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PREFACE

IT 15 not generally realtsed to what extent the Tantras have contributed
to the spiritual and religious Culture of India  Attention has been paid
to the legacy of the Veda, to the Wisdom of the Upanishad 1n a larger
measure ; but Iittle to the Tantra The mist of misunderstanding and
prejudice that has covered the true visage of this Sastra has prevented
a just appreciation of 1ts role 1n the preservation and onentation of the
long lne of Traditton 1 this regard

The present study 1s an approach to the subject 1n sts central bearings,
n the Iight of Sn1 Aurobindo’s Thought It closely follows the guidance
and the wntings of St Kapali Sastriar who first awoke me to the
Truth of the Spint and opened my vision to the vistas of Knowledge
tevealed m the scniptural records of the Indiman hentage

Three review-articles, wotten some years ago, are included m the
book (Part ‘Two) as they deal with the same subject and from the same
view-pont.

Sri Aurobido Askram M. P. Pandse

Pondicherry

28-8-1957
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I
WHAT ARE THE TANTRAS ?

IT 15 recent  An influental figure 1 the polical ife of the country
was suddenly taken 1ll with what proved to be an obstinate physical
alment. The usual medical ards were not of much help and he was
obliged to submut himself to a high-pressure treatment for a contnual
peniod of six months 1n a foreign country, before substantial relief could
be obtamed It was 2 mystery how he came to develop this illness al
all, tll one day hus brother—himself a noted leader of thought and edu-
caton—happened to consult a clarvoyant And what he said was re-
markable. He stated emphaucally that on such and such a date, during
the electrons, the patent’s opponent had a tantric ritual performed as a
result of which the patient should have met with certain death but for
the protection extended to hum by hus Guru (who, by the way, had left
the physical body more than twenty years before) The illness was the
direct, though arrested consequence of the ritual
Is 1t possible for tantric mtes to bring out effects of this kind ? If!
1t 15, 15 this the character of the Science of Tantra ? Could this be the
Sastra that has come down the centures, celebrated 1 the lives and
teachings of so many men of God, claiming adherence of large and varied
sections of the peoples 1n this land and beyond ? What indeed 1s Tantra ?
The Tantras or Agamas as they are otherwise known, have been looked
upon as texts of scriptural importance A tradition has 1t that the Agamas
are the Fifth Veda It 1s declared that each Age has a God-given Sastra
to gude st The Satya (Knta) Yuga has the Veda, the Treta 1ts Smnt,
Dvapara the Puranas and the Kali Yuga (the present age) the Agamas *
, Agama ongnally sigmfied the word of authomty, authenncity, and was
apphied to the Veda But later on with the mse of the teaching and
practice of the Tantra Sastra clamung the same prestge, the word
gradually came 1o be applied to the Tantras and the Vedas were generally
referred to as Nigamas “In dealing with the purposes of the study of
Vyakarana, Sanskrit Grammar, Patanjali uses the word Agama wthe
sense of Veda or Vedic knowledge , and 1n the Yoga Sutras he speaks
of three cntena of kuowledge—Percepuon (2 ksa), Inft
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(ammana), and Resel
ation or auth %
find that because all sacred scnprm'csc:: " conerance (gana) Thus we
Veda was termed Agama, and when anothm :10 pedered to be revealed, the
scnptural sn import, appeared and b © Cos of ueranur, vz, Tantr,
of people, the term Nigama was a elglac; :0 old sway over a vast mas
niot exclusively but generally camcpt;:) dcn:teva"‘ia o (oot
and ;:nsurc 1ts sanctity like the Vedz on the o:he:?’n(as onK;h ZI:)D; han)EJ
t 15 not possible to fix 71 Sapal Sasiry
of the vast hiterature of the ’I‘“:nd;amgoﬁ:ﬂ?g] ¢ Sate of the mozpom
muned to have been compiled 1n therr present f:nn;m: e
pcnoc[ih while some are comparanvely recent Wbateve:nﬁgb!he oop
1t 15 that the traditon and the practice the: iy
older. The 'y seek to embody 1s much
ol e are references to the worshup and nitvals of the agamsc
1 works like the Brihad Katha of Gunadh d mn I
whick belong to pre-Chnistian eras, apart from y:h:: rention b the
devotional outpourings of samnts 1n the South datng ﬁ?;n ud[:: sm thde
century Considerable part of the Teaching can be directly mc:;m:o !
the Vedas and a stmking parallel seen between the development of some
of the Vedic concepts i the Upamshads and therr course 1z the lne of
the Tantra The fact as 1t appears unmustakably on a close study of these
scriptures, 1s that just as the Upamshads represent the revival and con~
tinuation of the Jnana, Koowledge content of the Vedas, as the Brah-
manas seek to conserve and prolong the ritualistic basis of the Vedic
religion, the Agamas take up the esotenic teachmg and practice of the
Vedic mystics and go on to develop and build upon 1t, n forms and
mm::s smted to the changing condiions and needs of later tumes*®
tAs Sr1 Aurobindo observes, “There was a transformation of symbol
apd nitual and ceremony or & substtution of new kindred figures, an
emergence of things that are only hunts 1 the onigmal system, a develop-
‘ment of novel 1dea-forms from the seed of ongmal thunking The house
of Frre was replaced by the temple , the karmuc ntual of sacnfice was
eransformed mto the devotional temple mpual, the vague and shifting
mental 1mages of the Vedic gods figured 1 the mantras yelded to more
precise conceptual forms of the two great desties, Vishou and Shiva,
and of therr Shaktis and thewr offsh These new p buised
1n physical 1mages were made the basis both for internal adoraton and
For the external worshup which replaced sacrfice The psychc and spun-
tual mystic endeavour which was the mner sense of the Vedic hymns,
cisappeared 1nto the less wmtensely lummons but more wide and nch
and complex psycho-spitnal inner Iife of Purantc and Tantne religion and
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Yoga® Such knowledge as this—of the building of the mner hfe—was
traditonally handed down from father to son, from Guru to Shishya
and the Agamas represent a worthy comprlanion and preservation of this
whentance from the forefathers ¥ (Sn Kapalt Sastry)?

Bringing out the inner significance of the Tantra Movement, St
Aurobindo points out how 1t represents a special outsurge m the ex-
panding reign of the Spirtt on the Indian soit The Rishis of the Veda
evolved and perfected an mner discipline and religion which was es-
sentially intwitive 1n character and symbolic 1 form swited to the fresh
and unsophisticated humanity of that age The Upamshads record the
begnmings of an endeavour m which the human mnd 15 taken up succes-
swely 1n ats different gradations from its summuts of illumined intelli-
gence downwards and treated to the light of the Spint—a course which
-proceeded through the age of the Smrnitis and culmunated 1 the Darshanas
, The Tantnic discipline extends the claum of God farther wide and deep,
1t takes up the emotional and dynamic parts of man, the heart, the will
and the life bemng and seeks to develop them too mn the mould of the
Spuit The Tantra has thus been an important and even an inevitable
step 1n the progressive and self-extending Soul-Movement of the country’)

Like the Vedas the Agamas too are revered as the Revealed Word
of God ® They are the utterances of the supreme Divine Person who 1
Shiva or the Dev1 (Goddess) or Han1 (Vishnu) , and they are known after
the Deity who reveals the Knowledge, e g Shaiva Agamas, Shakta Agamas,
Vashnava Agamas (also called Pancharatra) respectively Adherents
of these Agamas are the Shawas, Shaktas and Vaishnavas There are
two other classes of Agamas and therr votares, specally i western

India, the Sauras who worship God Surya and the Ganapatyas who adore
Ganapat, all together making the Five Classes of worshippers, Pancha
“Upasakas ®

Of these the Shakta Agamas,1¢ those in which the Divine Shakti
1s held to be the highest object of adoration and the Supreme Creatrix
of the universe, even putting the Lord Purusha into the background
~a departure from the Vedantic tradinon which gives the prime position
o the Conscious Soul, the Purusha—are the most well known , and they
have come to be commonly regarded, though erroneously, as the whole
of the Tantra Sastra with the result, as we will see later on, that for certain
deviations 1n one of the practices of this hne of Agamas, condemnation
15 heaped upon the entire Tantra Sastra We may note m passing that
some of the western scholars have sought to read a non Aryan influence,
orrevival of a pre-Aryan tradition in the Shaku worstup popularised by



4 LIGHTS ON THE TANTRA

the Tantra. As a matter of fact, there 15 nothing fundamentally new 1
the worship of the Devij; it 1 1n ne with the Vedic religtous worship
which celcbrates the emunence of Deities ke Adum, the Infimte
embodied, Mother of all the Gods, Saraswat: the Goddess of Insptration

and Knowledge and other Goddesses It 1s neither a new departure
ation of the same tradition which

nor a violent go-back. It 1s a continu
is to be found 1 the Vedas, as indeed m all the religions of the ancient

world of that Age.’
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THE FOUR PADAS

THERE are thus vanious lnds of Agamas formuing the vast Tantra Literature
But there are certain features common to all of them They avow alle-
grance to the Veda and even claim to be the announcers of the Vedic Know~
ledge to the current Age® It 15 to be noted, however, that their doors
are open to all, wrrespective of therr socal or biological differentration
Unlike the Vedas to which access was confined only to the three higher
classes viz Brahmans, Kshatriyas and Vaishyas, the Tantras pride them-
selves that their teachung 1s open to the Shudras and even to those beyond
the pale of the four orders of Aryan society ® Also, women have as much
night as men to partcipate m the full nitual of the Tantra—a feature which
1s notable for 1ts absence 1n the Vedic ceremonal religion Not only that,
a woman 1s entitled to be a teacher as well, some of the Tantras hold
that mitration by a woman-teacher 1s even more frwitful In practice, how-
ever, the Agamas of the Shava and Vaishnava persuasion have tended to
continue the Vardic exclusiveness and 1t 1s only the Shakta Agamas which
have thrown open therr portals to one and all
They proclaim there 1s One Supreme God who 1s the Creator and
Ruler of the Umverse, the umverse 1s a cosmuc mamfestation of the
Divine and man also 1s an individual mamfestation of the same Divine,
Man has all the principles of Creation veiled in himself, s body holds
the universe 1 essence and even the creatwe Power of God 1s there latent
mhm To awake to 1t, to discover and release these powers 1n action, to
realise hus own godhead and embrace the larger Godhead 1n the creation
around 1s the one Ideal which all the Agamas proclaim, the one Goal
to which all their roads of self-culture and discipline, upasana, lead The
way they show 1s the way of action, not withdrawal from action ﬁ‘o
exert oneself 1n all the parts of the being endowed by the Divine, 1n the
mode and manner intended by the Divine, for the glory and self-mamfes~
tation of the Divine,—thus 1s the central truth of their sad.hanaT One has
not only to understand, to know 1 mmnd, but to practise, to know mn
action, act, fantra, 15 the watchword of the Agamas and so they have
come to be known as Tantras This 15 a Pratyaksha Sastra where know-
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Tedge at every st
P ,;tr) ep 15 sought 1o be expenenced and realised by oneself
embracing as 1t docs the whole of man and hs

The Tentra Sastra,
7y comprehensive 1 its scope Its range 1s covered by

sIprerate, 15 v
g!;mlflcps, padas—the Jiara Pida, Yogs Pada, Krya Peds and
The Tantras have, i the first place, a Philosophy, a Metaphysic which
bases thewr system  Broadly speaking, st m32y be sad to be otk Vedante
and Sankhyan m character * There 15 onc Reality, the Brahman which
15 Immutable and Ineffable When It mamfests stself st assumes the
dual status of Purusha and Shaku and all acton proceeds from this crea-
tive poise of the Supreme Vanous accounts are given of the Process of
Creation, the different prinaples or Tattwas, the birth and formanon
of the archetypes and the evolunion of Man 1 the gradation of created
bengs  The movement of mamfestauon 1s concenved as springing from 2
Fount of Bliss, Brehmananda, and the realisanon of the same bliss
each individual form 15 set as the goal before man  His body 1s seen as a
venitable unnerse and he 1s calied upon to find i humself the same Truth
panaples which are at the head and govern the functioning of the Um%
verse, the Divine Purusha and his Shakt who are the two eternal Terms
of all Existence Both of these, declare the Tantras, are there, veded, 1n
man, he 15 1gnorant of their presence and musses the harmony and joy of
thar concerted acuon To lift tum our of this ignorance, to awaken hum
to this lugher potentiality and lead hum to discoser, realise and participate
1n the inner harmomes of the mighty Powers governmg fus bife-activity
50 as to progressively achieve the Delight of the Individual, the Jivananda,
15 the object of the second step, the Yoga Pada
The Knowledge propounded by the Jnana Pada, the solution of the
blem of asp d by the Sastra, 1s to be worked out mn the
ch of each mdividual Otherwise, Knowledge remams a mere learning
The Tantras have d ped an waer d Yoga, to enable every
one who undertakes to follow 1t, realise the truth of ther phdosophy 12
Ius own bemng This Yoga, st must be noted, 15 not an mnvention of the
Tantriks There have been 1 India, since the days of the Vedic Mysteries,
many Lines of mner discipline to achieve umion berween the ndwidual
soul and the Divine, yoga Different teachers developed different apphica
tons of 1t and the Tantric Yoga s a spectal elaboration bases “i’_’;’]‘lm
psycho physical truths which have always formed the };ﬂ; c:nn ot The
red 1 person,

of Yoga i India No text gives the sadhana 12 full,
crucal part, the Jife of the sadhana 1o fact, 13 coppmunIca
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m secret, by the Teacher to the disaiple, yet the general framework 1s
sketched out suffiaently enough to provide working gwdance
The Sadhana of the Tantra 1s not an nner disciphne alone, 1t has a
closely related external practice as well, both of which together form a
comprehensive manual touching every part of the life of man, as we
shall see later on
But the Problem 1s not of the individual only His aim, his endeavour
1s 2 part, a segment—sigmficant one though—of the larger 1ssue facing the
collectivity of which he 15 a member Man does not hive all by humself
He lives amidst hus fellow bemngs and whether he wills or not he 15 m-
fluenced by his environment much more than 1t 1s influenced by um  The
Tantra Sastra recogmises this fact and seeks to correlate their solutions
1n a way that 1s mutually enriching It gives, so to say, a way of life, a
religion to the society also so that both the mndividual and the aggregate
can join and help each other i their common effort which 1s to seek and
realise the Harmony and Joy of the Spint m this terrestnal creation
And 1t 15 towards this end the institution of Commumty-worship, the
Temple, the Yaga, the Kshetra, sacred spot of pilgrimage, are developed
1 the third step, Kniya Pada  The will and aspiration of an individual
can best develop and flourish when 1t 1s buttressed by nourishment from
an environment of like wills and asprrations The collective thought and
feeling also derive an impetus and gamn a lead by a strong individual
Force The Tantra keeps both these truths mn wiew in developing 1its
Kriya Pada Ceremomal worship, specially on a collective scale, has a
strong dynamuc effect on the consciousness of its participants It gene-
rates an atmosphere and releases vibrations i which the godward
emotions of the heart, the truth aspirng flowmgs of the mund gather
movement and spread out 1n abundance and even the cells of the phy-
sical body throb 1 response to the Call of the Spmit Furthermore, m
developing this mode of worship and ritual the Sastra takes note of the
fact that men 1n the mass need a more concrete, a more materally
formulated presentation of the Truths of God and Religion than man

as an individual does 12

And there 1s worship, mitual, for the indvidual as well The last
step, Charya Pada deals with the details of worship which 1s emjoired
upon the seeker as an important part of s Sadhana The Tantras de-
velop the munutiae of the ritual with great care and load every gesture
and act with a wealth of symbolism This Pada not only lays down the
mode of sadhana but gives also a code of conduct to the seeker and to
the adept_Fhe Sastra holds that no one law or rule could apply to all
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111:0::: ‘er;n :: e:f ?ﬁerent natures , they are of varymng temperaments,
ot wtores i of growth and not all of equal competence Hence no
scipline could be Jaid upon all, especrally when 1t 15 2
matter of individual growth As Sni Aurobindo writes “Actually 1
life there are mfinite differences between man and man, some are more
inwardly evolved, others are less mature, many if not most are mfant
souls mcapable of great steps and difficult efforts Each needs o be dealt
with according to hus nature and ks soul starure But 2 general distinc-
tion can be drawn between three prmcipal types varymg m therr open-
ness to the spurrtual appeal or to the rehigious mnfluence or impulse Ths
distmction amounts to a gradation of three stages m the growing human
consctousness One crude, il formed, stll outward, still vitally and
physically minded can be led only by devices swted 1o its sgnorance.
Another, more developed and capable of a much stronger and decper
psycho spurttual expertence, offers a riper make of manhood gifted with
a more conscious mtelligence, a larger vatal or aesthetic opening, a stronger
ethucal power of the nature A third, the nipest and most developed of
all, 1s ready for the spitual heights, fit to recewve or to cimb towards
the loftrest ulimate truth of God and of its own being and to tread the
summuts of divine experrence 13
In the Tantras these are grouped under three broad categones
1) Those who are mert, dull and governed pnmandy by needs and
impulstons of the physical nature—what we may call famasic Such a
person 1s called pafu (animal man) who 1s bound (from the root paf; to bind)
to the littlenesses of lus nature He corresponds, as Sir John Woodroffe
pomnts out, to the ‘matenal man’ of the Gnosnes The Pashu, says
Bhaskaracharys, looks always outward, bakirmukha, ‘seemng the outside

only of things and pot mner realizes’
2) Those who by nature are restless, vigorous 1n vatality and 1mpe-

tuous 1n acton—the raase One of thus order 15 the t-:m‘ﬁ(h‘lw’u‘-):
¥ classification

corresponding to the ‘psyclucal man’ of the Goostic

3) Those who are by temperament refined, stad, Jed by 2 Lght of
reason and generally of 2 balanced porse and outlook—of safteic mr:;
A man of this type 1s known as the deva (divine man),—the ‘spus
man’ of the Gnostcs .

