneutical tools. He also took issue with both realism, which posits the objective existence of the world, and with metaphysical idealism, especially with its Italian trajectories of Benedetto Croce's absolute historicism and of Giovanni Gentile's absolute subjectivism, which see the ego as passive in relation to the world.

Evola's philosophy is based on Arthur Schopenhauer's statement that "the world is my representation," and on Stirner's rejection of entities such as "God" and "humanity."8 Evola's vision is one of an unlimited independence from any authority other or higher than the Self. He did not hesitate to espouse an epistemological solipsism (though he rejected the term as "inadequate")9 whereby the individual stands alone in a world of 
maya, in which nature, things, and people are nothing but an illusion. He also postulated the experience of a pure Self, which an individual may or may not experience. This Self is conceived as a pure, self-centered being, which is known in Hindu metaphysics as 
atman and in Greek philosophy as nous. While according to these systems this Self is an ontologically given reality present in all human beings, according to Evola it is present only conditionally, as a project or as a task to be fulfilled. This was his view of the Absolute Individual (from the Latin ab-solutus, "freed from").

Following these philosophical works, Evola turned his interest elsewhere. In 
La Tradizione ermetica [1931; The hermetic tradition], which according to some should be regarded as the apex of his writing career, Evola expounded the inner and esoteric core of medieval Hermetic and alchemical doctrines; these form the so-called
ars regia, which is the end product of pre-and non-Christian spiritual traditions. This work did not go unnoticed by C. G. Jung, who commended it as a "detailed account of Hermetic philosophy." Jung also quoted Evola to support his own contention that "the alchemical 
opus deals in the main not just with chemical experiments as such, but with something resembling psychic processes expressed in pseudo-chemical language."10

During the Fascist era Evola was somewhat sympathetic to Mussolini and to Fascist ideology, but his fierce sense of independence and detachment from human affairs and institutions prevented him from becoming a card-carrying member of the Fascist party.11 Because of his belief in the supremacy of ideas over politics and his advocation of esoteric and traditional views, which at times conflicted with government policy,12 Evola fell out of favor with powerful government officials, who shut down the biweekly periodical he had founded, 
La torre, which ran only ten issues, from February to June 1930.

Although he criticized the materialistic and crude racism of Nazi Germany and of its Italian epigones, Evola was himself a racist. He published four books outlining his views on the subject, one of which, 
Sintesi di dottrina della razza [1941; Synthesis of a doctrine of race], received Mussolini's enthusiastic endorsement. In these books the author outlined his tripartite anthropology: Each person is composed of body, soul, and spirit. The spirit is the principle that determines one's attitude toward the sacred, destiny, life, and death; it is by far the most important element in humankind. Thus the pursuit of the "spiritual race" should take precedence over the selection of the somatic race, which is determined by the biological laws of genetics, and with which the Nazis were obsessed. Racism was for Evola simply an opportunity to proclaim his antiegalitarian and antirationalistic views; Evola, right or wrong, spurned the idea that all people are created equal and thus enjoy equal dignity and rights.

During World War II Evola often traveled to Germany, where his writings had gained him some popularity, and where he visited with representatives of the Konservativ Revolution, a cultural group, and gave lectures at conferences in various cities. In 1945 he was in Vienna when, as a result of a Soviet air raid on the city, he was wounded in the spinal cord by a shell fragment. He later told a friend that instead of taking to an underground refuge, he had been purposefully walking the deserted streets of the Austrian capital.13 After spending a year and a half in a local hospital, Evola returned to Italy, destined to spend the rest of his life, a long twenty-nine years, in a wheelchair. Serenely accepting what he called a "minor" handicap, he resumed his contribution to various periodicals and publishing houses.

The last years of his life, which Evola spent in his apartment in Rome, were marked by intense physical pain and discomfort, which he endured with braveness and stoic calm. On June 11, 1974, Evola, feeling his own death approaching, asked to be dressed and to be wheeled to his desk, in front of an open window. He lowered his head, never to lift it up again. He died of a heart attack.

Evola's early contact with the Buddhist philosophy of the Majjhima-Nikaya inspired a deepening interest in Eastern spirituality, an interest he pursued in the 1920s while exploring, and eventually rejecting, European realist and idealist philosophies. His rejection of the passive individual posited in those philosophies, along with his adoption of the categories of will, power, and action as privileged means toward liberation and personal fulfillment, led Evola on a quest for Eastern techniques to strengthen the will, foster the power of concentration, and promote mastery over one's thoughts.

In 1923 Evola wrote the introduction to an Italian translation of the Tao-te Ching, in which he commended the Taoist notions of "immanent transcendence" and "inaction" (wu wei). Decio Calvari, president of the Italian Independent Theosophical League, introduced Evola to the study of Tantrism. Soon Evola began a correspondence with the learned British orientalist and divulger of Tantrism Sir John Woodroffe (also known by the pseudonym of Arthur Avalon), whose own works and translations of Tantric texts he amply utilized.

While René Guenon (1886–1951) celebrated Vedanta as the quintessence of Hindu wisdom in his
L'homme et son devenir selon le Vedanta [1925; Man and his becoming according to Vedanta] and upheld the primacy of contemplation or "knowledge" over action, Evola took a different stance from the one advocated by the French representative of esoteric thought. Taking issue with Guenon's view that spiritual authority ranks higher than royal power, Evola wrote 
L'uomo come potenza [Man as power) in 1925; in the third revised edition (1949), the title was changed to 
Lo yoga della potenza [The yoga of power]. This book represents a link between his speculative works and the rest of his literary production, which focused on traditionalist concerns.