f tantne classifician
These are the Pashu, the Vira and the D:;: ;a e tea, the ammal

their temperaments, therr ways of lwing . And dhe
way, wvirabhava, the beroic way, drpabhare, the goijo)n!u;{ and even

f nrual,
Sastra proceeds to lay down different orders © s
daily ct.s:dud for cach of them. Thus what 15 pcrmm:blc to the paf.
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not expected from the deva nor what is enjoined upon the vira permitted
to the sadhakas of the other groups This 15 the only distinction—prac-
tical and wise—that the Tantra makes between man and man, the dis-
tinction of competence, adlukdra bleda, whuch, by the way, 1s decided
not by birth or status but by a close study of one’s samskdras and the
nature formed by them, by a Guru And be 1t remembered, the Sastra
envisages, even calls for, a progresston of the sadhaka from bkdza to higher
bhava with a corresponding change 1n the mode of lus sadhana The
Tantra thus shows rare wisdom 1n recogmising the fact of the developing
states of nature m evolution and providing means of discipline and
codes of conduct to swit the different gradatons of humanity.
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THE KUNDALINI YOGA

THE Tantra Sastra has been aptly deseribed as the practical Science of
self-realisation The aim of the Sadhana which 1s the mamn content of
this Sastra 1s to awaken man to the true state of hus being, free hum from
the bonds of ignorance, hmutation and suffering to which he 1s normally
subject and release hum mnto a state of unfettered freedom and unalfoyed
bliss The Truth around which the sadhana 1s built up s this  the
entire umverse 15 2 joyful efflor of the d of the
Purusha and Shakti i therr creative movement The Intention 15 to
repeat this joy of mamifestation 1n each of the mullion forms which people
this creation, to make each a living centre of the ebulhient Ananda of the
Divine Play The same Divine Betng and Power are there 11 man actung
covertly He musses the joy of theit presence and the harmony of therr
thythm because he 1s lost to humself, lost on the surfaces of hus 1gnorant
bemg It 1s possible, says the Tantra, to become conscious and discover
this divine creative power in oneself The Shaku 15 lymg apparently
latent, asleep as 1t were, and 1ts centres of action 1n the human system are
only partially open and largely closed So too the Divine Purusha, the
Divine 1n 1ts presiding poise, 15 velled and waits for the Shakn to wake
and work overtly before the consummation of therr union 1n delight 1s
effected The Tantra Sastra has developed a psycho-physical discaplne
to achieve this end To quote St Aurobindo
It has seized on the Jarge umversal truth that there are two poles
of bewng whose essential unity 1s the secret of eustence, Brabman and
Shakn, Spirit and Nature, and that Nature 1s power of the spirit on;_ rather
1s spint as power To ratse nature 1o man mto manufest power of spm,t
15 1ts method and 1t 15 the whole nature that st gathers up for t}):c srpmr;_::]
conversion It includes mn 1ts system of mstrumentation the ;:‘:m
Hathayogic process and especially the opemng up of the ’;,m?: i
and the passage through them of the awakened Shglo:g : cc; un}‘i.amn,
unton with 3:1 B:“hlman, the su!l;::cx:' s'u's: or; tt{l:nl " If jm, P e
er of devoton, the key of knowledge But 1t docs not stop short

‘P

pow
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with an effective assembling of the different powers of these specfic
Yogas In two direchons 1t enlarges by its synthetic turn the province
of the Yogic method Farst, 1t lays 1ts hand firmly on many of the mam
springs of human quality, desire, action and 1t subjects them to an n-
tenstve discipline with the soul’s mastery of its motves as a first aim and
therr elevation to a diviner spinitual level as ats final utilhity Agamn, 1t
wmncludes mn 1ts objects of Yoga not only hiberation (Muktr), which 1s the
one all-mastenng preoccupation of the speafic systems, but a cosmic
enjoyment (Bhukn) of the power of the Spirit, which the others may
take mncidentally on the way, m part, casually, but avord making a motive
or object "1t
Following the ancient Vedic tradition the Tantra concerves of crea-
tion m terms of several planes of Existence, from the Plane of Bliss at
the summut to the Plane of Phystcal Matter below, each plane bemg a
mamfestation of its own psychologrcal Principle And this orgamsation
planewise 15 reproduced 1n the human organism as well 1 There are
1 the bemng of man certam nodn which are so to say centres connecting
hum with these universal planes of existence, and when properly tapped
they open up 1n cne’s being their respective planes and the powers that
are characteristic of the principles govermng those planes These are
called Centres or cakras 1n the Indian Yogic system!®
These Chakras are also known as Lotuses with each a different
number of petals The different petals are the nddis or subtle nerve-
channels!” which surround and function through each of these centres
It 1s the number and configuration of these nadis that gives rise to the
mmage of a lotus with a particular number of petals And on each of the
petals there 15 a letter, varng, representing the derty that manifests at
that Centre These letters, Varnas, are m all fifty :n number forming
together what are known as seed-letters, bya-aksaras, of all Mantra and
Speech Each of these bya-aksaras 1s the svaripa, own form, of a parti-
cular manifestation of the Supreme Shaku, the sound which the letter
represents 1s the sound-body of that Devata
Now in the human body are found the following Chakras 1n an

ascending order
1) The Centre at the oot of the spme called Mulddhdra (Lotus
of 4 petals) It presides over prthws, matter i its gross physical
state Psychologreally 1t governs our purely physical or sub-conscient
movements and impulsions
2) Svadhsthana (Lotus of 6 petals) at the level of the
gemitals, presides over apas, the water-state of matter Psychologically
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1t governs the Jower wvital bemg, sts desires and petty movements

3) Mampura (Lotus of 10 petals) at the level of the navel, presides
over agm, the fire-state of matter Psychologically 1t governs the larger
vatal, the expansive movements of the lfe-bemg

4) Andhata (Lotus of 12 petals) at the level of the heart, presides
over wodyu, the aw-state of matter Psychologically 1t governs the
emotional being

5) Visuddha (Lotus of 16 petals) at the throat level, presides aver
akdsa, the etheral state of matter Psychologically 1t governs the expressive
and externalising mund

6) Ayiia (Lotus of 2 petals) between the two eye-brows, presides
over manas, the mund proper It governs the mund 10 mamfestation, 1ts
vision, its dynamic movement of Will-Knowledge

7) And finally, the Sakasrara, (Lotus of 1000 petals,) at the crown
of the head, ‘the highest centre of festation of consc mn the
body’ It governs the higher reaches of our thinking mund, 1ts dlununed
heights bordering on Intwtion 18

“Sahasrara-padma—or thousand-petalled Jotus of all colours—hangs
with 1ts head downward from the drakmarandkra above all the cakra
This 1s the regton of the first cause (Brahma-loka), the cause of the six
preceding causes It 1s the great Sun both cosmucally and mdidually

1n whose effulgence Parama-Shiva and Adya-Shakti restde The power
bhrakman, holding p lly wathin atself,

1s the vdcaka-sakts or
the gunas, powers, and planes Parama Shiva 1s 1n the form of the Great

Ether, the Supreme Spint, the Sun of the darkness of ignorance In each of
the petals of the lotus are placed all the letters of the alphabet, and
whatever there 15 1 the lower cabra or mn the umverse (brahmanda)
exists here m p | state (awyakta-bhivad) Shuvas call this place
Shiva-sthana, Vaishnavas, Parama-Purusha, Shaktas, Devi-sthana, the
Sankhya sages Praknu-Purusha-sthana Others call it by other names,
such as Har-hara-sthana, Shaktt-sthans, Parama-Brahma, Parama-
hangsa, Parama-jyots, Kula-sthana, and Parama-Shiva-Akula But what-
ever the name, al} speak of the same” (Sir John Woodroffe)'®

These various Chakras provide, as we have noted, not only an operung
snto the different planes of exstence of which they are the doors 2% 1t
swere but they are also springs which release nto actiop the several W“l';’:
and energies that are centred i them And 1t 15 at the Iomtsc;);‘» he
Muladhara, that hes coded up lxk: a'scrpcnt: d:;d gl:;iivoﬂdén -

Power which alone can the e pancr
uons, the Kundalini Shakt By Yoga, tapas, by a streguous &1CE
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and outer, the Kundalin should be awakened, uncotled, and released mto a
movement of ascent from level to hugher level of being, from Chakra
to Chakra—each step of the ascent meanmg an opening up of the Lotus
of that Centre and a possesston of 1ts plane and powets by the awakened
Shakn™ till 1t nses to the crown of the head and there mects the Supreme
Lord who awats i the Thousand-petalled Lotus, the Sahasrara With
the achievement of this umon between the Lord Purusha who presides
and the Mother Shakn who effectuates and fulfils, there ensues the crown-
10g reahisation of the downpour of Bliss with which the entire bemg 15
wmundated The Kundalin then comes down the route, loaded with thus
Amnita, the wine of Delight, and hifts up each of the levels of the bemg
10 1ts hughest possibilities of power and joy and i full course of tume this
ascent and descent of the Shakt in the human being delivers 1t mnto an
ultimate joyful Liberation
This m outhne 15 the Kundalim Yoga of the Tantras
To recapitulate 1 the words of Smt Aurobindo
“It takes account of the psychrcal or mental body behund of
which the physical 1s a sort of reproduction mn gross form, and 1s able
to discover thereby secrets of the physical body whuch do not appear to
a purely physical enquiry This mental or psychical body, which the
soul keeps even after death, has also a subtle prantc force 1n 1t correspond-
1ng to 1ts own subtle nature and substance,—for wherever there 1s Iife
of any kind, there must be the pramc energy and a substance 1n which 1t
can work,—and thus force 15 directed through a system of numerous chan-
nels, called #ads~—the subtle nervous orgamsation of the psychic body,—
which are gathered up into six (or really seven) centres called techmically
lotuses or ctrcles, cakra, and which nse 1n an ascending scale to the summut
where there 1s the thousand petalled lotus from which all the mental and
vital energy flows Each of these Iotuses 1s the centre and the storing house
of 1ts own particular system of psychological powers, energies and opera-
tions,—each system corresponding to a plane of our psychological exis-
tence,—and these flow out and return 1n the stream of the pranic energtes
‘gs they course through the nadss
N, This arrangement of the psychic body 15 reproduced 1n the physical
with the spinal column as a rod and the ganglionic centres as the chakras
which nse up from the bottom of the column, where the lowest s attached,
to the bramn and find their summt 1n the brakmarandhra at the top of the
skull These chakras or lotuses, however, aré 1 physical man closed or
only partly open, with the consequence that only such powers and only so
much of them are active 1 hum as are sufficient for Ius ordinary physical
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bfe, and so much mind and soul only 15 at play as well accord wath 1ts
needs Ths 1s the real reason, looked at from the mechantcal pomnt of
view, why the embodied soul seems so dependent on the bodidy and
nervous hfe,~—though the dependence 15 neither so complete nor so real
as 1t seems  The whole energy of the soul 1s not at play m the physical
body and Ife, the secret powers of mind are not awake 1n 1t, the bodily
and nervous energies predominate But all the while the supreme energy
1s there, asleep, 1t 1s said to be coiled up and slumbering like a snake,~
therefore 1t 1s called the kundalm faktr,—n the lowest of the chakras,
1o the miladhdra (When this Kundahm s struck and awakened, 1t un-
cotls itself and begms to rise upwards Iike a fiery serpent breaking open
each lotus as 1t ascends unul the Shaku meets the Purusha m the brakma~
randhra 1n a deep samadht of union 2

Read also
“  the awakenmng of the Kundaltm Power 1s felt as a descending

and an ascending current There are two main nerve-channels for the
currents, one on each side of the central channel in the spine The des-
cending current 1s the energy from the above comung down to touch the
sleeping Power 1 the lowest nerve-centre at the bottom of the spine,
the ascending current 1s the release of the energy gowng up from the
awakened Kundahm This movement as 1t proceeds opens up the st
centres of the subtle nervous system and by the openng one escapes
from the hmitations of the surface consciousness bound to the gross
body and great ranges of experiences proper to the subltmmal self, mental,
vital, subtle physical are shown to the sadhaka When the Kundalmt
meets the higher Consciousness as 1t ascends through the summut of the
head, there 1s an opeming of the hugher superconscient reaches above
the normat mind It 15 by ascending through these 1 our consciousness
and tecerving a descent of their energres that it 1s possible to reach the
Supermind This 1s the method of the Tantra s
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We have noted there are a number of schools of teaching among the
Tantras, m each of these principal divisions there are agun  subdivisions
with the result that there 15 2n abundant variaton m the precepts and
their application There are numerous texts—not all of them published—*
cach claming to be the genune scripture and  propounding s
own mode of practice and teaching Common to all, however, 15 the
prime mmportance gven to the practical application of the Wisdom
embodied 1 the Sastras—the sadkana The Tantra Sastra 1s ndeed a
Sadhana Sastra

The Sadhana 1s as vaned as the Truths 1t seeks to realise Like the
phulosophy of the Tantras, 1t also 15 all embracing Further, 1t 15 not of
one way of discipline It takes 1nto account the vanations m human tem-
perament and competence and modifies itself accordingly The Disa-
pline of the Tantra 1s an edifice 1t 1s many sided and many-tered, with
all the dwversity of detad inevitable with the umwversality of 1ts scope
and the incidence of nme and clime on us long hne of tradimon Yet
there are certamn features which are fundamental to all the lines of this
Sadhana

Guru

In the first place there must be a Guru, Teacher The Guru 1s one
who has already realsed, wholly or partly, an inner rdentity with the
Deity who 1s the object of seeking in the Path, not only realised, but who
has the capaaty to impart the power of his realisation to the disciple
To such a one does the secker delver himself for imtiation and guidance
The teacher studies the novice, his temperament and nature, the sams-
karas or predispositions him, assesses lus norm and capabilities before
determuning the particular line of Sadhana for which he 1s fitted For
in this Sadhana, as we have noted, the discipline 1s graded to swit the
readiness of the Sadhaka The seekers are broadly classified nto three
categories according as they are prmarily governed by the tamasic or
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Tajasic or sattvic nature—The Pashu, the Vira and the Deva (or Divya)
These dwistons of Mubhya Sidhakas are farther subdivided nto Guna
Sadhakas denoung therr status and direction even within therr Class,
there 1s the Svabhdva Pasu and the Vibhdva Pasu, he who though a
Pashu mitnally has yet progressed towards the higher stage of Virahood,
50 too there are the Svabkdva Vira, Vibkava Vira and Mantra-siddha Vira
and so on The pomt 15 that even the course of sadhana vares with the
development 1n the potennahittes and competency of each and 1t 1s only
the Guru who can know and mstruct He launches the disciple on the
career of the sadhana for which he 1s best fitted, he mmtiates, he teaches
by precept and by example, he takes the responsibility to guide him strarght
along the path Here we may note the Tantra continues the tracdition of
the Veda where the Guru was looked upon as the indispensable Gude

on the Journey to the Spuut

Ignorant of the terram one asks of lum who knows 1t,
Instructed by the knowing gwide he moves onward
Thus, verily, 1s the happy good of Instruction