The thesis of the book is that the spiritual and social conditions that characterize the Kali Yuga greatly decrease the effectiveness of purely intellectual, contemplative, and ritual paths. In this age of decadence the only way open to those seeking the great liberation is one of action. Tantrism defined itself as 
sadhana-darshana, namely a system based on practice. Hatha yoga and, more specifically, kunda-lini yoga constitute the psychological and mental training of the Tantrikas seeking liberation. While attacking the stereotype according to which Oriental spiritualities are characterized by an escape from the world (as opposed to those of the West, which allegedly promote vitalism, activism, and the will to power), Evola reaffirmed his belief in the primacy of action by outlining the path followed in Tantrism.

Several decades later, a renowned member of the French Academy, Marguerite Yourcenar, paid homage to 
Lo yoga della potenza. She wrote about "the immense benefit which a receptive reader may gain from an exposition such as Evola's"14 and concluded that "the study of 
The Yoga of Power is particularly beneficial in a time in which every form of discipline is naively discredited."15

Without a doubt, Evola is a controversial figure. During his life he was a nonconformist thinker who never fit any preestablished mold. Posthumously his works have become inspirational to young generations sympathetic to neofascism and in search for an ideological guru.16 Yet, as I have said, it would hardly do justice to the complexity of his thought to dismiss him as merely a fascist and a racist, without taking a close look at the arguments he employed. Today he remains a significant, though not prominent, figure in the cultural milieu. He is not prominent in the sense that he was never an opinion maker, or somebody whose work greatly influenced either the established academic community or the general public. Neither did Evola seek to communicate or to enter into a dialogue with the mass of his contemporaries. On the contrary, Evola always harbored an aristocratic contempt for the hoi polloi, whether they wore business suits or donned academic garbs. He also refrained from attempts to influence or persuade others.

The unofficial motto of his writing career may well have been taken from one of Buddha's sermons: "One should know approval and disapproval, and having known approval and disapproval, one should neither approve nor disapprove-one should simply teach 
dhamma."17 The reason for his attitude, that is, for his rejection of discursive thought as a privileged means to arrive at the truth, and therefore of dialogue as a primary form of self-expression, has been clearly recognized by Sheehan:

What Evola has done is to actualize and exaggerate a tendency that is implicit in all Western philosophies based on the primacy—indeed, the possibility—of an intellectual intuition. He repudiates dialogistic, discursive reasoning (logos, ratio), not because he favors a descent to the irrational, but because he affirms, along with Aristotle, the superiority of the supra-rational.18

Evola pointed the way to a steep and solitary path that in my view is still a valid alternative to both the path of 
koinonia—of human fellowship, which contemporary society has been promoting for the past thirty years—and the spiritualized bourgeois individualism promoted by the New Age movement.

It is and will always be difficult to categorize Evola's thought. Was he a representative of European traditionalist thought? a master of esotericism? a 
visionnaire foudroyé? a Gnostic thinker? a neopagan? a sage—a "man of knowledge" (to use an expression that Carlos Castaneda employed to characterize Don Juan)? a "perennial philosopher?" All of these labels do partial justice to Evola's multifaceted and complex thought. For many, myself included, he will remain a "stone guest" in our midst.19
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I

THE MEANING AND ORIGIN OF THE TANTRAS

In the first few centuries of the Christian era, and in a more marked way around the fifth century A.D., a peculiar upheaval took place in the area in which the great Indo-Aryan civilization had grown: the appearance, development, establishment, and diffusion of a new spiritual and religious trend, characterized by newer features when compared with the prevalent motifs of the previous period. This trend penetrated everywhere and heavily influenced what is generally called Hinduism: it affected yoga schools, post-Upanishadic speculation, and the cults of Vishnu and Shiva. In Buddhism it gave rise to a new current, the so-called 
Vajrayana (the "Way of the Diamond" or "Way of the Thunderbolt"). At last it joined with various forms of popular cults and magic practices on the one hand, and with strictly esoteric and initiatory teachings on the other.

This new current may be designated as Tantrism. In the end it led to a synthesis of all the main motifs of Hindu spirituality, finding a particular expression and vindicating its own version of the metaphysics of history. The terms 
Tantra (a word that often simply means "treatise," or "exposition," since it is derived from the root 
tan (which means "to extend" and also "to continue," "to develop"), and 
Agama (a word designating other texts of the same subject matter) have been understood to mean "what has proceeded," "that which has come down." The intent was to convey the idea that Tantrism represents an extension or a further development of those traditional teachings originally found in the Vedas and later articulated in the Brahmanas, the Upanishads, and the Puranas. That is why the Tantras have claimed for themselves the dignity befitting a "fifth Veda," that is, a further revelation beyond what is found in the traditional four Vedas. To this they added a reference to the doctrine of the four ages (yugas) of the world.1 It is claimed that the teachings, rites, and disciplines that would have been viable in the first age (the Krita or Satya Yuga, the equivalent of Hesiod's "golden age") are no longer fit for people living in the following ages, especially in the last age, the "dark age" (Kali Yuga, the "Iron Age," the "Age of the Wolf" in the Edda). Mankind in these later ages may find knowledge, a worldview, rituals, and adequate practices for elevating humans over and beyond their condition and for overcoming death (mrityun javate), not in the Vedas and in other strictly traditional texts, but rather in the Tantras and in the Agamas. It is stated therefore that only Tantric practices based on shakti (shakti-sadhana) are suitable and efficacious in our contemporary age: all the others are considered to be as powerless as a snake deprived of its poison.2

Although Tantrism is far from rejecting ancient wisdom, it is characterized by a reaction against (1) a hollow and stereotypical ritualism, (2) mere speculation or contemplation, and (3) any asceticism of a unilateral, mortifying, and penitential nature. It opposes to contemplation a path of action, of practical realization, and of direct experience. Its password is practice (sadhana, abhyasa).3 This runs on the lines of what may be designated the "dry way," resembling the original Buddhist doctrine of the awakening, with its reaction against a degenerated brahmanism and its dislike of speculations and hollow ritualism.4 One among the many Tantric texts remarks rather significantly:

It is a womanly thing to establish superiority through convincing arguments; it is a manly thing to conquer the world through one's power. Reasoning, argument, and inference may be the work of other schools [shastras]; but the work of the Tantra is to accomplish superhuman and divine events through the force of their own words of power [mantras].5

And also:

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 Prakrti; the Sadhana which joins the Male Principle and the Mother Element within the body, and strives to make the attributed attributeless .... This Sadhana is to be performed through the awakening of the forces within the body .... This is not mere "philosophy," a mere attempt to ponder upon the husks of words, but something which is to be done in a thoroughly practical matter. 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."6

Thus Tantras often employ an analogy taken from medicine: the efficacy of a doctrine, like a drug, is proved by the results it produces, and in this particular case, by the siddhis, or powers, that it grants.7 Another text says: "Yoga siddhis are not obtained by wearing yoga garments or by conversation about yoga, but only through tireless practice. This is the secret of success. There is no doubt about it."8

In the previous quotation referring to the body, another important point was alluded to. The analysis of the last age, the "dark age" or Kali Yuga, brings to light two essential features. The first is that mankind living in this age is strictly connected to the body and cannot prescind from it; therefore, the only way open is not that of pure detachment (as in early Buddhism and in the many varieties of yoga) but rather that of knowledge, awakening, and mastery over secret energies trapped in the body. The second characteristic is that of the dissolution typical of this age. During the Kali Yuga, the bull of dharma stands on only one foot (it lost the other three during the previous three ages). This means that the traditional law (dharma) is wavering, is reduced to a shadow of its former self, and seems to be almost succumbing. During Kali Yuga, however, the goddess Kali, who was asleep in the previous ages, is now fully awake. I will write at greater length about Kali, a prominent Tantric goddess, in the following pages; for now, let us say that this symbolism implies that during the last age elementary, infernal, and even abyssal forces are untrammeled. The immediate task consists in facing and absorbing these forces, in taking the risk of "riding the tiger," to use a Chinese expression that may best describe this situation, or "to transform the poison into medicine," according to a Tantric expression. Hence the rituals and special practices of what has been named Left-Hand Tantrism, or the Path of the Left Hand (Vama-marga), which despite some problematic aspects (orgies, use of sex, etc.) represents one of the most interesting forms within the trend analyzed in this study.

It is therefore stated—and this is significant—that considering the situation of the Kali Yuga, teachings that were previously kept secret may now be revealed in different degrees, though a word of caution is issued concerning the danger they may represent for those who are not initiated.9 Hence what we have so far mentioned: the emergence, in Tantrism, of esoteric and initiatory teachings.

A third point must be emphasized. In Tantrism the passage from the ideal of "liberation" to that of "freedom" marks an essential change in the ideals and ethics of Hinduism. It is true that even previously the ideal of the 
jivanmukta had been known. The word means "one who is freed," that is, the one who has achieved the unconditioned, the 
sahaja, while alive, in his own body. Tantrism introduces a specification, however: to the existential condition of mankind living in the last age, it relates the overcoming of the antithesis between enjoyment of the world and ascesis, or yoga, which is spiritual discipline aimed at liberation. "In the other schools—thus claim the Tantras—one excludes the other, but in the path we follow these opposites meet."10 In other words, a discipline is developed that allows one to be free and invulnerable even while enjoying the world, or anything the world may offer. In the meantime, the world ceases to be seen in terms of
maya—that is, pure appearance, illusion, or mirage—as is the case in Vedantic philosophy. The world is not maya but power. This paradoxical coexistence of freedom, or of the dimension of transcendence in one's self, and enjoyment of the world, of freely experimenting with the world's pleasures, carries the strictest relation with Tantrism's formula and main goal: the union of the impassive Shiva with the ardent Shakti in one's being and at all levels of reality.

This leads us to consider a further fundamental element of Tantrism, namely, Shaktism. In the complex movement called Tantrism, a central role was played by the emergence and predominance of the figure and of the symbol of a goddess or divine woman, Shakti, in its various epiphanies (especially under the forms of Kali and Durga). She may be either portrayed by herself, as the supreme principle of the universe, or reproduced under the species of multiple Shaktis, that is, female divinities who accompany male Hindu gods (who had enjoyed a greater autonomy in the previous era), and even various buddhas and bodhisattvas of late Buddhism. This marks the emergence in a thousand forms of the motif of divine couples, in which the feminine, Shaktic element enjoys a great role, to the point of becoming the predominant element in some of its currents.

Strictly speaking, this current (Shaktism) has archaic exogenous origins, and it traces its roots to an autochthonous spirituality that is visibly analogous to that of the protohistoric, pelasgic, and pre-Hellenic Mediterranean world; in fact, the Hindu "black goddesses" (such as Kali and Durga) and those worshiped in paleo-Mediterranean areas (Demeter Melaina, Cybele, Diana of Ephesus, and Diana of Tauris, including their Christian counterparts such as the "black Madonnas" and Saint Melaina) can be reduced to the same prototype. In this substratum, corresponding to India's Dravidian populations and, in part, to strata and cycles of older civilizations, such as that which was brought to light in various excavation sites at Mohenjo-Daro and Harappa (dating from 3000 B.C.), the cult of a Great Mother or Universal Mother (magna mater) was a central motif, and it recovered an importance practically unknown to the Aryan-Vedic tradition and to its essentially virile and patriarchical spirituality. This cult, which during the Aryan (Indo-European) conquest and colonization survived by going underground, reemerged in Tantrism, in the manifold variety of Shaktic Hindu and Tibetan divinities. The result was, on the one hand, the revivifying of what had been latent in popular classes and, on the other hand, the outlining of a Tantric worldview.