He finds the Path that leads forward dlre;r u

To the disciple, the Guru 1s the embodiment of the Divine He 15
the earthly representative of the Ishwara or Ishwarmt The Grace and
Power of God are channeled to the disciple through the person of the
Guru 2 It 1s he who awzkens Knowledge mn him, keeps the sadhana
alive 1n hum, and leads lum on the track tll fruiwon, Su}dhx, 1s attamed
In fact the Guru makes the Sisya, disciple, a vcrxtable‘pm of hus own
Itfe and carrzes hum 1 lus protective arms on the Voyage In certan
traditrons the Guru keeps the Siya close to hum for three days cont-
nuously, enveloped as 1t were m lus own consciousness This ss the
peniod during which the Guru is sard to carry the disaaple 1 hus womb
before he delivers the mmtate as his son

The modes of imutiation are many But in the Tantra Sastra 1t 15
usually done through the Mantra  The teacher transmuts hisown Sdihana
Sakti, power of realisation, through the medium of a Ietter, word or words
which he communicates to the disciple 1n secret The Word of mnation
carnes and sows the seed of Sadhana mn the bewng of the aspirant. He

h 1ts growth with vigilance and concentrated
B the 0 e e e 1 g:soomh:y and even a body of its own,

nll the Shaku acquires a pe
;‘%:tmﬁcr he has to learn to delver humself ato the hands of thus Power,
the Shakn that 15 established 10 hum and grows 10 the manoer of hus



SADHANA 17

sincenty and applicaton For the Word, the Mantra uttered by the
Teacher 15 no mere formula of human speech or prayer It 1s the Voice
‘of the Fagad-Guru that speaks through the Guru 2 It 15 the Word of
the Spit And that brings us to the next essential element 1 this
Sadhana, the Mantra

Mantra

{It 1s an ancient perceptton of the Seers of thus land that when Brahman
manifests, the first form He assumes 1s that of Sound—Nada Bralman
It 15 from thus sound-dy adasakts, that the subsequent creation
1ssues forth, vdgeva visvd bhuvandn jagite Thus 1s the Logos, the Eternal
Word m the highest ether celebrated 1n the hymns of the Veda, the mtyd
vak of which human speech at 1ts highest 1s a quaternary form When
the Rushu 1n the course of his tapasya percewved a truth m hus inner viston,
he saw too 1ts natve sound-form 1n which 1t revealed 1tself on 1ts own
plane and he proceeded to render i1t i such human speech as would
approximate to the onginal Word as closely as possible And 1t 15 to such
a rendering of percewved Idea or truth mn 1ts just snevitable word-body
that the term Mantra 1s applied The Mantra 1s thus the concrete symbol,
the true sound vehicle of the truth percewved by the seer, drastd, and
hence 1t vibrates with the power and dynamism of the truth 1t embodies
The Mantra may be a letter or a combination of letters, a word or a se~
quence of words In the Tantra Sastra each sound, varma, has been
perceived to be the sound-form of a partcular Deity or a principle relating
to the tatfva, truth of a Deity and 1s represented by a letter So too cer-
tamn combrnations of letters or syllables are discovered to be the sound~
forms of some Devatas In their viston the seers saw also that these
sound-symbols of Dexttes have their own characterisc hues Each Mantra
has an individuality of 1ts own and to repeat and concentrate upon a
Mantra 15 to incubate st mto revealing the Truth or Power or Devata

that dwells m 1ts form The supernormal Power so released could be
utilised for spiritual as well as matenal ends

Such 1s the Mantra, the Word which forms the vehicle of transmis-
ston of Power and Knowledge from the Guru to the Shishya Be 1t noted,
however, that on the human level and 1 the form of the human speech, the
word or the Mantra may remamn or pass as good as any other word wathout
any special effect It 1s no doubt nstnct with a spunitual power of the
Truth that ensouls t, it 15 also necessanly charged with the tapasya-
dynarmsm of the seer wha first percerved 1ty held 1t 1n hs beng, gave it
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form and passed 1t on, full of Ius own soul-power, to postenty Still
1t needs to be revivified and awakened before it can be dynamically effec-
tive And this 15 done by the Guru ‘The Mantra 1 already living 1n the
person of the Teacher, he enforces 1t with Jus own Shakn of reahsation
when he delivers this living Word to the disciple, not only that, he awakens
the conscrousness of the disaple to the Ife of the Mantra Properly
recewved and tended, this Mantra and the Shaku inherent mn 1t takes shape
m the individual as the Force that works out and accelerates the sadhana
As 1t spreads stself 1 the being of the sadhaka and gathers momenturm,
his human effort 1s swallowed and Iifted up 1n 1ts afflatus which throws
up many a sidd®, wonder-powers mncidental to 1ts onward and vpward
movement to the Goal envisaged by the Guru
To state succinctly the theory and use of the Creatve Word by the
seers of the Tantra we cannot do better than quote the words of Sri Kapalt
Sastry “They start with the dictum that the word-sound has a power
mherent 1w 1t, and that thus power vartes with the letter-sounds and a
proper use of these word-sounds enables us to realise the truth m or
behind the object 1t refers to Thus theory of Tantriks 15 based upon their
first axiom that the Word or sound-creation precedes the creation of ob-
jects—Word-sound, sabda, first and artha, the meaning or object next—
artha-srsteh purvam $abda-srstth This $abda takes the place of the rak
of the Vedic scriptures It 15 the first fabda, called ndda, thythmme sound,
that was the first creation, the prumordial throb, ddya spanda, that proceeds
to effect the formation of the umverse and create the objects of the World
It 15 the ancient Vedic theory of Creatton, Vidk, the Vorce of the Bull that
roars, vrsabhg roravity, of the Supreme Truth, the Godhead that 1s trans-
lated into the language of the Tantra as the supreme and pnmal throb,
the vibrant move of an infinitesimal portion of the Infinite Absolute that
measures out and forms and manfests all the worlds and this world and 1ts
objects It 15 the same word, the sound, the rhythm, ndda, thatis at work
1n the formations of tny things as of colossal objects The Tantriks dis-
covered and promulgated a senes of sound-symbols selected from arti-
culate speech as representing the rhythms that consutute the formations
not only of matenal objects, but of others which are subtle and are of the
subtler planes of the Cosmos Thus the ongmnal Word, the Vak, the Voice
of Creanon which suggests the Eternal syllable of the Vedz, OM—or rather
AUM~—develops 1n the course of 115 mantfestation into the seed-sounds
which arc charged with the prnaples of

of the Tantnks, bya-aksaras,
their own forms made of ehythms which
thungs, and 1 reality they have thar own fo of shyims whet

stand behind the revelations and snspiratioris that greet
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tugher faculties even as they compel and build the forms i well-ordered
vibrations and move into great Cosmic measures
The development of this seed-saund theory nto very munute detads
by the Tantriks, with an eye to 1ts utility 1 their explorations 1n the occult
spheres, has had a far reaching consequence on the practice of mantra
sddhana for dealing with men and things, the elemental forces and beings
of the supraphysical worlds For the letters, singly and in comunction
with others, represent i thewr thythms not only objects, they express the
colours and other qualines, actions of different kinds including attraction
and repulsion as well as creation and destruction It must be borne 1n
mund that there are two sides in the effectual process of these seed-sounds
for therr respective purpose One 15 the radical and psychological aspect
which carries with 1t the spint and thought-wibrations natural to them
and the other 1s the mechamical side that arouses the vibrations of the
matenal that 1s generated 1n the effort to vocalise and delwver 1t for the exe-
cunon of its natural function Thes latter aspect can be easter apprecrated
if we remember what 15 a commonplace of modern Science—that the
vibration of sound has the potency, the effectual power to create or des~
troy forms, but the other, the psychological and spintual aspect of the
sound-vibration requires a closer constderation, for 1t 1s not the sound
of a drum or the voice of a brute but the vocal expression of a self-conscious
human being And if we but go a little deeper behmd the spoken word
mto the undelivered word which resides mn the mind and consider its
teal character as related to the desires, passions, sensations and emotions
on one side and the thoughts and 1deas that belong to the higher mund
or the mmnd proper on the other side, we discover that daily and hourly
we produce by the word-sound withun us thought-forms and thought-
vibrations which result in corresponding vital and physical vibrations, act
upon ourselves and others ending 1 the mdirect creation of action and of
formation 1n the physical world When we learn to appreciate the relation
of sound to speech, and also the action of thought-vibrations which are
also sound 1n subtle state that incessantly emanate from us, act and react
on others and ourselves 1n the manner stated above, we would find 1t easter
to understand intelligently the power of the seed-sounds, biyaksaras which
represent as approxiumately as possible 1n terms of human speech-sound
the natural sound-vibrations and orderly rhythms that have built the forms
and bodes of the created obyects as well as of creatve forces to which they
apply because of bemng their natural names 1n their causal state The
pply
“Tantras have discovered thewr utility 1n the occult lines of thought by
fixing the seed-sound chosex for a parucular object wmn some locus or ceatre,
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in the nervous system and concentrating on 1t 1n a stream of umnterrupted
flow of the same, 1¢ simlar vibrations that lead to the realsation of the
true meaning 1 1ts causal state, or sts posstion and purpose mn the scheme
of the Cosmic order Or when this method mvolves a strenuous yogic
effort too much for an ordinary seeker of occult truths, there 1s another
comparatively easter, but none the less effective method that 15 generally
recommended It 15 the repention backed by attention and mnterest, of
the letter or letters to produce the subtle vibrations on the consciousness
and thus to prepare 1t to recewve the truth of truths beyond the mmnd
which are evoked by the harmonsc rhythms of the Jetter-sound held m
mund through repention and which are the nearest approaches to the
natural rhythms of those truths 28

We said that each Mantra relates to the particular Power or Devata
that has revealed itself w that sound-form  Who are the Devatas or Desties
and what 15 therr relation to the Supreme Divine on the one hand and the

aspinng human sou! on the other ?

Devati

The umtverse 1s not a umtary system but hierarchic It 15 2 muluplaned
creation, each plane bemng a mamifestation of 1ts own distinctive principle
of Existence Each plane has its world or worlds wath 1ts charactenstic
powers and bemng participating 1 the orgamsaton proper to that level
of Consctousness Govermng and shapmg all these planes and worlds
m Creation are Powers, special Personalities and Emanations put out by
the Supreme Being as cosmic functionaries to control, drect and fusther
the movement of mamifestation that has proceeded out of His mfinite
Bemng These are the Grear Gods and Goddesses that are celebrated 12
the rebgious and occult tradiions under different names in dufferent
ages * From these origmal Gods (and Goddesses) too there have emanated
a number of subsidiary powers, Shakns and Vibbuns to participate
1n the activity of the Cosmos A pumber of Bengs and Powers 1n the
worlds that constitute the gradations above our physical svorld are of this
character They derne from the Higher Godheads and are there to help
the outflowerng of the Divine mamfestation, each with lus or her speatfic
charge They are the numerous Devatds, Beings of Light, that are men-
tioned and worshipped 1n the popular religions There are also bewngs
and powers who are of a different character—bengs of darkness Some
of them are what may be fitungly called the fallen angels, 1¢ betngs
ongmally derrving from the greater Gods but who by a deviation 1n move-



SADHANA 21

ment from their original truth have forefeited their godhood and turned
mto powers of Untruth Some agamn are strongly ndividualised dis-
embodied spmts from the earth who have established themselves m
these subtler regions Whatever their character, these beings and powers
share 1n the supernormal capacities and strengths proper to the planes
of exstence they inhabit and they too are popularly called ‘devatas’
though the seemng eye of the Tantric Seers percewved and made a distinc~
tion 1n therr nature, viz ucca devatd and ksudra devatd, meaning deities
of the ugher order and those of the lower Naturally, lower 1n the grada-
tion of the worlds, nearer the physical umverse it 1S the latter entities
that preponderate, as the scale of exsstence mounts higher and nearer
to the Light and Power of the Spirit, they dwindle and 1t 1s the Beings
of Light, the real Devatas that are more 1 evidence
Now, the Tantra Sastra records a specialised Knowledge of these
Planes and Beings and their actvittes which are of an occult nature It
seeks to harness this knowledge for the elevation of man and fulfilment
of lus purpose m lfe It has developed ways and means to commune
with and to mnvoke the aid of these Gods and Goddesses, the Devatas who
are specific Powers of the One Supreme God, Parameshwara or the Divine
Shakty, the Parameshwann The means of communication 15 the Mantra
Ths, at any rate, 15 the mtention and rauonale of all genume Tantra
Sastra Doubtless there has been a gross mususe of the knowledge deve-
loped by this sacred science Spurious texts have sprung up which pro-
pound formulae or mantras for contacting the ‘devatas’ who are truly beings
of the lower type 1n order to attam petty human ends And these may
and do 1nclude, activities of a malign kund—of the type mentioned at the
outset of our study The bengs to whom such approach 1s made are only
100 willing to respond and oblige the supplicant 1f only to extend their
own sphere of mnfluence on earth Their one aim 1s to oppose the spread
of Light and Knowledge by whatever means and this they do, posiavely
by promoting the reign of Falsehood and Ignorance and neganvely, by
obstructing all movement of the Raght and the Truth Often they cross
the track of the Sadhaka of the Godward Path and seek to Iure lum away
1rom his high destuny with their specious prizes  But the genmne secker
suffers humself not to be dwerted from his purpose by the ksudra devatas
Whatever the distractions, whatever the oppositions, open or disgwsed,
of these malevolent beingss of there 1s a central sincenty of purpose,
\ fidelity to the mstruction of the Guru and an unshakable faith 1n the
Grace of the Diving, then there can be no lasting impediment to the
secker of Truth and lover of Light
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There are, however, we must not fail to note, a number of Powers
and Beings, Devatas, of a benevolent kind They denve from the greater
emanations of the Divine Light and Consciousness and seck to extend
the reign of the Higher Truths in creatton They lend a helping hand to
the aspirant mn tus growth towards the Truth of the Divine Spt, help
not only spiritually but 1f so moved, matertally as well For matersal opu-
lence does not run counter to spiritual advancement, 1n fact, and 1n a larger
sense, material well-being and completeness forms an essential part of
the total spirttual Stddh of the kind contemplated 1n the Tantra Sadhana
The Devatas help and they lead the aspirant from truth to greater truth,
from knowledge to fuller knowledge, from joy to vaster joy and ulumately
—if that be the demand of the aspiration—deliver hum 1n the bosom of
the Supreme Mother, the Adya Shakt, of whom they are so many Forms

Such 1s the Devata, the Deity whom the sadhaka 1s called upon to
adore and mnvoke The final a1m 15 indeed to achieve unton with the lughest
manifestation of the Divie. But the Supreme Divintty can be reahsed or
attained only by a consciousness which has been cultured and raised to
an appropriate pitch of punty and self-trar dence The Sup
however, can be approached and entered 1nto relation with, through these
Powers and Personalittes, the Devatas, who are more accessible to
human effort and aspiration

Each of the Devatas has 1ts own characteristic form, hue and vehicle,
vahana, attendant retinue, pariwara, which are percewvable to the subtle
vision of those whose inner eye has opened The Seers of the Agamas
have not only seen and expertenced them m their conscrousness, but also
proceeded to render their perceptions mto as close 2 matenal corres-
pondence as possible on the physical level These are the vanous Images
and Figures in which the Devatas are worshupped 1 the Indian Religion

These then are the three fundamentals of the Tantra Sadhana, the
Guru, the Mantra, the Devata They are, declares the Tantra, really one,
guru-devata-maninam askyam For the Gum s present in the Mantra
which he enlivens and communmcates, the Mantra 15 the body of the

Devata The Guru 1s the embodiment of the Deity that 1s mnvoked. The
d never to therr sacred ch -, he 15 warned

practicant 15 enj

To hell he goes who mustakes the Guru for 2 human,

Who takes the image for a piece of stone,
Who looks upon the Mantra as mere letters 30
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To swit the different temperaments and varying degrees of readmess of
the seekers, the Agamas lay down different modes of Updsana (it wating
upon)—adoration, contemplation and invocation of the Devata These
temperaments or bhavas have been classified under four categories for
this purpose :

Furst, there 15 the brahmabhdva, the temperament which qualifies

Supreme Divine as one’s own self; on Brahman as the All—Brahmasadhana
Next 1s the piydbhdoa runmng into three subsidiary bhavas dhydna-
bhdva whetemn the devotee dwells mentally on the Devar, on ifs form
and hue as laid down 1n the spectal Mantras called Dhyanas, the bhava
which 15 expressed by japa (repetinon) and stava (praise) and then lastly
the bhava which needs to resort for 1ts expression to bakya pid, external
worship 1 which a concrete form or mmage 15 chosen as the object or
centre of worship representing the Derty

For one of the brahmabhdva, there 1s no worshp, for to him there 1s
nothng to worshtp He the yfodtmd and the Lord Paramditmd are reahsed
or are being realised as one It 1s for those who are yet 1n the conscious-
ness of duality of He and I that the Puja, worshup, 1s prescibed  Worshup
can be mental worship, mdnas: pya or outward physical worship, bahya
pHa or a combipation of both

The Agamas prescribe certam objects of worshtp symbolising 1n form
the Detties or representing therr dwelling-places, as percewved m the
seculi vision of therr Seers These are of three kunds

1) Image, mirt, which represents the Deity 1n human form with
limbs and the lke,

2) Emblems which stand for particular Deities, e g sdligrdma stone
for Vishnu, hinga for Shiva, etc.