Metaphysically speaking, the divine couple corresponds to the two essential aspects of every cosmic principle: the god representing the unchanging dimension, the goddess representing the energy, the acting power of phenomena, and in a sense the dimension of immanence ("life" versus "being"). The appearance of Shaktism in the ancient 
Indo-Aryan world during the Kali Yuga may be considered a barometric sign of a shifting of perspectives; it speaks of an interest in "immanent" and active principles at work in the world, rather than of anything related to sheer transcendence.

Besides, the name of the goddess, Shakti, comes from the root shak ("to be able to," "to have the strength to act"), which means "power." On a speculative note, we may add that the view of the world that identifies in Shakti the supreme principle is also a view of the world as power. More so than others, the Tantrism of the Kashmir school, by associating this view to traditional speculations and by reformulating on this foundation the theory of cosmic principles (tattva) typical of Sankhya and the other darshanas, was responsible for developing a metaphysical synthesis of great value, more on which will be found later, and which constitutes the general background for the entire system of Tantric yoga and related disciplines. Here Shakti has almost completely lost her original maternal and gynocratic features and has assumed the metaphysical features of the primordial principle, thus becoming closely related to Upanishadic or Mahayana Buddhist doctrines, which derived from that principle a specifically activistic and energetic emphasis.

It is also understandable how Shaktism and Tantrism contributed, in Hindu and Tibetan areas, to the development of magical practices, often of an inferior kind, which bordered on witchcraft; eventually, what frequently took place was a reviviscence of practices and rituals proper of the previously mentioned pre-Indo-European substratum. As we shall see, however, these very same practices, often of an orgiastic and sexual nature, did not fail, in a Tantric milieu, to rise to a higher plane.

As for the rest, the various goddesses, modifications of the one Shakti, were differentiated in two kinds: the first, luminous and beneficial (e.g., Parvati, Uma, Lakshiami, Gauri); the second, frightful and dark, (Kali, Durga Bhairavi, Camunda). This differentiation is not precise, since the same goddess could assume either of the two aspects when reflecting the attitude of the devotee approaching her. In any event, the goddesses of the bright and prevalently maternal kind, who preserved their pre-Aryan nature, have become pivotal in those popular and devotional religious movements paralleling Tantrism, which shared with Tantrism an intolerance for a stereotypical ritualism and for mere speculation. People turned to devotion and to cult (bhakti and 
puja), in order to achieve emotional experiences (rasa) with mystical overtones. The natural consequence of this was that the Goddess in her bright aspect became the favorite reference point of the masses, coming to hold almost the same status that the "Mother of God" enjoys in Christian devotion. It must be noticed that this orientation was not a new phenomenon, since one of its roots was Vaishnavism (the cult of Vishnu). What was new, however, almost having the value of a barometric index, was its development and diffusion outside the lower classes of Indian society, to which it had so far been confined, and its blossoming into the so-called Way of Devotion, Bhaktimarga, which had in Ramanuja its chief representative. I have commented elsewhere on the analogies with Christian theism.11

The properly Tantric goddesses, however, are the Shaktis of the Path of the Left Hand, mainly Kali and Durga. Under their aegis Tantrism becomes integrated with Shaivism, the cult of Shiva, while through the bright goddesses it encounters Vaishnavism and the Way of the Right Hand. It is claimed that even Shiva has no Vedic origins: in the Vedas one finds Rudra, who may be considered his equivalent, and who propitiated Shiva's reception in the Hindu pantheon. Rudra, the "Lord of Thunder," is a personification of the divinity in its destructive aspect, that of a "destructive transcendence"; therefore, in more practical terms he is the "god of death," the "slayer." Shaivism exalts Shiva, the embodiment of all the attributes of the supreme deity, as well as the creator portrayed in an awesome and highly symbolical icon, Nataraja, which is his dance representing the rhythm of both the creation and destruction of the worlds. In a Tantric context, Shiva, while preserving the features typical of pure transcendence, is usually associated with a terrifying Shakti, such as Kali and Durga, who personify his own unrestrained and untamable manifestation. When Hinduism canonized the doctrine of 
trimurti (i.e., the three aspects of the one supreme principle, personified in three divinities, Brahma, Vishnu, and Shiva), the meaning of the two ways, the Right Hand and Left Hand, became clear. The first element in the trimurti is Brahma, the creator god; the second is Vishnu, the god preserving creation and the cosmic order; and the third is Shiva, the destroyer (as a result of his transcendence acting on what is finite and conditioned). The Way of the Right Hand is under the aegis of the first two gods, or aspects of the divine, while the Path of the Left Hand is under the sign of the third God, Shiva. This is the way that essentially emerged from the encounter between Shaivism and Tantrism.