3) D,agrams—geomemcal figures consisung of lines and curves,
crclesy squares and tnangles all of which are symbolic, called Yantras
or Mandalas The Yantra literally means an instrument, the means by

“Shich worship 15 done It 15,1 the Tantric tradition, looked upon as the
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body of the Mantra which tself is ensouled by the Devata 3t The Yantra
ts drawn or engraved on metal or stone or on any surface Mandala 15 2
figure drawn on a surface and may represent any Devata whereas the
Yantrg stands for a particular Devata alone

These are the figures, pratund, symbols or representations of the
Dty which the Upasaka places before hum, pratika, for adoranon

and worship

Prina-pratistha

Tt 1s to be noted that the Image or Diagram does not by itself become a
fit object of worshup It remamns but a matenal form unti 1t 1s mnfused
with a Ife-principle JThe worshipper contemplates m Ius mner bemng
the form of the Deity as induced by the physical form before hum, dwells
upon 1t with an intense concentration and devotion, a spintual force 1s
generated 1n result and he transmuts this power, released mn his conscrous-
ness, to the object which then becomes aliwe with the spiritual energism
Ths 1s called the prana pratistha, Installatton of Life-Force,—a unique
contribution of the Tantra Sastra to the Indian spuitual herttage

In places of public worship this prafisthd 1s done by adepts
of standing and they then become ltving centres of the Higher Force,
therr precise character depending upon the nature of the Dynamism so
activised It continues to be so, as Sr1 Aurobindo observes, long after
the person who established the Presence or Power has left his body, how
long 1t will continue 15 another questton depending upon the farth and
ardour of the person 1n immedrate charge of the Sanctum and the contribu-
tive faith of the devotees That, however, 1s by the way In the case of
indwidual worship the pranisthd 1s done at each nme of worshtp,
with the help of the Guru in the begmmmng and by oneself m due course,
at the end of the sitting there 15 what 15 called the vsarana by which the

power or presence 1s withdrawn

Upacdra

To such a lving form of the Deuty 1s the worship offered Tradi-
nonally this worship has sixteen Limbs, upacdras, (corresponding to the
sxteen secular mtuals) in which not only the mund and heart but the
whole body of the sadhaka partiapates In the Rayasic Puja the Upa-
“haras are five, but to that we will turn later on The usual sisteen

tpacaras are .
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(1) Asana (seating of the tmage), (2) Svdgata (welcome of the Devata),
(3) Padya (water to cleanse the feet), (4) Arghya (offerings), (5) Acamana
(water for sipping and cleanung the lips), (6) Acamana offered agam, (7)
Madhuparka (honey, ghee, milk and curds), (8) Sndna (water tq, bathe
the Desty) (9) Vasana (garment), (10) Abkarana (ornaments), (11) Gandha
(sandal paste or perfume), (12) Puspa (flowers), (13) Dhiipa (incense),
(14)Dipa (ight), (15) Narwedya (food for consecration) and (16) Vandana
(prayerful homage) 3

Each part of one’s self joins 1n the act of consecration and worstup
of the Divine and thus the whole being of man 1s carried 1n the surge
of devotion and surrender Details vary from place to place, from tradi-
tion to tradition (sampradaya), modes of ntual and ceremonies differ
according to the class to which the worshipper belongs—whether he 1s
15 a Pashu, a Vira or 2 Deva etc  Yet, are there certain features which are

common to all the kinds of Rutual

Asana

In the first place the sadhaka has to seat humself 1n a posture which
1s most convenient, physically, and helps the body to acquire a sustained
poise—Asana Padmdsana 1s the one usually adopted ¥ as 1t secures a
settled fixity to the erect position of the body—specially of the spine—,
a position which 1s particularly favourable to the coursings of the subtle
nerve-currents and the movement of the Force actng in the body durmng

the sadhana
Fapa

He recites the Mantra mnto which he has been initiated, 1 e he does
Japa which consists 1n utterng the same Mantra a number of times m
the speafied ik mantr The Japa 1s of three
kinds first, the most common, 1 which the Mantra 15 uttered audibly,
vactka japa, second, where only the lips (and tongue) move but no sound
1s heard, upamsu yapa, and third, where there 15 no movement of esther
Iips or vocal chords, but the repetitton 1s done 1 the mind, smanasa japa
The Mantra may be a rk, a verse, a word or combination of words, a letter
es of letters, or the Name of the Lord  Whatever 1t 15, the Mantra
1s repeated 1n a concentrated manner agan and again, after 2 ume 1t 15 a
common experience among Mantra-sadhakas that, when porperly done,
the Mantra repeats atselfy 1t 15 carried on automatically 1n the inner being

3

Or 2 S¢IN
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of the sadhaka and he has only to Dsten attentively to 1t Every tume a
Mantra 15 repeated, the sound vibrations that are put forth gather force
and prepare on the subtler levels of the bewng the necessary atmosphere
for theymantfestation of the Truth or the Devata of which 1t 15 the sonnd
body Naturally, 1t goes without saymg that a mechanical repetition 1s 10
Japaatall For a true effective Japa to be possible, the entire being of the
sadhaka must be collected and the utterance must be a concentrated ex~
pression of all the aspiration and faith one 15 capable of Only so can the
call reach the Invoked and prepare for the response

Mudrg

It 1s not enough that there be devonon and an attitude of surrender
to the Deity within oneself, m the heart and the mind. It 1s a sgnificant
part of worship to express 1t bodily also, for the body too 1s 2
participant 1 the sadhana For thus purpsoe there are a number of ges-
tures by movement of the hmbs of the body, mudras as they are termed.*
These external movements of the physical body,~with hands and
fingers, emphasise and affirm the intention 1n the heart and mund of the
worshipper and by comstant repetiion establish the idea in the very
physical matter of the body The Mudras are the language 1n which the

body speaks to the Derty
Bhitta-Suddh

There 1s one more feature distinctive to this Sadhana and of great
practical importance 1n the realisation of the Idea! It s an mdispensable

disciphne prior to all mtuals, devarca-yogyata-praptyar bhutasuddim
samdcared 2 Te is callad Bhuez Shaddk, £ of the el 1s

The body consists of five elements, bisitas Earth, prehu, Water, ap,
TFure, teyas, Alr, vayu, Ether, Gkafa with thewr formatve and functional
stations in the different centres of the body % The Sadhana ams at
a progressive refinement and subtilisation of these different layers m the
bemg of man by pressurmg the comsciousness of each level of bc;ng
governed by 1ts particular element, into the mode of the next higher
level so that ultumately the whole of hus system 1s delivered mto the du';_ct
workings of the Spirit on the highest mamfested level of cxxstcnbocd °
quote from the profound wrtings of Sr Kapal Sastry oa the subje "
“Bhuta-Shuddhs 15 the most important and cien md:sp;::rs:sthc
(preliminary) discaphne both for the outer worshup 25 well as fo
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:ﬁ:n::;ailsht:ga ‘w!;hncfl; leads to the inner Lfe The hteral meaming of
e 15 e ‘purification of the elements’ ; but its effect 1s to cleanse
il th:il:;ﬂ t:e m an;i t;leund the person of the worshipper and clear
thor o eﬁccs of the elemental forces or beings to which men 1n
ary lives are subject, and the weaknesses on the mental or
moral plane that pertam to the materral body of man are indeed the result
of the play of these forces of unwversal nature The loosening and ultimate
niddance of the tamasic forces of the dense and elemental nature 1
indeed the sine qua non for qualifytng oneself for the mantra-sadhana that
aums high at contacting the denty 1n the deeper layers of one's conscious-
ntess or on the hugher levels of one’s bemng that are supra-physical But
1t 15 also necessary and to some extent possible 1n the case of a beginner
Prepaning for the external worship, bakya-pip@ For without the bkita-
$uddlz, the prana pratisthd could not be done, sice the latter 15 meant’
to evoke the presence or power of the deity from the spint of one’s own
?emg which atself 15 lodged 1n and 15 a portion of the supreme Self, parama
atman, the mdwelling Godhead in all creatures In fact, the Tantric
works everywhere reiterate the value and necessity of this punification
without which the prafistha, the nstalhng of the power and presence
whether within oneself 1n the inner worship, or mstillng the spint and
power into the image or symbol 1n the outer worshup 1s not possible The
outer worshtp, as 1s done commonly by the generality of devotees will
be meffective without the essentral prafisthd on which everything else
depends
Its (bhiita-$uddhi) basic mmportance 1 the manfra-sidfana cannot
be too much emphasised since 1n the yogic path of the Tantrik 1t affords
the foundauon on which the whole edifice of Yoga ts raised, with devo-
tion, knowledge and will as 1ts constiuent elements But even before
entening straght tto the sner spartments of Yoga where the psycho-
physical centres are concentrated upon and opened for progress in the
Sadhana and bulding the mner hfe, the Tantrik beginner devoted to
hus chosen deity 15 advised to effect the bhuta-fuddin without which the
presence of the deity, even when 1t comes 1n response to an ardent call
of the wpasaka, worshipper; of a fervent emotional appeal to the dety,
could not be properly recerved or even when recetved be adequately
held and effectively retamed 1o the vessel, the body Hence 1ts umportance
and 1ts value are recogmsed for any form of sertous worshup It must
that the purtfication of the various imbs, outer physical
aims not only at the eradication of the narrowing
ental forces and the umversal weak-

be noted here
and ner mind-stuff
and obscunng influences of the elem
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nesses of the Jower Nature, but wviting 1n their place the opposite good
wnfluences of the bemgn forces, the powers of the supra-physical worlds
That 1s why n the actual bhata-fuddhs every part 15 offered to @
deity, and the group of deinies that are mvoked to occupy their places
1 the body-vessel, gdhdra, constitutes indeed the munor gods who are
the parvdras of the chosen Chuef, pradidna In some Tantric works,
mnstead of the munor gods and the chief Dety, the fattvas or cosmic
principles with the soul, and the Supreme Self for the Chief Detty are
mentioned 1n the culmunation of the Bhdta-suddi And this 15 to gwe
a pure spintual turn with a philosophuc basis to the upasanz At least
one well-known authonty like the Meru Tantra may be mentioned here
m this context Here 1s an English rendering

‘When the body m its entirety becomes fit to commune wath the
Devata, one must restore and fix i thewr proper place the principles,
fatfvas, idden i the self (For thus purpose) from the heart-lotus one
must bring out the soul from the supreme Self And according to the
rule (method) by means of the Hamsa Mantra one has to look upon the
body as a Iuminous form of Iight and as having become quite corpetent

for the worshup of the Deity’

This 1s Just an mstance out of many to show that the conception
of the Tantrik 1 regard to the body was so complete and 1deal that all
the fattvas (or the higher powers) are understood to be lodged i 1t and
the supreme Godhead abides 1 the centre and depths of one’s beuig,
the heart-lotus Nor 1s the punfication of the body and preparing 1t for
Divine worship achieved by sheer physical punty and strength to be
dearded by medical opinion and judged according to hygienic standards
For the pumy of the lund mn the body 15 1o be accomplished 1 such a
manner that the god or gods could discover in it ther actual temple
consecrated for therr advent or mamfestagon And indeed the body s
the field of battle between the dark and the huminous forces 1n the Cosmos,
engendening bad will and good will with thesr brood of fechngs and 1deas
and their consequent subtle effect on the body, merves and muscles, 1m
the shape of 1ll-health and good health and general disharmony ruaning
rot 1n the system Thus the bhita fuddhs has a double funcuon,
negative and the posiuve, the former paving the way by the clearance

of the disagreeable forces for the postive side, 1 ¢ the filiing of the l::a“;
fied parts by the presence of the Powers that are mnvoked to occupy

nght-places m the system ™%
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Nydsa

It 1s an important part of thus sadhana that one must learn to pro-
gressively 1dennfy oneself with the Divimty that 1s adored He must
open lumself 1n us consciousness and let the Devata occupy his being
more and more as steps to an ulttmate reahsation of complete identity
with the Divne Duning worship this asprration and will 15 put into
practice He calls upon the Deity to occupy his being and he has the faith
that 1n response to his prayer the Deity does enter into him Each call
to the Deity to occupy a particular part of his body with Its corresponding
limb 15 accompamied by the placing, nydsa, of his fingers or the right palm
of the hand on that part to the accompaniment of the appropriate Mantra,
with the certitude of faith that the divine part 1s settled there with that
gesture He repeats 1t imb by limb and finally spreads his fingers all '
over the body—wydpaka nydsa—to indicate and confirm that the Deity
has spread over the whole of hus being It 15 only then s worship can
be truly effective, answering to the high standard set up by the Sastra,
~devo bhutva devam yajet, become God to worsup God 3¢



VI
THE SECRET RITUAL

HAVING stated the Philosophy and the Sadhana of the Tantra m its
fundamentals, we would now proceed to consider the charge commonly
brought aganst the ntuals of the Tantra that they are really a cover,
religious umbrella, for drunk and debauchery One 1s told that thus 15
stmply a cult for mdulging 1n drnk and sex without any of the moral
or religious compunctions that whibit the normal member of soctety

Before examumng the truth of these accusations, It 15 necessary to
make 1t clear that the charges refer to what 1s known as the Latd Sadhans,
the nitual of woman Now thus ritual 1s a part of the Rakasya Pijd, secret
worship, which 1s the mode of one line of worship among the Shaktas
We have seen that the Shakta school of Agamas branches into many lines
and that the Shakta stself 1s only one of the five divistons of the Agamas
mn the Vedic traditson (We have not included m our purview the Jama
and Bauddha Agamas ) Thus 1t will be noticed that the Secret Rutual
15 a practice of only one section of a division of the Tantras, and whatever
the truth of the charges agamst this sub-spectes, 1t could hacdly be
generahsed mto a condemnation of the entire Sastra And what after
all 1s the truth of the whole matter ? Is there really something immoral
and unclean 1n the teaching of thuis Sadhana to justify the spate of abuse
1(0 which 1t has been subjected ?