Summing up, we may consider typical of Tantric speculation a metaphysics and a theology of 
shakti, namely, of the Principle as power, or of the "active brahman." What comes next is the use of sadhana, the practice leading to self-realization. Together with the metaphysics of shakti, we find an emphasis on the magical and empowering dimensions within a vast traditional and ritualistic heritage, which often led to the formulation of esoteric and initiatory teachings. In particular, the doctrine of the mantras, which evolved from a metaphysics of the word, was assimilated to Tantrism. The mantra came to be seen no longer primarily as a liturgical formula, prayer, or mystical sound, but rather as "word of power," gaining such an importance that Tantrism was sometimes referred to (especially in some questionable Tibetan Buddhist versions) as Mantrayana, the Way of Mantras. Practical concerns led to a strict connection between Tantrism and yoga. A specifically Tantric character is found particularly in hatha yoga (the "violent" yoga, for such is the literal meaning of the word, and not "physical" yoga or, even worse, the "yoga of health"), understood as "yoga of the serpent's power," kundalini yoga, which is based on the awakening and employment, in view of one's liberation, of the primordial shakti immanent in the human organism. In this kind of yoga we find a science of the "occult corporeity," that is, the hyperphysical anatomy and physiology of the human organism, in the context of correlations between man and world, microcosm and macrocosm. Breathing and sex are considered to be the only two disciplines still available to mankind living in the Kali-Yuga. Sadhana is based on them. In yoga, strictly speaking, which carried on the vast majority of Patañjali's classical yoga, the emphasis is mainly on breathing, 
pranayama. Women, sex, and sexual magic play a major role in another sector of Tantrism in which, as it was already mentioned, even ancient practices of the dark pre-Aryan substratum were borrowed, transformed, integrated, and elevated to an initiatory plane. Especially in Siddhantachara and in Kulachara, considered by authoritative texts such as the Kularnava-Tantra (11, 7, 8) and the Mahanirvana-Tantra (4:43–45, 15:179–80) to be the two highest and most esoteric schools of the Path of the Left Hand, the emphasis shifted from liberation to the freedom of the man-god, that is, one who has overcome the human condition and is beyond any law. The highest concern in this current is how to achieve the supreme state that is seen as the union of Shiva and Shakti, whose mating symbolizes the impulse of reuniting being (Shiva) with power (Shakti). Tantric Buddhism saw in the achievement of this unity the so-called 
mahasukhakaya, a "body" or a condition even higher than the dharmakaya itself, which is the cosmic root from which every awakened one, or buddha, derives.12

Recently Tantrism has become well known in the West, and its importance within Hinduism acknowledged. Besides some scholarly monographs, the merit of acquainting the Western world with a vast material of texts and translations concerning Hindu Tantrism belongs to Sir John Woodroffe (Arthur Avalon is a pseudonym that he used when writing books together with Hindu scholars).13 W. Y. Evans-Wentz and the Lama Kazi Dawa-Samdup are responsible for the translation of various texts of Tantric and Tibetan Buddhism, the so-called Vajrayana, that previously existed only in the form of codices and manuscripts.14 One should also mention the pioneering works of De la Vallee Poussin, of Von Glasenapp, G. Tucci, and H. Hoffmann, and especially the precious material concerning Tantrism in Mircea Eliade's superb work Yoga: 
Immortalité et liberté (Paris, 1954). Previously, outside the specialized circles of learned orientalists, Tantrism was relatively unknown and even portrayed under a sinister light (someone even referred to it as "the worst kind of black magic"). This happened because what had been known was considered excesses or deviations from this current, instead of authentic elements that clashed with the puritanical and "spiritualist" mentality of the time, thus causing scandals and outrage.

This presentation, in which I have tried to quote the original texts as often as possible (especially those published by Woodroffe), deals essentially with doctrinal and practical aspects of Tantrism. I have noticed that Tantrism appears to be a synthesis, or better, a supplement of previous teachings. I will therefore expound many of those teachings that were incorporated in Tantrism, so that this book may also provide the reader with an overview of Hindu tradition, although mainly from a Tantric perspective.

I have resolved not to add anything personal or arbitrary; however, since my task is not merely to expound but also to interpret esoteric knowledge, which in Tantrism plays a major role, I have been able to substantiate some elements, owing to my ability to read between the lines of the texts, my personal experiences, and the comparisons I have established with parallel teachings found in other esoteric traditions. As for the methodological principle adopted in this book, I have adopted the guiding principle employed in my previous books: to maintain the same distance both from the two-dimensional, specialized findings typical of university-level and academic orientalism and from the digressions of our contemporary "spiritualists" and "occultists."



II

KNOWLEDGE AND POWER

Tantrism, in its emphasis on self-empowerment, recaptures and stresses what may be called "traditional knowledge" of a metaphysical rather than profane nature. This knowledge is witnessed from the very beginning not only in Hindu areas but also in other traditional civilizations of a higher kind, such as those that flourished before the advent of modern civilization. It will be useful to point out briefly the implications of this kind of knowledge.

India possessed a metaphysics based on "revelation" (akachani, shruti), a term that should be understood differently than in the context of monotheistic religions, in which it is assumed that the deity has bestowed special knowledge on humanity, who is thus a passive recipient, and that a given organization (e.g., the Christian church) is in charge of safeguarding divine revelation in the form of dogmas.

Shruti, however, corresponds to the exposition of what has been "seen" and revealed (made known) by certain individuals, the so-called 
rishi, whose high "stature" is at the basis of tradition. Rishi, from 
dric, "to see;" means precisely "one who has seen." The Vedas, which are considered to be the foundation of the entire orthodox Hindu tradition, take their name from the word 
vid, meaning both "to see" and "to know," which is an eminent and direct kind of knowledge assimilated by analogy to the act of seeing. The ancient Western counterpart to this term is found in Hellas, where the notion of "idea," because of its root 
id, identical to the Sanskrit vid (hence Veda), suggests a knowledge based on seeing. Tradition in the form of shruti records and proposes what the rishi have "seen" directly, on a superindividual and superhuman plane. In its inner and essential aspect, the foundation of the entire Hindu metaphysics may be said to rest on this.

Regarding a knowledge that presents itself under these terms, the attitude to be taken is not different from that taken toward one who claims that in an unknown continent there are certain things, or toward a physicist expounding the results of his experiments. One may simply believe, relying on the authority and truthfulness of the interlocutor; or one may attempt to verify personally whether what has been said is true or not, in the first instance, by undertaking a trip, and in the second, by gathering all the elements necessary for reproducing the experiment oneself. These are the only two sensible attitudes to be taken regarding a rishi's claims, unless one intends to ignore anything related to metaphysics. This is not a matter of abstract concepts, of "philosophy" in the modern sense of the term, or of dogmas, but rather of material from which experiences can be derived, since tradition offers the means and singles out the disciplines with which it is possible to "verify," through personal and direct evidence, the reality of what has been communicated. It seems that in the Christian West the adoption of a similar experimental approach has been granted only to mysticism, since theology defined it as a 
cognitio experimentalis dei and described it as something that is beyond both mere faith and agnosticism. (Christian mysticism, however, should not be equated with the kind of knowledge I have been talking about, because its background is emotional rather than noetic, and religious rather than metaphysical).

The prevailing orientation of the Tantras runs on the same lines. They repeatedly affirm that a mere theoretical exposition of doctrine has no value whatsoever. What especially matters, according to them, is the practical method of self-fulfillment, the body of means and rituals through which certain hidden truths may be recognized. This is why Tantras wish to be referred to as 
sadhana-shastra—sadhana being derived from the root 
sadh, which means exerting will power, effort, training, or activity in the hope of achieving a given result. A Tantric author remarked:" At the present time the general public are ignorant of the principles of the Tantra Sastra. The cause of this ignorance is the fact that the Tantra Sastra is a Sadhana Sastra, the greater part of which becomes intelligible only through Sadhana."1

It is therefore not enough to abide by the theory of the identity between the deeper self (atman) and the principle of the universe (brahman) and "to remain idle, vaguely thinking of the conscious ether." The Tantras deny the value of knowledge to this. In order to obtain true knowledge, one must be transformed by action; hence 
kriya, action, became the password.2 To this idea, Tantric Buddhism, or Vajrayana, gave a supple expression by employing the symbol of sexual union between the "effective way" (upaya) and knowing, in which the former plays the male role.

It should be noted that in the higher forms of Tantrism this point of view is even applied to cult and eventually not only to metaphysics, to the sacred and transforming knowledge, but also to knowledge of nature.

As far as cult (puja) is concerned, I shall discuss later the special role that it plays in Tantrism, together with the various evocations and ritual and magical identifications. Moreover, it is a Tantric notion that one cannot adore a god without "becoming" that god, 3 which brings us back to experimentalism rather than to any religious dualism.

As far as the sciences of nature are concerned, we would have to go to great lengths to explain the opposition between "traditional" knowledge and knowledge of the so-called scientific, modern type. This is not just the view of Tantrism, since on this matter it followed previous traditions and in the process of developing its own cosmology and its doctrine of manifestation it borrowed, adapted, and developed their teachings and fundamental principles.

Briefly stated, here is the situation: According to the modern point of view (which in a Hindu perspective would be considered to be typical of the most advanced phase of the "dark age"), we can directly apprehend reality only through those aspects revealed to us by physical senses and by their extension, namely scientific instruments, or, according to the terminology proper to some philosophies, through its "phenomenic aspects." Positive sciences gather and organize data provided by sensory experiences, and only after having made a certain choice between them (excluding those with a qualitative character and essentially relying on those that are susceptible to measurement and "computation") does it inductively arrive at some knowledge and laws of an abstract and conceptual nature. To them, however, there no longer corresponds an intuition, an unmediated perception, or an intrinsic evidence. Their truth is indirect and conditioned, and it depends on experimental examination, which may eventually lead to a reshaping of the previous system.

In the modern world, in addition to science one encounters "philosophy," but only to find in it abstractions and a mere conceptual speculation, which is broken down into a discordant multiplicity of systems espoused by individual thinkers. This world of philosophy may be said to be eminently "unrealistic." The choice seems to be between these two alternatives: either a direct and concrete knowledge depending on the senses, or a knowledge that is presumed to be able to go beyond this "phenomenic" world of appearances, but that is still abstract, cerebral, merely conceptual, or hypothetical (scientific philosophies and theories).

This means that the ideal of "seeing," namely, of a direct form of knowledge verging on the heart of reality, despite having a noetic, objective character (an ideal that was still preserved in the medieval notion of 
intuitio intellectualis), has been set aside. It is interesting to notice that in the so-called European critical philosophy of Kant, intellectual intuition is still thought of as a faculty capable of apprehending not just the phenomena but the essences as well (the "thing in itself," the noumenon), and yet this capability is assumed to be precluded to man 
(just as scholastic philosophy had taught). That assumption was made in order to clarify, through antithesis, what according to Kant was the only knowledge available to man: mere sensory knowledge, scientific knowledge, whose abstract, nonintuitive character we have so far discussed, and which may show with a high degree of precision how forces of nature act, but not what they are.

In esoteric teachings, including the Hindu ones, such a limitation is considered to be surmountable. As we shall see, classical yoga in its various articulations (yoganga) may be said to offer the methods of a systematic overcoming of such a limitation. The bottom line is this: there is no such thing as a world of "phenomena," of perceptible forms, and behind it, an impenetrable, true reality: the essence. There is only one given reality, which is multidimensional; there is also a hierarchy of possible forms of human and superhuman experiences, in relation to which these various dimensions are progressively disclosed, until one is able to perceive directly the essential reality. The type or ideal of knowing, which is that of a direct knowledge (sakshastra, aparokshajnana) of a real experience and of an immediate evidence (anubhava), is always preserved in all these levels. As we previously stated, the common person, especially the one living in the end times, in the Kali Yuga, can enjoy such a knowledge only when it comes to physical and sensory reality. The rishi, the yogi, or the Tantric siddha can go beyond that reality, in the context of what may be called an integral and transcendental experimentalism. According to this point of view there is no such thing as a relative reality and, beyond it, an absolute, impervious reality, but rather a relative, conditioned method of perceiving the only reality, and an absolute method.