In the teaching of the Shakta Agamas, the entire creation 15 con-
cewved as @ manifestaton of the Divine Conscirousness-Force, the Ishwart,
from out of the Beng of the Lord, the Ishwara All issues out of a Brak-
mananda, a Supreme Delight, of the Play of the Shakt: with the Shakn-

man and debouches 1nto an outflow of the mynad forms and names for
tus unverse 1§ a part of Her

a various emjoyment, /iid, of that Dehght

Play , She seeks the Joy of manifestatiod in each and every acuvity and
form Each mdividual 1s essentially a focus of her self-deployig Force
for repeating her 1nahenable Delight of B g As the highest beng
evolved by Nature in her creative labour, man has 2 specral responst-
bility towards the fulfilment of thus Intention of the Creatrix He has
to awaken to hus true nature as an mdwviduahsed centre, a channel of
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the supreme Shakn for the enjoyment, blioga, of her own mamfestavon
No doubt one can be aware and function as such a channel only when
one has developed a consciousness which 1s 1dentified wath the Con-
sciousness that 1s the Shakn  Yet 1t 15 a state which can be, and 15 meant
to be, attaned by Sadhana 1n which self-consecranon, self-surrender
and devotion play a notable part The individual learns to offer alf of
hunself, all that he 1s and has and does, to the Divine Shakt through
a sustamned discipline, mner and outer. Not a thung 1s too big or too trivial
to be offered to the Divme All 1s Her creation and all 1s to be rendered
back. to Her 1 consecration Each activity 1s an expression of the effort
of the Shakt: to reproduce her own Bliss here i the cosmos Some of
these succeed 1 bringing out that delight 1n however fant a manner and
dimimshed 1n form These, declares the Tantra, are best seized upon
1o effectuate the Intenuon of Joy of the Shaktt Bkuks, the Bliss of the
fiate world and Muk#, the Bliss of the transcendent Infimte are 1n essence
the same Ananda of Brahman, to realise both and relate them overtly
as well m his own person 1s the aim of the $okta sidhaka
Food gives a certan satisfaction to the body , drink exhularates the
senses and gives mise to pleasurable sensations , sexual acuvity of coition
gwes an intense pleasure These modes of happiness are to be taken up,
and offered 1n their execution to the Divine Shakti m the solemn setting
of consecrated worshup Be 1t noted that the sadhaka does not and 1s
not meant to approprate the joy in these acuvities to humself Before
he 15 competent to perform this ntual he must have learnt to become con-
scious of the Higher Shakt, within and without, purified and tramed
himself to be an unsullied channel for the joy of the dhoga to be
transmutted to the Cosouc Enmjoyer
This 1a brief 15 the ranonale of the Sadhana—the discipline of the
Pentad, so called because of the five 1tems of 1ts Upachara, elements of
nitual, v,z, madya, wine, mansa, meat, matsya, fish, mudrd, parched cereal
and masthuna, umon with woman , it 15 also called the Ritual of the Five
M’s, Panca Makdras, followed by votaries of what 1s known as the Vama
Marga, path of ¢Jeft-hand’ worshup 1n cox:tradxsnncuon to the adherents
of the Daksina Margas the ‘nght-hand’ worship from which these
elements are mgorously excluded ®
All these five elements of worship enter duning the performance of
this nitual which 15 usnally done 1n secret, 1ndvidually or collectively 1n
Chakra (Circle) upder the leadershup of a Teacher The ceremony 15
2 uence of puas and vratas which prepare the paru-
proceded by Jong 521 te state of and receptivy
ipants to attam to the red prvity
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for the Higher Shaku to be present Dunng the worshrp, 1t 1s the Shaku
who 15 aspired to and endeavoured to be realised as the Sole—Shaku the
worshipper, Shaku the object offered, and Shakt the recewer of the
offering, the rasa of 1t

In the ntual, the mitrate 1s guded by the Gury at every step, he 1

tramed to energise and uplift hus consciousness into a growing identity
with the supreme Shaktr whom he adores, and he feels and looks upon
everything as a form of thar Shakt: When he takes the draught of wine,
for nstance, he feels himself to be the divine Shakn, the wine itself a form
of Her, tdrd dravyamay, the ‘Saviour Herself 1 the form of the hqud’
“Meditating on Kundalini as pervading hus body to the tip of hus tongue,
thinkmg himself to be Light which 1s also the Light of the wine he takes,
he says,—T am She’, (Sa’kam) ‘T am Brahman’, ‘I Myself offer offering
(@huts) to the Self, spahd When therefore, the Vira eats, drnks or bas
sexual ntercourse he does so not with the thought of himself as a separate
ndividual satisfymg hus own peculiar imited wants, an ammal filching as
1t were from nature the enjoyment he has, but thinking of lumself 1n
such emjoyment as Shiwva, saymg ‘Swo’hant’, ‘Bharavo’ham’ "

Thus 1t 1s Shakt: that takes in, Shakt: that 1s taken m, Shakn that
enjoys the bhoga—bhogo yogavate And when the sadhaka enters into
unton with his woman, to the accompaniment of the resonant Mantras,
1t 15 done not as a means for the gratification of passions, 1t 15 concewved by
both the partners as a ventable creative act of union between the Supreme
Shiva and Shakt: Both have to raise themselves to thewr ighest state of
[~ forget their petty & y and be nothing more, also nothing

less, than embodiments of the Ishwara and Ishwan @ In this way 1s the
whole of life sought to be transformed mto an act of worship and 2 Yajna

Tt must be recogrsed that sex 1n 1tself1s no sin It 15 enbightenung to
read Sri Aurobindo’s remarks on the subject, though made 1n a different
connection “All recognition of the sex principle, as apart from the gross
physical ndulgence of the sex-tmpulse, could not be excluded from 2
divine Life upon earth, 1t 1s there m Iife, plays a large part and has to be
dealt with, 1t cannot simply be ignored, merely suppressed or held down or
put away out of sight In the first place 1t 15 1n one of 1ts aspects a cosmuc
and even a dwine principle 1t takes the spnirual form of the Ishwara
and the Shakt and without 1t there could be no world-creation or mant-
festation of the world-prnciple of Purusha and Prake whick are both
y for the y 100 11 thesr association and mxcrch:mgle
for the play of 1ts psychological working and 1n their mﬂmfcsffl:m as 30
and Narture fundamental to the whole process of the Lila
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It is important to note that the Tantra Sastra prescribes this ritual
only for a select few. It lays down stringent conditions, obviously with a
view to avoid misuse and abuse. Only he is adjudged to be competent
for this sadhana who is not a slave of the palate and flesh, jivhopasthapara,
not lustful, kdmuka, not shameless, mirlajja.s?

A sadhaka of the Pashu type is not fit to practise this ritual, it goes
without saying. The individual of the Divya type, of the satfvic bhdva,
is also not for it because his nature has progressed above farther than that
for which this sadhana is meant. It is only a Vira, a sadhaka of the rajasic
type who is of a dynamic and ebullient nature-that is called upon to prac-
tise this sadhana which gives him a unique opportunity to fully work
out the potencies of his nature and in the very process uplift himself by
making a sacrament of the activities natural to his being. As it is put

picturesquely : ‘In classic tantric realisation victory was achieved by way
of the passions themselves; they were challenged, directly faced and ridden
as 2 mettlesome stallion by a knight.’#

We said that this secret ritual of the Rajasic Puja is prescribed only
for the Vira sadhaka. That too as long as he remains in that station.
As he moves away from that level to the heights of the devakood, as a result

of the growth in his consciousness, he ceases to partake of it. For the others,
the Pashu and the Divya, the Five Upacharas have quite another signi-
ficance. These are to be understood in a threefold way : the substitutional,
anukalpa-tattva; the literal, pratyaksa-tattva; and the esoteric or symbolic,
divya-tattva. Different texts explain the terms differently. To take one
illustration :
" — Wine (literal
Madye Cocoan(gt wazer (substitutional)

Intoxicating knowledge of God attained by Yoga,

by which one becomes senseless of the outer

world (symbolic)
— Meat (literal)

Manse Garlic, ginger, salt, seasamum, wheat beans
(subsdtutional) .
Consignment of all things to mam, Me (symbolic)
— Fish (literal)
Matsya Red radish, brinjal, etc. (substitutional)

Sense of mine-ness, maf-sya, identification with
oneself as a result of which pleasure and pain
in the universe are shared (symbolic)
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Mudra — Parched Cereal (literal)

Rice, paddy etc. (substitutional)
Relinquishing association with evil (symbolic)
Union with woman (literal)

Offering of flowers with appropriate gesture of
of union (substitutional)

Union of Kundalini with the Shiva-Shakd in

the Sakasrdra (symbolic)

Maithuna —

This in brief is the aim and the process of the Secret Ritual.®
Doubtless its intention has not been always realised in its fullness by its
votaries; its conditions have not been always genuinely fulfilled; and there
has been 3 gross lamentable misuse by the ignorant and abuse by the

y pervert.-But that has been the case with most high-purposive systems.

/ The Sastra aimed to take man as he is, utilise his natural proclivities
for his own advancement; that men have turned round and used the Sastra
for their own degradation and the debasement of the high Teaching is
one of the quirks of fate that chequer the march of human Progress. In
the words of Sri Aurobindo :

“Nevertheless, in its origin, Tantra was a great and puissant system
founded upon ideas which were at least partially true. Even its twofold
division into the right-hand and lefi-hand paths, Dakshina Marga and
Vama Marga, started from a certain profound perception. In the ancient
symbolic sense of the words Dakshina and Vama, jt was the distinction
between the way of Knowledge and the way of Ananda,~Nature in man
Iiberating itself by right discrimination in power and practice of its own
energies, elements and potentialities and Nature in man lxbsran’ug itself
by joyous acceptance in power and practice of its own energies, d:mgnts
and potentialities. But in both paths there was in the end an obscuration

of principles, a deformation of symbols and a fall.?48
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ESTIMATE

‘THESE, then, are the broad features of the Doctrine and the Practice of the
Tantras They are, as we have seen, a continuation of the Religion of the
Vedas, albeit with certamn 1nevitable changes The Gods of the Veda hold
their own 1n the Agamas  their names may have changed but therr func-
tions continue to be the same 4 Some of the central features of the
external Vedic religion survive, hike Yay#ia 1 the form of Yaga And what
1s more signuficant, the esoteric line of the Disciphine of the ancient Mystics
1s carned on by the Tantras They recognise that behind the exterior of
the physical umverse there are other planes of existence with their own
orgamsanion of consciousness, beings and forces, these exercise their m-
fluence and control on the physical plane Cosmic Existence 15 a stair
of levels or grades of consciousness beginning from prehews, earth, and culmi-
nating 1n the heights of supreme Bliss, ananda, at the summut The Rishis
of the Veda worked out 1n their mystic hife ways and means wherewith to
commune with these higher planes of consciousness and their presiding
Powers, the Gods, and seck their help 1n thewr own ascension to the alutudes
of the freedom of the Spmit The Agamas took over these practices,
developed and systematsed them nto a regular Science Witness for
nstance the elaborateness with whuch they have perfected the science
of the Mantra They extended the scope of the yogic discipline of the
earlier ages to cover more and more of the being of man so that not merely
the soul and mind, but the heart, the will and the very Iife-dynamism could
stand uplified 1n the glory of the Sput And more
In keepmg with the spinttual positivism of the Vedas the Agamas
1ns1st on recog the fund. 1 reality of the Universe as agamnst
the growng tendency of the Vedanta to relegate the umversal phenomenon
10 an 1nferor order of Reality, if nottoa total state of unreality as a forma-
tion of a Power of lluston—Maya, which plays on the Being of the Tran-
scendent Brahman, the Sole Reality The Seers of the Tantra declared
and built up thexr whole teaching on the central perception that this
creation 15 a manifestation from ol:t of the ?ﬁmte Being ct": Brahmaln, the
Reality, brought out and projected by the orce
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in the Bemng This Power which 1s the dynamus of the self-conscience of
; Brahman or rather that Consciousness as Power 15 called Maya, because
1t measures (miyate anena 1t miyd), measures out of the Immeasurable
Thus Brahman 15 Real, the Maya Shakti 15 2 real Force of the Real and
the Umverse 1t budds out of the Immensity of the Real 1s equally Real
The world, declares the Tantra, 1s divinely real and the ndrvidual lving
1 1t partakes of this Divine Reahty, but 1s not aware of 1t due to the veil
of Ignorance which covers his self The Tantra Sastra propounds a many-
sided Science of Discipline for the dissolution of ths vedl and reabsation
of the true character of oneself and the universe as concrete mantfestations
of the One Divine Reality The Way they teach to attam to thus reality
of the Self 1s through an mtegral embrace of the Body of this Reality,
the Universe, and not by fleemng from the touch of its Body
Further, this practical discipline 1s worked out with an eye to the
practical exigencies of life It 15 a graded Sadhana to suit the varying stages
1n the spiritual evolution of humamty and 1s catholic 1n 1ts scope—perhaps
too catholic not to have faled 1 maintaining its punty for Jong The
Gates of God are opened not only to the elect who form the cream of the
sattvic order of evolution but to all of whatever stage, provided there 15
the requustte capacity and sincerity of aspiration, the adkhikdra, in whatever
centre of the bewg

True, parts of this high Science of Iife that 15 the Tantra, have
been put to uses far from the mtention of its seers Notably, the abuse
of the body of occult knowledge, to draw and canalise the forces of the
supra-physical planes, for malevolent purposes mstead of for the material
and spinitual advancement of man, and the vulganisation of the profound
rationale of the Mystic Ritual,—one of the most darnng espenments
concerved by man to nide to the heghts of the Spint on the crest of Nature
1n her ebullience,— are deplorable detormations But 1 1o Wiy o they
detract from the inherent soundness of the system, 1ts comprehensiveness;
s se, 1S P “o.

By and large 1t 15 the contmbuton of the Agamas that bas Phyc:n?
substantial part 1o keeping the balance and having pres ented the spinn "
ampulse of the country from runmng completely mto the sands of IHusx;:Il:c
1sm It 1s the central truths of the Tantra thought and zitual that fﬂml_" °
backbone of the Hindu relgion today The Gods of the Hindo an-

and still retamn therr Tantra ongua The ntuals, especul
dly tantric i character Even

theon denve from
B O o Fusudual Sl deal of the Wisdom
in the Lines of individual Sadhana there enters ; g:’daamnmram' o

of the mystics of the Tantras The Doctane o
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Mahashakti as the all-consummating Power lifting up the puny human
effort into the realm of realisation is a cardinal principle around which
the Sadhana of the present age is centred in one form or other.

Thus far for the heritage of the Tantras and its part in the religious
and spiritual tradition of India. We may ask ourselves if it has a part to
play in the future Religion of the Spirit that is dawning on our humanity
from its approaching horizons. Assuredly it has, We envisage the coming
Religion as a Way of life in which the main truths of all the great lines of
the spiritual effort of man shall enter and be synthesised in their just
proportion around a central Divine Truth, a Principle of Knowledge-Power
which holds the key to the harmonisation of the body and the soul and
the efflorescence of the Supreme Spirit in the Robe of Matter. In such a
Synthesis the fundamentals of the Tantra,—its grand aim to unveil the
Divine Manifestation here in the material world, the significance with
which it invests the individual as a living centre for the effectuation of
this Purpose, and its evocation of the Parent-Power, the Adya Shakdi,
for the realisation of its Ideal,—these have a secure place.



PART TWO



SHAKTA SADHANA

FEW systems have been so much subject to misunderstanding and con-
fusion of thought as the Indian Tantra Sastra To the average modern
mind the Tantra 1s almost a synonym for low occultism, black magic and
unrestrained mdulgence of the body In truth, however, 1t 1s none of these
which are but fungus growths that have accumulated tn the course of
centunies and deface and cover the splendid form of the grand psycho-
sptritual synthests that 1s Tantra Sastra  The pamnstaking Isbours of certain
scholars of 1ntegnty ke Sir John Woodroffe have, indeed, done much to
dispel the fog of prejudice and render clear thinking possible on the sub-
Ject, and the publications of Ganesh & Co on the Tantra are always to
be welcomed for their signal service 1 putting the matter m the right
focus The Hymn to Kdh 1s an mmportant work i thesr collection, for,
apart from the subject matter which has an mmportance of its own, the
Preface by Sir John and Introduction by Vimalanandaswamm deal powmtedly
with the popular wrong notions of tantric Sadhana and go a long way 1n
restoring the proper perspective
Also known as Karpiirads siotra because of the word karpira with
which the first verse opens, this hymn of 22 verses addressed to Kali
15 attnibuted to Mahakala himself The chuef feature of this work 1s that
1t gives the mantroddhdra of the Dakshina Kalika “It not only gives the
Dhyana, Yantra, Sadhana and Swarupa Varnana of the Mahadew, but
it also contams the chief Mantras of Dakshina Kahka ** The greatest of
the Mantras of this Deity, the Vidyaraym of 22 syllables—giving the full
symbol of her Swarupa—1s contaned n the first five slokas The nature
of Rahasya Puja, the specal worship which 1s prohibited to the Pashu,
amimal-man, 1s 1ndicated 10 the verses dealing with the Sadhana This
volume edited by Sir John Woodroffe (Arthur Avalon) contamns, besides
the text 1n Sansknt followed by the annotation and lucid commentary of
Vimalanandaswam: giving the 1nner sense, an English translation of the

text, extracts from the commentary and Notes by the Editor for the
5

eneral reader L .
& Both Arthur Avalon and the s T that

15 saxd 1n laymng down the §akta sadhand 13 TOT 10 be taken mn the verbal
se:se Apart from the ordinary meanng, over-shadowing 1t, there 1s
¢
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another, “The Hymn has other than these gross (sthila) meanings In
Bx:ahmnmsm every thing has three aspects—Supreme (para), Subtle
(siaksma) and Gross (sthila). Thus the 1gth sloka when refernpg to
the sacnifice of various animals and of man himself intends according to
the subtle sense the six great sins for which they stand, rangmng from
Lust (goat) to Pride (man) (Vide Notes : Goat stands for lust, buffalo
Ifotdan)ger, cat for greed, sheep for delusion, camel for envy and man for
prde
It 1s very mstructive to know what the learned Jjudge-scholar has to
say about the much-maligned Latdsidhana of the tantric worship:
“But Parashakti again Ynay mean no woman at all but Supreme Shaku
or the Mother Herself whose forms they are and 1n such sense the unton
of the Sadhaka 1s with the ‘woman’ withm himself—the Kundalnr Shakt
who 1 Yoga umtes with Her Supreme Husband Paramashiva The con-
text must be known as i the misunderstood saying masthunena mahayogs
mama tialyo na samsayah, which does not mean, as a recent English work
on Hinduwism suggests, that by sexual connection the Mahayog: becomes
without doubt the equal of Shiva or God This 1s on its face absurd and
had 1t not been that such crinaism 1s clouded with prejudice the absurdity
would be recogmsed How can sexual connection make any one God of
His equal ? The person spoken of 1s a Mahayogi, who, as such, has no
connection, physical or otherwise with women Marthuna means ‘acton
and reaction’ and ‘coupling’ and sexual intercourse 15 only one form of suchy
coupling Thus when Mantra 1s sad, there 15 a couphng or mathuna of
thelips In Yoga there 15 a couphng of the active and changeless Prmerples
of the Untverse The saying means that the Mahayogt who unites Kundalt
Shaktt 1 lus body with Paramashiva becomes hmself Shiva
“So agawn, 1t 15 said 1n an apparently alarmng verse quoted by Tatka-

y on the Makamrovana

k n his

Matr-yonau ksipet Iingam bhagmyak stanamardanam
Guror-mirdime padam datfon pinayenma na vidyate

“This verse 1n 1ts iteral sense means that if any one commits ncest
with hus mother and sister and places hus foot on the head of bis Guru-,
he 1s liberated and 15 never again reborn But of course thatis :w_t thf mean:

g of the jivdtmd wn the

g The first half of the line refers to the placin 3l
trangle situated 1n the mudadhara centre with the wf_)amé_/}u}l;rrga utzmx:,
which triangle 1s called mdtpyom The knga 15 the ;{ﬂatmab ;c(;m Lo
powt upy ards, after union with Kundalum, the yivatmd 15 10 b¢
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union of ffedtma with Kundalint 1s spoken of m the second half of the
fissthne Kundalin 1s the sister of the fiodtma both being 1n the same body
'I’hc meaning of the Jast lme 15 as follows After union of Kundalns and
Jitdtma the united couple are led up to the sakasrdra or thousand-petalled
lotus 1n the head which 15 situated above the twelve-petalled lotus which
agamn 1s the abode of the Guru When the Yogi 15 above the twelve-
petalled lotus tus feet may be described as bemng on the head of the Guru
Moreover 1t 15 sard that at this pornt the relationstup of Guru and disciple
ceases Mdtryom 15 also the term given to those sections of the fingers
berween the jomnts on which count of the Japa or recital of the mantra
1s not to be done  If Matryom suggests incest, then this verse 1s a prolubi-
tion of st—mdtryomm partyajya viharet sarva yomsu There are many
other techmcal terms mn Tantra Sastra which 1t 15 advisable to know
before cticising 1t
Another pomt to be noted 15 the gradations of dedra, distinct kinds
of tantric practice and ritual swited to the different types or orders of
Sadhalas e g pasubkdva, ammal way, wrabhdva, heroic way and dizya-
bhaoa, the godly way The common man who has not transcended the
bonds of desires and passions, the pasu as he 1s sigmficantly called,
1s ot entitled to the dcara of the Pancha Tattwas Ounly a hero, the Vira,
who has acquired full control over humself has the right to let his senses
also participate consciously m the movement of Iiberation into freedom
and delight, each part of the being reaching, 1n a sense, 1ts a me of ful-
filment 1n the process But all this 1s done as part of worship One can
truly do so only when he has learnt to dissociate his consciousness from
the physical body and identify 1t with the Higher Consciousness of the
Deirty who 1s worshipped so that it 15 truly the Detty who partictpates
and takes the delight of the bhoga What the commentator quotes from
the Kularnava Tantra m this connection 1s worth noting  “Ananda 1s
the Self (Rupa) of Brahman and that exists m the body Wine 1s 1ts
revealer and 1s hence drunk by Yogis Wine and flesh are taken with
Brahmajnana for the satisfacton of aﬂr]’?evas, and whoever partakes of
15 8 smne
themTlf;r ;exli‘grau.qwﬂog land. 1, hes upon a vamety of
tus informauve Introducton He compares the Veda with the
fopies 1n tus that the Vedas are mferior , they move, he says, within
Tantra and avers ce whereas the Tantra goes beyond 1t The Tantra
the orbit of Ignogmm Ime to raise them (Sadhakas) to the divine state
gves a pracncalh’:; She older traditron fails to do While part of this
:ég:’:;m;:; bv: true with regard to the Karma Kanda or Riual section
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of the Vedic lore, we are afraid it is totally inapplicable to the Veda as
Book of Knowledge, Sruti. The Agamas, in fact, do not supersede but
continue and develop the Vedic tradition of knowledge and yoga.



YOGA AND TANTRA ; THEIR PHILOSOPHY

f‘leS'r the maze of literature that is growing in bewildering abundance
in the field of religion and spiritual life, it is quite a problem for the lay-
man to distinguish the genuine from the spurious. The name of Ganesh
& Co., however, is a sufficient guarantee of the sterling quality of their
publications in the line, We have had occasion to review some of their
outstanding publications on Tantra Sastra; here are two more books
—both running into the second edition—7%e Occult Training of the Hindus
by Prof. Ernest Wood and Kdmakaldvildsa by Arthur Avalon (Sir John
Woodroffe).

Prof. Wood’s book is a very helpful introduction to the science of
Yoga in India for the western seeker. At the very commencement of the
work, the author draws attention to the distinction between what is occult
and what is simply abnormal. This needs to be pointed out to Indian
readers as well in view of the unbelievable confusion that is so common
in these matters even in learned circles. Religion, yogs, spirituality,
spiritualism, occultism are all different terms signifying different things.
Religion pertains to one’s beliefs regarding God, the universe and oneself
and the moral and ethical code based on them. Spirituality concerns
the science of the self, the wisdom that helps man to find and realise
the inner core of his being and thereby attain to the Divine Reality.
Yoga is the practical discipline that forges the path to this end.

Spiritualism, on the other hand, is r._hc science and technique of
contacting and communing with the spirits in the subtler worlds, through
mediums or various other means. It will be thus seen that it has nothing
to do with the life of the spirit, the soul. Occultism is that knowledge or
which relates to what is occult, not pateat ; for behind and above
d of men and things visible to the physical eye, there are vaster
worlds and planes where different kinds of beings and forces live and move
and act with repercussions on the earth-plane, Most of .what is popu-
larly known 3s occult knowlcdgc. touches only the periphery of this
cphere, peapled by clemental beings and forces of the lowest order
Prof, Wood gelates a number of interesting incideats within his personal
pll e;i:ncc which testify to the existence and use of such .knowlcdgc in
I nﬁia, but warns the reader that this is not to be confused with rea? occult

practice
the worl
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L1owledge which 15 concerned with deeper truths of existence “Such
phenomena are not regarded m India as occultusm, or reslly deep and
idden things, but as very superficial phenomena which the average
Indian would not trouble to look at, and certainly would not think of
cultnating  Such cheap magie cannot give them what they really want
—=relcase from these testricted and panful conditions of exstence
The sceher of the lugher occult knowledge amms to Jearn how to grow
out of the limited normal human consciousness, to Iiberate humself
from the folds of ignorance and meapacity and enter mto the wider
| regrons of ight and power “Any efforts dehiberately directed to this
end may be called yoga The term yoga means two things The first
15 umon wath the divine life that pervades the world,—that 1s the goal
of human Iife The second meanmg 1s an mtelligently arranged curn-
culum of self-rmning, and study and practice drected to that end”
The suthor then proceeds to give an account of the several kinds
of yoga that are 1n vogue 10 India In a book of this kind, the treatment
1s raturally brief and only the broad outlnes are given Seven lmes of
Yoga are dealt with “The Raja Yoga of Sr1 Patanjaly, the Karma and
Buddh: Yoga of Sn Knshna, the Jnana Yoga of St Shankaracharya,
Hatha Yoga, Laya Yoga, Bhaki Yoga and Mantra Yoga” The
author groups them under two general heads, the first three 1 Ryjs
Yoga and the rest in Hatha Yoga, for the reason that “the last four proceed
by external methods while the former proceed by methods workng n
consciousness wself ” He anticipates, and nghtly so, objections to thts
grouping  Such classifications, we may observe, depend on the standpont
from whuch one views the matter and each has its own truth It may
appear that the author’s exposinion deals more with the body of the disci-
plnes than with their spint, But the treatse 1s meant, obviously, manly
for the western reader whose approach habitually Lies through the familiar
modes of systematization It 1s happy to note, however, that there 1§
throughout a recogmtion that the one constant aum of Yoga 15 to effect
a change 1n the mner consciousness as a result of which theres “g great
change m atutude towards oneself and the world Right in the thick of
Iife’s activittes our freedom must be reabised, for to destre to skp away
1nto some untroubled sphere would be to deny the possibility “’f"“’ real

freedom ”

The second book before us 1s of a dufferent nature It 1in important
Tantric text translated and annotated upon by that famous westetnt ;x‘;
ponent of Indian Tantra Sastra, Sir John Woodroffe Thus 1s 2 ipldih.,

Ll
edizon s byP

krit text of K
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an adherent of Hdadimata, with the simple and helpful commentary of
Natananandanatha , 1t 15 accompamed by Sir John’s English translation
of the text, of extracts from the commentary and hus own Notes

Put simply, the subject-matter of this work 1s the evolution or ema-

nation of the world of forms and names from the One Ongnal Bemg,
propelled by a willed Desire to manifest, kama Whatever be the nature
of the ultimate Reality 1n atself, when 1t 1s concerved as the Cause of
creation, 1t 15, as Sr1 R Knshnaswam Asyar pownts out 1n his admirably
luaid Introduction, “clothed with a father-mother aspect, the static non-
active prninciple being considered as the father and the dynamuc active
principle being constdered as the mother At the beginming of creation,
God the ever changeless Being ‘desired’ to be an ever-changing seeming
The absolute Bemng took on the role of relative becommg This desire
and 1ts friuton brought on the entire umverse of name and form The
subject self concerved of 1tself as an object of 1ts own cogmtion The I
became the #1s This imtial destre, 1mpulse responsible for the creation
of the world 1s given the name of Kama The desireful supreme entity
18 known as Kameshwara and his active desire as Kameshwart The
entire umverse 1s the outcome of the union of these two primary
parents ”’

In the words of Sir John Woodroffe “The Kamakala 15 the first
display of activity 1n the Brahman Substance after Pralaya whetr the
Devi holds absorbed iz Herself all the thirty-six Tattvas of which the
Unuverse 1o all its varety 1s composed She 1s then Kavalikrta-nissesa-
tattva-grama-svarupin: She remams for some tume 1n this state holding
within Herself all the Tattvas until rest 1s disturbed by the destre or will
(Kama) to create The movement or stress of this Destre manfests as
the Kamakala ™

Tab”:: devolution of the muluple umverse from the Biune Reality 15
represented 1n the Tantra by the greatest of the Yantras—the Sr1 Yantra,
The Yanira, as we know; 15 the form symbol of the Deity, Devatg, which
1t Tepresents and whose presence 1t embodies, just as the Mantra 1s 1ts
sound symbol “In this Kamakala-Vilasa, the Devata dealt with 1s the
lughest concetvable one, namely, the Divine Mother Tripurasundan
Her Mantra 1s the Panchadasaksar1 and Her Yantra 1s Srichakra The

ntimate relaticuship between the Devata, the Mantra and the Yantra 1s
brought out im thus book 12 several w:g’; and th;sd:;:te? 1s asked to1dennfy

s a ry s ”
gl}x?:csl:f; d‘?;‘::;ie:;med 1o realise hus identity ﬁr‘s‘t with the Yantra and
Mantra, then with the Detty~—Tnpurasundan, the “Mahashakt who 1s the
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creator and director of the universe and who ultimately withdraws creation
within Herself.”

The treatise, though short and consisting of only fifty-one verses, gives
a succinct account of the blossoming of the Kamakala, the Supreme Con-
sciousness in its first creative movement, traces systematically the mani-
festation of the many from the One, deals with the origin, sigaificance and
place in creation and in Sadhana of the Mantra, the Yantra or Chakra of
the divine Lalita, Tripurasundari, the unfolding of the various Shaktis,
viz., Para, Pashyanti, Madhyama Vaikhari, etc.

Appended to the work is a cryptic composition of Maheshanatha,
the Srinatha Navaratna Maltka, in which the author has “analysed our
life-breaths in various ways and has pointed out their correspondence
with the details of the Mantra and the Yantra,”

Most of the contents of the book are necessarily of a somewhat
technical nature and a full and proper understanding of them is possible
only under the guidance of a competent Guru.
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WHEN one thinks of the early proneers of Indian renaissance 1o the last
century, a few names stand out for the decisive turn they gave to the
movement of national awakemng Of these, Raja Ram Mohan Roy, the
founder of Brahma Samay, 15 easily among the first Many know of his
services to socal reform, much 1s sad of hus revolt from orthodox Hindu-~
1sm But httle 15 known of hus deep mterest in matters spiritual, 1 the
practical science of man’s inner development which 1s the bedrock on which
the superstructure called Hinduism 15 based There 1s an interesting refe-
rence to this side of the Raja by Str John Woodroffe 1n his book The Great
Liberation, Mahamroana Tantra

This mmportant work of Tantra Sastra, Str John records, was first
brought mto prnt under the auspces of the Ad: Brahma Samaj m 1798
The text was accompanted by the commentary of Snmad Hartharananda
Bharan, the guru of Raja Ram Mohan Roy He wntes “The manuscnipt
of the commentary 15 almost entirely 1n the Raja’s handwniting In the
beginning of each chapter of the commentary the Raja writes, ‘Om Namo
Brakmane and m the begmning of the commentary to the gth chapter
there 15 1 addinon to the above the followmng invocation  “Sri-Sri-
natha-padmambhoje myatam matirastu me® which shows that the Raja
who willed that his mmnd should ever rest on the lotus feet of the holy
guru mantaned s faith 1z the continuance of the traditional spiritual

hentage
“He was humself mmtiated by Hanharananda after Purascarana
He never discarded his upavita which was found on hts person when he

England ”

died S%::_ }i :;t‘;lwl‘?m thg:av!:cw held by some that the Mahamrodna was a
fabrication 1 whole or 1 part of Hanharananda written to buttress the
reformust views of umself and s disaiple He refers to an old manuscript
of the Tantra which be came across with 2 Nepalese Pundit, which was of
ears old and contamed not merely the four-

about 500 ¥
fciabc:‘;pigswm‘;;pnsmg the first part so far published but further por-

ost double the first Unfortunately he could not secure
:‘::5;’:3: 2:; :;}:Jl’undlt to publish the full manuscript because of the

Jarter’s fear that the Satkarma Mantras ymght be put to evil use to harm
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others by the malevolent In vamn did Sir John plead that “the mere publ-
cation of the Mantras without Anowledge of what 15 called prayoga (which
cannot be learned of books) would 1n any case be weffectual” He refers
to thus refusal regretfully, expressing, however, his admuration for “dhus
true attitude of the higher Tantrika” which he pertmently ponts to s 2
sufficient answer to those critics to whom “the Tantra 1s nothing but
black magic and all 1its followers black magicians **