The immediate connection between this traditional epistemology and the main concerns of Tantrism is rather obvious. In fact, in this order of ideas, the way to any superior knowledge seems to be contingent upon one's self-transformation, an existential and ontological change of level, and therefore, upon action, sadhana. This conception contrasts with the general view offered by the modern world. Modern scientific knowledge, in its technical applications, confers to modern man multiple possibilities with impressive consequences on the practical and material plane, while leaving him, on a concrete plane, at the same level. For instance, if through modern science we happen to learn the approximate processes and constant laws of physical phenomena, our existential situation has still not changed a bit. In the first place, the fundamental elements of physics are nothing but differential functions and integrals, namely, abstract algebraic entities, of which, in a strict sense, we cannot claim to have either an intuitive image or a concept, since they are mere instruments of calculation ("energy," "mass," "cosmic constant," "curved space," are nothing but verbal symbols). Second, after we have "known" all this, our real relationship with phenomena still has not changed. The same applies to the scientist who elaborates knowledge of such a kind and even to one who develops innovative technology: fire will still burn him, organic modifications and passions will still trouble his soul, time will still dominate him with its laws, the sight of nature will still not speak to him, but it will mean to him less than it did to primitive man. This is because the scientific formation of modern civilized man entirely desacralizes the world and petrifies it in the ghost of sheer, mute appearances. These appearances, along with knowledge of the kind discussed so far, make room only for the aesthetic and lyrical emotions of poets and artists, which obviously have no scientific or metaphysical value, being merely subjective experiences.

The prevalent alibi of modern science is the claim to power; and that argument, in this context, deserves to be considered, since shakti as power, as well as 
siddhis (namely, powers), plays an important role in Tantrism and related currents. Modern science offers the proof of its validity through the positive results achieved, particularly by putting at man's disposal such a power that has, so it is claimed, no precedents in previous civilizations.

We are dealing here with a misconception of the term power, since no distinction is made between a relative, external, inorganic, 
conditioned power and true power. Obviously, all the opportunities offered by science and technology to people of the Kali Yuga are exclusively of the first type. Action produces results only because it conforms itself to given laws, which scientific research has pointed out, laws that action presupposes and obeys to the letter. The effect, therefore, is not directly connected to man, to the Self, or to his free will, as to its cause; between action and result there is a series of intermediaries that do not depend on the Self, and that are necessary in order to achieve what one wants. It is not just a matter of devices and machines, but of laws, of natural determinism that could go this way or that way, unintelligible in its essence; such mechanical power, is, after all, precarious.

In no way does it represent a possession of the Self, nor is it one of the Self's powers. What has been said about scientific knowledge applies as well: it does not change the human condition, the existential situation of an individual, nor does it presuppose or require any transformation of that kind. It is rather something added on, 
superimposed, which does not imply any self-transformation. No one claims that we show any 
real superiority when we are capable of doing this or that by availing ourselves 
of any technical means: we do not cease to be mere humans, not even as lords of atomic weapons who can disintegrate a planet by pushing a button. And worse yet, if as a consequence of any given cataclysm people living in the Kali Yuga 
were deprived of all their machines, in the greatest majority of cases they would probably find themselves in a worse predicament than uncivilized primitives do when facing the forces of nature and the elements. That is because machines and technology have atrophied their true strength. We may well say that modern man, by virtue of a diabolical mirage, has been seduced by the "power" he has at his disposal, and of which he is so very proud.

That which does not depend on the laws of nature, but which rather bends, changes, and suspends them, is a different kind of power. It is a direct acquisition of a few superior beings. The condition for such power and for the real knowledge I previously mentioned lies in the removal of the human condition, that is, of the limit represented by what the Hindus call "physical Self" (bhutatman, the elemental Self). The axiom of all yoga, of Tantric sadhana and analogous disciplines, corresponds to Nietzsche's saying "man is something that must be overcome," only taken more seriously. As is the case with initiation in a general sense, the human condition is not accepted as one's final destiny; it is intolerable to be merely mortal. Overcoming the human condition, in the framework of such disciplines, is in various degrees the condition for authentic power, for the acquisition of siddhis. To be precise, these siddhis do not represent the goal (to consider them as such is often reputed to be a deflection), but rather they are the natural consequence of an achieved superior existential and ontological status. Far from being something added on or extrinsic, they are a characteristic of a spiritual superiority (it is interesting to notice that the term 
siddhis, besides "extraordinary powers," means "perfections"). Therefore, they are always a personal achievement, and as such they cannot be transferred, nor are they "democratizable."

There is a deep hiatus separating the traditional and the modern world. The knowledge and powers pursued by the modern world are democratic, that is, available to anyone endowed with to achieve, through educational institutions, a knowledge of modern natural sciences. It is enough to gain through training a certain level of knowledge that does not involve the deepest nucleus of one's being in order to be able to correctly deploy technological means. A handgun will produce the same the same 
sense, anyone can be transported in a few hours from one continent to another. We may well say that this "democracy" has been the leading principle in the systematic organization of modern science and technology. As we have seen, the real differentiation of beings is the condition for an inalienable knowledge and power, which cannot be transferred to others; they are exclusive and "esoteric," not artificially, but by virtue of their very nature. They represent exceptional peaks of achievement of which the whole of society cannot partake. What is open to society are only opportunities of an inferior kind, precisely those that have been developed in the late Kali Yuga, in a civilization that has no correspondence with previous ones. In the context of traditional civilizations, besides these material opportunities (the paucity of which was due to the lack of interest people had in them),4 artistic activities could be pursued by anyone who had any interest in them. Generally speaking, they were characterized by various ways of life essentially oriented toward higher planes of being. This spiritual climate has been maintained in more than one area until relatively recent times.