Thus publication of the Makamrodna Tantra with the commentary
of Hantharananda has been the basis of the number of edittons that followed
subsequently Sir John Woodroffe brought out the first edition of s
translation of this work 1n 1913 with a commentary of hus own but based
on that of Hariharananda This was the first of the series of works that
flowed from the pen of this versaule scholar-judge who stands out apart
from the crowd of the superior Onentalsts that descended on the Indian
scene 1n the last century and brought about an enormous confusion of
thought He recognised the hmieations of a foreigner 1n understanding
the spiritual and religtous literature and traditions of a country as old aed
singular as Indwa, and placed humself under the gwdance of competent
Indian exponents As he observes elsewhere “It 15 necessary to study
Hindu commentators and to seck the oral axd of those who possess the
traditional nterpretation of the Sastra Without this and an understand-
g of what Hindu worship 1s and means, absurd mustakes are likely
to be made As regards the Tantra, the great Sadhana Sastra, nothng
which 15 both of an understanding and accurate character can be achieved
without a study of the ongmal texts undertaken with the assistance of the
Tantnk Gurus and Pundits who are the authonsed custodians of 1ts
tradition
“The Tantras generally are wrtten i comparatively sumple Sansknt.
For therr rendering, however, a working knowledge of their terminology
and ntual 1s required, which can be only fully found in those to whom 1t
1s farmaliar through race, upbringing, and eavironments and i whom there
1s st some regard for thewr ancient mhertance ” With thus healthy
,attitude, 1t 15 not surprising that Sir John came to acquire an amazing spurt
of 1dentity nth the breath of the Indian Tantra Sastra and succeeded a
resuseit#ung and reclumung the treasures of thus great Sadhana-Sastra
ohan extent andt i 2 manner that has not been given to any other single
indivdual to achieve Arthur Avalon~—for that 1s the nom-de-plume under

which all his translations appeared—has become a byword for authority
on Tantra for modern students of this science 5
The present ediion—the third on ts of the test
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In bold types with the commentary of Hariharananda Bharati and Sir
John’s English translation with his own commentary For hus first edition
he had wntten an Introduction explaming the essentials of the Tantra
Sastra 1n a simple manner i order to facilitate understanding of the
main work This introduction 15 now separately 1ssued and helps the
reader to acquire the might frame of mind to enter 1nto the spint of the
Sastra It gives the background to the Mahamrvana Tantra and explans
i modern terms the system that1s propounded 1n the work and the phraseo-
logy employed therein The system of the worlds, the individual and the
umnerse, the four aims of being, the three temperaments, the various
competencies of sadhakas, the mode of mitation, the $is3a and the guru,
the difference between the Vedic and the Tantric traditions, the different
Ages, Yugas, are some of the subjects that have been expounded 1n the
Tantne sethng, with admurable luadiey Much of the fog of misunder-
standing with which the Sastra 13 obscured 1s effecuvely cleared by the
author’s penetrative explanations 3
The Mahamrodna Tantra 1s 1n the form of a dialogue on Mount
Kailas between Lord Shiva and lus Shakt, Goddess Parvant It presents
and elaborates a Doctrine of Life (and after-hife) embracing every aspect
of human ewstence, individual and collective The destiny of the human
race, the mode of bberation from 1gnorance, the worship of Brahman, the
Mantra, Stotra, Ratual, Dharma, Sacraments, Expratory acts, Castes and
Ashramas, prvileges and responsibilities of Avadhutas, Consecration
and Ipstallanon of Denes, 1n short the whole gamut of problems and
situations which every aspirmng wndividual finds humself faced with, are
here handled with a thor that 15 cb 1stuc of the Indian

Sastras
This sumptuous volume 1s ndispensable for a correct evaluation and

appreciation. of the Tantra Sastra Along with the Infroduction, whose
value far exceeds 1ts slenderness 1 volume, 1t should be read by every

earnest student of the subject
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NOTES

I.

Krte srutyukta dedrastretqydm smrtisambhaval
dodpare tu purdnoktah kalavd ¢tk (Kularnava Tantra)

2 Further Lights Veda and Tantra (Pp 155-56)

3 ‘The following note (by Swamt Prajnananda®), approvingly cited by Sir
John Woodroffe, would be found useful on the subject Sir John 1t was, 1t will
be always gratefully remembered, who made a deep study of the Tantras, pio-
neered and contnbuted more than any other smgle mdiidual towards the
resusatation of the nghtful glory of this ancient Sastra through Ius lectures,
translations and writngs under the nom de plume, Arthur Avalon We will have
frequent occasion to quote from hus works 1 our present study

“Itherto all theories about the orgin and the mmportance of the Tantra
have been more or less prejudiced by a wrong bias agast Tantrikism which

some of 1ts own later suster develop were d to create Ths

bias had made almost every such theory read erther like a condemnation or an
apology All mvestigation beng thus disquahfied, the true hstory of Tantrikusm
has not yet been written, and we find cultured people mostly mclined etther to
the view that Tantrikism ongmally branched off from the Buddhustic Mahayana
or Vajrayana as a cult of some corrupted and self-deluded monastres, or to
the view that 1t was the mewitable dowry which some barbarous non-Aryan
races brought along with them into the fold of Hindwsm According to both
these views, however, the form which this Ta:fmhsm—'cxdxer a B‘uddmsuc deve-
lopment or a barbarous 1mportat h '\ 1n the lirtera-~
ture of Hindwism, 18 1ts mproved edition as issiung from the crucibles of Vedic
or Vedantic transformation But thus theory of the cunious commghng of the
Vedas and Vedantz with Buddlustic corruption or with nen-Aryan barbanty 13
perfectly madequate to explan the all-pervading mnfluence which the Tantras
t-day religious life ml::x‘;e :t x; x;gt any hwm:g compro-
+ before us to explam, but a bold organsc synthesis, a legi-
:lmf:t:h::s:::c:::tg:f the Vedic culture for the solution of new problems a;‘]d
new difficulues which signahised the dawn of 2 new age
In tracing the evolution of Hinduism, modern historians take a bhind
o Vedic ntuabsm direct Buddhism, 2s 1f to conclude that all those
leap from Ve with which Inda had been swarmung all over

mmunes,
:;ziydﬁ ch;:S o?,thc fareful c’ﬂ of the Kurukshetra war and to which was demed
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Here, therefore, in some of the later Uparushads we find recorded the at-
tempts of the pre-Buddhistic recluses of the forest to elaborate a post-Vedic
ntualism out of the doctrine of the Pranava and the Vedic theory of yogic practices
Here 1n these Upanishads we find how the Bya-mantras and the Shatchakra
of the Tantras were being ongmally developed, for on the pranava or Udgitha
had been founded a special Jearmng and a school of phulosophy from the very
earliest ages and some of the ‘spmal’ centres of Yogtc meditation had been
dwelt upon n the earhest Upanshads and corresponding Brahmanas The
Upakaranas of Tantrik worship, namely, such material adjuncts as grass, leaves,
water and so on, were most apparently adopted from Vedic worshup along with
their appropriate incantations. So even from the Brah and the Upamushad:
stands out in clear relief a system of spintual discphine,~which we would
unhesitatingly classify as Tantrik—having at its core the Pancha-Upasana
and around 1t a farr round of ntuals and nites consisting of Biya-mantras and
Vedic mncantations, proper meditative processes and proper mamipulation of sac~
red adjuncts of worship adopted from the Vedic mtes This may be regarded
as the earliest configuration which Tantrikism had on the eve of those silent but
mghty social upheavals through which the aryanisation of vast and increasing
multtudes of new races proceeded m pre-Buddhisuc India and which had
therr culmmation 1n the eventful centuries of the Buddhistic coup de gréce
Now this pre-Buddhisuc Tantrikism, perhaps, then recogmsed as the
Vedic Pancha-Upasana, could not have contributed at all to the creation of a
new India, had 1t remaned confined completely withn the lumuts of monastic
sects But like Jaimsm, this Pancha-Upasana went forth all over the country
to bring ultra-Vedic communities under 1ts spiritual minustrations  Even if we
enquire carefully into the socal conditions obtaming 1 the strictly Vedic ages,

- there was always 20 extended wing of the aryanised society where
¢ find that there ys t be promulgated, but where the mould-

-Kanda could nof
'-ul:; P:;zlx:dffxczi ntuals wotked through the development of suttable
spintual acuvities It 15 always to the Jnanakanda and the monastic votaries
thereof, that the Vedic rebigion owed 1ts wonderful expansiveness and its prog-
ressive self adaptiblity, and every religious developmc:u withimn the Vedic fold,
but outside the mitualtsm of ch;H sacrifices, 15 traceable to the spintual wisdom
uses

of the all-renouncmi Sﬁt c;ecthe pre-Buddhistic ages was the aryamsation
‘The gfwtit gxat rose and surged funously from every side aganst the
of the new Indna of the old Vedic orthodoxy struggling hard, but 1 van,
fast-dwindling ccntresw guard 115 penlous msulation But for those rebgious
Z socual ;nif::r:ssthose of the Bhagavatas, ih:‘ktas, Sauryas, Shavas, Gana-
ovements, blem of most ,
patyas and Jainas, ‘g;g‘:;:; E)r m the real sense would have gradually
all that the Vedic © These movements, spectally the five cults of Vedic
penshed without trace £ the non-Aryan FIces and cast their Iife 1 the mould
w;:;h:g], ;21: ;g ::;?é;l, mizng 10 this Way the gulf that exsted between

of the [

5
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them and the Vedic orthodoxy and thereby rendenng possible therr gradual
amalgamations And Wwhere this task remuned unfulfilled owmg to the mould
proving too narrow sull to fit mnto the sort of life which some non-Aryan races
or communjties lived, there 1t remaned for Buddhiem to solve the problem of
aryamsation i due ume  But still we must remember that by the ime Buddit m
made 1ts app s the pre-Buddhustic phase of Tantric worship had already
established 1tself i Indiz so widely and so firmly that instead of dislodgmg 1t
by 1ts 1mpetuous onset—all the force of which, by the bye, was manly spent on
the tottenng orthodoxy of Vedic 1 -Buddhism was rself swallowed up
withm three or four centunies by 1ts perhaps least suspected opponent of this
Tantnic worship and then wonderfully transformed and ejected on the arenz
as the Mahayana (Sakts and Sakta Pp 178-184)

4 Further Lights : Veda and Tantra (Pp 161)

5 There are two kinds of Srur, revealed knowledge, that of the Veda
and that of the Tantra, vardiks fantrik carva domadha Srutth kirtita (Kulluka

Bhata)

6 In these different classes of Agamas agamn, there are sub-divisions For
mstance, among the followers of the Shawva Agamas there 1s the Trika school
current 1n Kashaur and the Shava Siddhanta in the southern parzs of the country

Among the Shaktas there are the three well known divisions (1) Kaula
Agamas whose way 1s more of external worship, bakrmukha, with a stress on
artha and kima, matenal prospenty and enjoyment, (2) Mishra Agamas (so called
because of the nuxture, misra, of action, kreyd and specral worship, tipdsand, 1
their method) which atm at the fulfilment of Dharma, moral elevation of man,
and lastly the (3) Samaya Agamas which develop a more inward, antarmukha;
disciplme to achueve the spintual hiberauon of the worshipper

1t 15 computed that the number of the Vasshniava Agamas 1s 108, Shava 28
Shakta comprises 64 Kaula texts, 8 Mishra and 5 Samaya agamas There will
be always difference of opmion mn these matters as the number of spurous
‘agamas’ clamiog to be genwmne sastras 1s legion

7 The following remarks of Sir John Woodroffe 1 thus connectron wall

be found mteresting

“Many years ago Edward Sellon, with the aid of a leamed orentabist of
the Madras Civil Service, d to learn 1ts , but for reasons,
which I need not here discuss, did not view them the right standpoint He,

ared the Shaktas with the Greek Telestica or Dynamuca, the
n” with the Shakt

n d Hancarvilles’
thus nitval

however, comp:
Mystenes of Dyonysus “Fure born i the cave of ntuatio)

Paja, the Shake Shodhana with the punfication shown
“Annque Greek Vases”, and after referring to the frequent mention of
m the writings of the Jews and other ancent authors, concluded that 1t Was
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evident that we had still surviving 1n Inda 1n the Shakta worship a very ancient,
if not the most ancient, form of Mysticism 1n the whole world Whatever be
the value to be gven to any particular prece of evidence, he was nght 1 his
general conclusion For, when we throw our mmnds back upon the history of
this worship we see stretchung away mto the remote and fading past the figure
of the Mighty Mother of Nature, most ancient among the ancients, the Adya
Shaky, the dusk Divimty, many breasted crowned with towers whose veil 15
never hifted, Isis, ‘the one who 1s all that has been, 1s and will be,” Kaly, Hathor,
Cybele, the Cowmother Goddess Ida, Tripurasundan, the Jonic Mother, Tef
the spouse of Shu by whom He effects the birth of all things, Aphrodite, Astarte
1n whose groves the Baalun were set, Babylontan Myhtt, Buddhust Tara, the
Mexican Isha, Hellentc Osta, the consecrated, the free and pure, Africal Salambo
who Like Parvati roamed the Mountans, Roman Juno, Egyptian Bast the flammg
Mistress of Life, of Thought, of Love, whose festtval was celebrated with wanton
10, the Assyran Mother Succoth Benoth, Northern Freia, Mulapraknti, Semele,
Maya, Ishtar, Satic Neith Mother of the Gods, eternal deepest ground of all
things, Kundali, Guhyamahabharravi and all the rest
And yet there are people who allege that the ‘Tantric’ cult 15 modern
To deny thus 15 not to say that there has been or will be no change or development
m 1t As man changes, so do the forms of lus beliefs An anctent feature of
thus faith and one belongmng to the ancient Mysteries 1s the distinction which 1t
draws between the mnate whose Shakti 1s awake (prabuddha) and the Pashu
the umillumined or ‘amimal’ and, as the Gnostics called hum, ‘matenial man
The Natural, which 15 the mamfestation of the Mother of Nature, and the Spixt-
tual or the Mother as She 1s 1z and by Herself are one, but the mtate alone
truly recognises this unity He knows himself m all his patural functions as
the one C whether 1 enjoy {(bhukti) or Liberaton (muktr)
It 15 an essential prnciple of Tantric Sadhana that man i general must rise
through and by means of Nature, and not by an ascetic rejection of Her A pro-
foundly true principle 1s here mvolved whatever has been sard of certain appl-
cations of 1t When Orpheus transformed the old Bacchic cult, it was the pun
Fied who 1 the beautiful words of Euripides went dancing over the fulls with the
daughters of Tacchos’  Thereare features the ordinary outer worshrp which
are very old and widespread, as are also other parts of the esoteric teaching
In this connection, @ CUr1ous 1nstance of the existence, beyond Indiz, of Tantnc
of doctrine and practice 35 here given The American Indian Maya Scripture
the Zums called the Popul Vuh speaks of ‘Hurakan or Lightmmg, that 1s (I am told)
Kundalimshake, of the ‘air tube or “White cord or the Sushumna Nadi, of he
“twofold air tube’ that 15 Ida and Pingala, and of vanious bodily centres which
are marked by ammal glyphs (Saktr and Sakta Pp 136 38)

8 (Kularnava 11 85 140,141)

Vedatmakam Sastram oiddie kanlatmakam
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9. Vipradyantyajaparyants  doipadis yetra  bhitals
te sarvf'smin kuldedre bhaveyurodiuharmah
All tno-footed bemngs in the world, from Vipra to infenor classes, ate
competent for Kulacham (Makanirodna Tantra, XIV 184)

10 It 15 a common saymng 1n Tantra Lterature that while other Sastras
only spectlate, the Ayurveda (medical science) and Tantra “are practical,
self-evident and prove themselves at every step”

11, Some want dualty, some non-dualty, but my Truth 1s beyond
both (Kuldrpava 1.110)