I thought it necessary, as a way of introduction, to expose these critical and theoretical principles in order to give the reader a sense of direction into the spiritual world we are about to enter. As we approach our subject matter, I will add two more considerations, the first, again, concerning the science of nature. As I have said, in the data furnished by common experience, modern science has found only the so-called first qualities, namely, extension and movement, to be useful for its own purposes. The so-called secondary qualities, such as the quality of things and phenomena, have been excluded as such and treated only from a psychological and subjective point of view. In reality, however, no object or phenomenon is directly experienced through extension and movement only, but is rather perceived together with other qualities. In India, a qualitative-psychological physics has been developed, with "atoms" and "elements" that consider reality not merely under the species of extension and movement but rather according to various qualities corresponding to different senses; such are the
mahabhuta, the paramanu, and the tanmantra. These principles of the natural order are not abstract speculations but rather potential objects of a direct experience, while at the same time they retain the value of explanatory principles of the system on which the world is built. They can be perceived by the special faculties 
developed by yoga and by sadhana. Then we can see how there corresponds to them a meaning, a form of evidence or special enlightenment.

The perfect, liminal degree, in higher knowledge, is that in which being is identified with knowing, in which the contraposition between subject and object, between I and not-I (which is found in every form of modern scientific knowledge, constituting its methodological premise) is finally removed. Jnana yoga, in its last stage, aims at achieving this state, called 
samadhi. But if instead of turning to Patañjali's Yoga-Sutras we turn to Tantric metaphysics, the essence or bottom line of everything is shakti, or power; hence the connection with the doctrine of siddhis, of superhuman powers. We can also read in it about an alleged process in the world in which Shakti, after becoming explicit in the realm of the not-I and consequently becoming obfuscated and unconscious, gradually awakens, acquires a conscious form (chidrupini-shakti), unites with her principle or "male partner" (Shiva), and finally becomes one with him. As we shall see, according to Tantric hatha yoga, this process is repeated inside the practitioner. It forms the basis of a doctrine of certainty.

A Tantric commentator remarks that things are power and the "power of a thing does not wait for intellectual recognition." One may amuse oneself by calling the world an illusion, or think of it as unreal, but "karma, the force of action, will force him to believe in it." We can always ask of something, Why is it like this and not like something else? "In reality the Lord himself [Ishvara], would not elude these questions, which are the natural mark of ignorance."5 These problems come up as long as one remains in an extraneous or passive relationship with Shakti's manifestations in the world. These problems end, the Tantric author claims, only when the individual, because of sadhana, activates in himself the Shiva principle, that is, the radiant and dominating counterpart of the primeval power. In him, there will then emerge a particular and suprarational kind of evidence and certainty, bound to a power. It is claimed concerning the fundamental requirement of practice: "Every Scripture is but a means. It is not useful to one who has not yet known the Devi [goddess = Shakti] and is not useful to one who has already known her." 6 After all, it is an Upanishadic theme that "into blind darkness enter they that worship ignorance; into darkness greater than that, as it were, they that delight in knowledge," and that those who have studied, upon attaining true knowledge, "throw away books as if they were on fire." 7

The abovementioned polemical remark against those who think of the world as illusion was obviously aimed at that current of thought whose most extreme expression was represented by the Vedantic doctrine of Shankara. It is not meaningless, at this point, to see how that polemic was conducted. Vedanta claims that the only reality is that of the plain Absolute, in its formless and undetermined aspect, the so-called 
nirguna-brahman. Everything else, the world and all its manifestations, is "false," a mere product of the imagination (kalpana), a mere appearance (avastu): here is the well-known and much-abused concept of maya, of the world as maya. A hiatus is thus established: nothing unites the real, 
brahman, with the manifestation, the world. Between them there is not even an antithesis, since one is and the other is not.

In the polemics carried on by the Tantras, their orientation toward concreteness is confirmed. It is true that from the point of view of the Absolute, the manifestation cannot exist in and by itself, since there cannot be a being outside of Being.8 A question may be asked, however, as to what exactly is one who professes the doctrine of maya: if he is 
Brahman itself or one of the beings that exist in the realm of maya. As long as one remains a human, namely a finite and conditioned being, one certainly cannot be called 
nirguna-brahman, which is the unchanging pure Absolute without determinations and forms. Therefore, such a person cannot be but maya, since outside of 
nirguna-brahman one finds only maya. But if that person—the extremist Vedantist—in his existential reality, as a human, a
jiva, a living being, is maya, then everything that he claims will be but maya (appearance and falsehood), including his theory according to which only 
nirguna-brahman is real while everything else is illusion and falsehood.9

This argument, which employs a subtle dialectic, is unexceptionable. Tantras say that the world as we know it may be maya from the point of view of 
brahman and of the siddha, one who has completely overcome the human condition. But such is not the case from the point of view of every finite consciousness, in the experience of common people, to whom it is instead an indisputable reality that cannot be prescinded from. Until one perseveres in his condition, one is not authorized to call the world maya in the Vedantic sense of the word. In a commentary to the Isha-Upanishad, it is emphasized that by insisting on the doctrine of maya and on the absolute contradiction between the supreme principle and everything that is determined and endowed with form, the very possibility of yoga and of sadhana would be compromised, since "it is impossible that something would be transformed into its own very contradiction."10

"We are mind and body: if mind and body (inasmuch as they belong to the world of maya) are false, how can one hope to achieve through them that which is true?"11 Strictly speaking, the extremist Vedantic doctrine of maya would therefore deny to the individual the very possibility of elevating oneself toward the principle, since such a possibility presupposes that between these two no hiatus exists (a relationship between not-being and being), but rather a certain continuity. That is why, because of its concern to establish the necessary premises of yoga and, generally speaking, of sadhana, the practice leading to realization, and in order to prevent any contemplative escapism, Tantrism formulated a doctrine of the "active 
brahman" that is no less metaphysical than Vedanta's. Tantrism accomplished this by introducing the notion of shakti and by reshaping the maya theory. In the following pages we will mainly deal with that doctrine.
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