12 Vide the relevant remarks of Sic John Woodroffe
“The Tantras bothin India and Tibet are the expression of prmcples which
are of umversal appl The mere of relig truths avals not,
What 1s necessary for all 15 a pracfical method of realisanon This too the
occultist needs Further the ordinary run of mankind can neither apprehend,
nor do they denive sausfaction from mere metaphysical concepts ‘They accept
them only when presented i personal form They care not for Shunyata the
Void, nor Sacchidanandz in the semse of mere Conscrousness-Bemg-Bliss
They appeal to personal Bodhisattwas, Buddhas, Shiva, Vishnu, Devi who will
hear their prayer and grant them aid Next they cannot stand by themselves
They need the counsel and gutdance of the priest and Guru and the fortifying
virtues of the sacraments They need a definite picture of therr object of worship,
such as 1s detailed 1 the Dhyana of the Devatas, an image, a Yantra, 2 Mandala
and so forth, a developed ritual and pictorzal rehgron This 1s not to say that
they are wrong These natural tendencies however become accentuated i
’, ¥ I 4 and lfeless

course of time to a pomt where ‘sup A
formalism and other abuses are produced There then takes place what 15 called
a ‘Reform’, 1 the direction of a more spitual religion  Thus too 15 accentuated
to the pomt of barrenness Religion becomes stenile to produce practical result
and ritual and pictonal religion recurs So Buddhism, which m ats ongin has
been represented to be a reaction agamst excessive and barren nituahism, could
ot rest with a mere statement of the noble truths and the exghtfold path  Some-
thing pracucal was needed The Mahayana (Thegpa Chhienpo) was produced
Nagarjuna m the second century AD (? 1s sad to have promulgated 1dess
1o be found i the Tantras In order to realise the desired end, use was made
of all the powers of man, physical and mental Thestc notions as alse Yoga
the fore 1 the Yoga-Charya and other Buddbist systems The
es and an elaborate fitual was introduced The wurshq;*:, (o; :;:,:

came again to
A and Vay found

worship of 1mag
Shakus spread The
and Sakta, Pp 67-68)
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13 The Foundations of Induan Culture (Pp 183-4)
14 On Yoga (Pp 698)

15 “Man’s consctousness has no fixed boundary On the contrary, 1t 1s at
oot the Infinte Consciousness, which appears 1n the form of a contraction
(sankoca), due to hmutauon as Shaktr 1n the form of mund and matter This
contraction may be greater or less As 1t 1s gradually loosened, consciousness
expands by degrees unt, all bonds bewmng gone, 1t becomes one with the Full
Conscrousness or Purna Thus there are, according to common teaching, seven
ascending light planes of experience, called Lokas, that 15 ‘what are seen” (foka-
yante) or expenienced, and seven dark descending planes, or Talas, that1s ‘places’
It will be observed that one name 1s given from the subjective and the other
from the objective standpomnt The centre of these planes 1s the ‘Earth plane’
(Bhurloka) Ths 1s not the same as experience on earth, for every experience,
including the highest and lowest, can be had here The planes are not like geo-
Iogical strata, though necessity may prcture them thus The Earth plane 1s
the normal experience  The ascending planes are states of supernormal, and the
descendmng planes of subnormal experience The highest of the planes 1s the
Truth-plane, (Satyaloka) Beyond thus 15 the Supreme Experence, which 15
above all planes, which 1s Light itself, and the love of Shiva and Shakn, the
‘Heart of the Supreme Lord’ (Hridayam Paramefituh) The lowest Tala on
the dark side 1s described mn the Puranas with wonderfil symbolic imagery as
a Place of Darkness where monster serpents, crowned with dim light, Iive in
perpetual anger Below this 1s the Shaku of the Lord called Tamomays Shaktt
—that, the Vedmg Power of Bemg 1o all 1ts infinste mntensity ** (Sir John
Woodroffe Sakts and Sakta, Pp 40-41)

16 “Itis 1y to ber the fund: 1 prmciple of the Tantra
Sastra that man 1S a micracosm (ksudra brakmanda) Whatever exssts 1n the
outer umverse exists m hum All the Tattvas and the worlds are within um
and so are the supreme Shiva Shaktt

The body may be diided 1to two main paris, namely, the head and trunk
on one hand, and the legs on the other In man, the centre of the body 1s between
these two, at the base of the spmne where the legs begm Supporung the trunk
and throughout the whole body there 18 the spmnal cord Thus 15 the axs of the
body, just as Mouat e axis of the Barth Hence man s spine 15 called
Men: danda, the Meru of aus staff The legs and feet are gross matter which
show less signs of consciousness than the trunk with 1ts spinal white and grey
matter, which greatly subordmnate 1n thus respect to the head

> ¥ e organ of mund, OF physical bram, with 1ts white and grey matter
%inamn:ion & ihe white and grey matter 1 the head and spmal column res-
< pos reversed The pody and Jegs below the centre are the seven lower
Ic’:c::gz;a::oﬂ ds upheld by the sustamng Shaktis of the umverse From the
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They bloomed and laughed surcharged with light and bliss,
Then at the crown 1t joined the Eternal’s space

In the flower of the head, 1n the flower of Matter’s basc,
In each divine stronghold and Nature-knot

It held together the mystic stream which jouns

The viewless summuts with the unseen depths,
The string of forts that make the frail defence
Safeguarding us agaunst the enormous world

All underwent a high celestial change

Breaking the black Inc *s blind mute wall,
Effacing the crcles of the Ignorance,

Powers and divimties burst flamung forth,

Each part of the bemng trembling with delight

Lay overwhelmed with tides of happiness

And saw her hand 1n every arcumstance

And felt her touch m every hmb and cell,

In the country of the lotus of the head

Which thinking mind has made 1ts busy space,

In the castle of the Jotus twixt the brows

Whence 1t shoots the arrows of 1ts sight and will,

In the passage of the lotus of the throat

Where speech must rise and the expressing mnd
And the heart’s impulse run towards word and fact,
A glad uphft and a new workmng came

The Immortal’s thoughts displaced our bounded view,
The Immortal’s thoughts earth’s drab 1dea and sense,
All things now bore 2 deeper heavenlier sense

A glad clear harmozny marked therr truth’s outline,
Re-set the balance and measures of the world

Each shape showed 1ts occult design, unveiled

God’s meanung 10 1t for which 1t was made

And the vivid splendour of Ius artist thought

A channel of the mughty Mother’s choice,

The mmortal’s will took 1nto 1ts calm control

Our blnd or erring government of life,
¢ once of wants and needs,

A loose republx
Then bowed 10 the uncertain SOVereign mind,
diviner rule

beyed t0 2
Lo an act of God

ct became
A e ¢ lotus of the heart

1ves to God
d all the emotons gave themse
?.:the navel fotus's broad impenal Tange
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Its proud ambutions end 1ts master Tusts
Were tamed into wstruments of 2 great calm sway
To do a work of God on carthly sod,

In the narrow nether centres’ petty parts

Its childish game of dady dwarf desires

Was changed nto a sweet and bossterous play,

A romp of hittle gods with hife m Time

In the decp place where once the Serpent slept,
There came a gup on Matter’s gant powers

For Iarge utilities i Lfe’s httle space,

A firm ground was made for Heaven’s descending might

(Bock VII, Canto 5)

21, On Yoga (Pp 611-12)
22, Letters (Fust Senies, Pp. 226)

23 “The Agamasare divided into three mam groups according as the Ishta-
devata worshipped ss Shaku, Stuva or Vishnu The fist 15 the Shakea Agams,
the second the Shaiva Agama, and the third the Vaishnava Agama, or Pancha-
ratra  Some Agamas are called Vardik (Vardika Agama) and some non-Vardik
(Avaidika) The Kurma Purana (XVI 1) mentions as belonging to the latter,

Kapala, Likula, Vama, Bhawava, Purva, P: P It
and many others Pashupata agamn 1s said to be both Vardika and Avadika

such as Lakula Shavigama 1s of two kinds, Shrauta and Ashrauta Shrauta
15 Shrutisiramaya and of two kunds, Svatantra and Itara Svatantra is first of
ten kinds and then Stddhinta of eighteen kinds (Thus 15 the Sharvasiddhinta
Agama with 28 Mula Agamas and 207 Upagamas Itis Shuddhadvaita because
1 1t there 15 no Visheshana TItara 15 Shrutisara with numerous variettes
‘There are several Schools of Shavas, and there are Shaktas wath therr nine
Amngyas, four Sampradayas (Kerala, Kashmura, Gauda and Vilasa) each divided
mto twofold division of mner and outer worstup There 1s for mstance the
Northern Shava School called Trika of Kashour, m which country at one
ume Tantra Shastras were very prevaleat There 1s agam the Southern Shawa
School called Shawvasiddhinta The Shaktas who are to be found throughout
India are largely prevalent :n Bengal and Assam The Shaktas are rather
allied with the Northern Advaita Shava than with the others, though m them
also there 15 worshup of Shakn  Stuva and Shakn are one and he who worshups
one necessatlly worships the other But whereas the Shava predommnantly
wotships Shiva, the Shakta predommantly worships the Shaku side of the
Ardbanarshwara Murty, which 1s both Shiva and Shakn The Shaktas have
agatn been divided mto three groups Kaula or Shakta Shastras with 64 Tantras,
the Mishra with 8 Tantras, the Samaya group., of which § are meptoned. .

A
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P .
ancharatra Iterature is very considerable, one hundred and eight works beng

I‘H.ﬂ:moncd . .The Trka 'school has many Tantras of which the leading one 1s
has 28 ;meh_; Svachchhanda Tantra comes next ...The Sharvasiddhanta
Toatm, ¥ g Tantras and a large number of Upagamas, such as Taraka
D € 3 Tamzx Tantra and others...The Sammohana Tantra mentions (Ch
ot.hc:4s ‘antras, 327 Upatantras, as also Yamalas, Damaras, Sambutas and
i erpmm of the Shakta class; 32 Tantras, 125 Upatantras, as also Ya-
20 K’J amaras, Puranas and other Scriptures of the Shava class, 75 Tantras,
. patantras, as also Yamalas, Damaras, Samhutas of the Vashnava class;
o erous Tantras and other scrpturcs of the Ganapatya and Saura classes
eftha number of Puranas, Upapuranas and other variously npamed Scriptures
& ¢ Bauddha class It then menuons (Ch. VII) over 500 Tantras and nearly
e same amount of Upatantras, of some 22 Agamas, Chiagama, Buddhagama
Yana, Pashupata, Kapalika Pancharatra, Bharava and others. There 13 thus
2 vast mass of Tantras in the Agamas belonging o differing schools of doc-
trne and pracuce...” (Sir Jobn Woodroffe: Sakti and Sakta Pp 56-60)

24. Aksetravit kestravidam kyaprdt saprasts FEsetramdanufistak
etad vas bhadram anufasanasyota Srutim oindatyanjasinam

= (Rig Veda X 327)
25 Assumingthe Form of a Teacher alt merciful,
of mitiavon (Kauldrnava)

Ishwara liberates by seans

26 Mantra-pradéna kale e manuse naganandin .
adhsthdanam bhavet tatra Mahakalasya Sankar:
Ato na gurutd dev manie wtra sam$ayah (Yogm: Tantra b))
At the tme the Mantra 18 gven, O Shankart, the Mahakala 15 manifest
1n man (Guru) ., There 15 o doubt the human s not the Guru
27. These powers ¢ of many kinds and their actvines although natural
to their own norm appear a8 «raculous’ when they are sct 1o function on ous
physical plane accustomed to 2 dsfferent order of phenomenon Of these Siddhis
there are exght that aré specially ‘mentioned 1 the Sastra viz Anuma, Mahima,
Laghima, Prapt, Prakamya, Isbitvd, Vashitva, and Kamavasayitva “Ammd
fine as to be mperceptible by the senses, Makima 15 greatness,
Laghima 15 hightness Prapts 15 tnowledge of all which the Jiva perceives by
His senses, due 10 the fact that Yshwara 1s the presiding Devata of the senses
of all Liviog creatures Prakamya 15 the eojoyment of all thmgs heard, sesn,
etc Iitva 1s the application of Shaku or the spreading of the Shaktr of His
1n the nmverseé Vadsiva s freedom from the three

own maya over every Jrva biny
gunas of sattva, T35 and tamas- § # the of
I desire™ [Snmadbhd'gf‘”““’ quoted an Prisaples of Tanira Pp. 297-9% Ed

Asthur Avalon]
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28, Lights on the Ancents Pp 33-37)

29 Spesking of the Indian tradition in this e d, 1t 15 nteresting to follow
St Kapali Sastniar 1n hus tracing of the ongm of Lﬁr:r C:ods of the ’?‘:jm to the
Jmmortal Lummaries of the ancent Veda

«The Gods of the Hindu religion are mn fuct Tantric Gods And the Gods
of the Tantra are not sudden arnvals on the scene  They are really a continua«
tion of the line of Gods of the Veda Not m the same form and name of course
but with necessary modifications mevitable with the mncidence of Time on

tradition
The Vedic Gods, as we have noted elsewhere while dealing with the subject
Veda In therr esteror

sn fuller detail, have a twofold aspect to the seers of the

aspect they are essentially Nature-powers Agnt 15 the elemental fire, Indsa
the ram-god, Surya the solar body, Maruts the storm-gods and so 03 But
they have another, psychological character also and this was more mportant
to those mitiated mto the mystery of the Vedic religion  These Gods ate powers
indeed, but not merely the powers of Nature They are rather Tugher POWETSy
Personalities of the Godhead having Cosmuc field for their acnon There ¢
also lower gods who preside over the elemental forces of nature, over movements
1 the physical world and also movements mn the mner world of man Besides
presidmg over the Fire clement 1n creation, Agnt 15 Jooked upon 35 the detty
controlling and promoting the upward flame, the agms 10 man ‘stationed on the
various Jevels of Tus being—as the agnt 10 fe, prana agni, 23 the flame of as-
piration 1 the heart, as the consuming quest for knowledge 1n the min

other functions also Sumularly, Indra 1s the God governing the hgher regions
of the lummous mnd, the M butng to the bfe-

aruts controlling and contril
forces and thought powers of man Thi ¢ Powers with

us the Gods are €oS
speafic funcuons 12 the external world of Nature as well as with more ymportant

from behmnd and

above The sages
mattered The Gods are very mu
functions 10 thewr physlca! aspect which predomunate 11
tumes have beent appropmt:lyrelegatcd to the ba
r dispensed with Thus
Tantra, with a change of name certanly, yet with the s
the new name, Kumara, Child, 1s 51
Agnt 18 Kumara, Child of the Supreme Shiva
forefront of the Gods, therr gwide, their messenger
ers who leads them to VICIOIYs the commm:h erallla-cﬂms o
ded by the seers 23 e
In e N AEnu:’;:;c%Kxumm{s also looked up ¢o for his unmen:; 5“;1: dx.;lf
and wisdom by these seers of later pmes , the g"&;z :xydm dea
there, but 1B the Tantra and the ‘Purapas his part 5 taken ';l:m’ L
8 "] who brooks 20 obstacle The Bosts of Indra,—18¢ Maruty—conuaee



NOTES 67

as the pramathas of Rudra Indra the marutodn, leader of the hosts of Maruts,
the storm-gods or hfe-powers, contmues t0 play hus effecuve part as Rudra
. the lord of the pramathas, Pramathanatha The Sun, the Highest God of
the Veda 15 also here as Vishnu—a name which 15 applied to the Supreme Sun
1 the Rig Veda stself Adiu the mother of All 15 not there under the same
nomenclature, but there 1s the Supreme Shakt, called varously Uma, Gourl,
etc All the important Gods are there The other mnor gods with mainly
physical functions and less of the psychologcal have been consigned to the
position of the Dik-palakas, guardians of the several quarters or of some other
mnor wmportance Newer Gods have arnived, true, but the older ones have
not been altogether supplanted and totally forgotten, they retan therr due
supremacy though m different form » (Further Lights : The Veda and the Tantra,

Pp. 173-177)
30. Iiad. Pp. 186.

31. Yantram mantramayam proktam mintratmi devatarva bt

Naturally there arc 3 number of Yantras, some of them with highly mtricate
designs Each angle, each section of the Figures has a particular significance
representing certan truths on the subtler planes One of the most famous of
these Yantras 15 the Sn Chakra of which the Yogins Hridaya says . “When the
Supreme Shakt of Her own will assumes the form of the Universe and secs

Her own becoming then the St Chakra comes 1nto bemng”

32 “Some particular articles vary with the Puja Thus, Tulas: leaf 15 15-
sued 1n the Vishou-puj2 Bael leaf (bilva) 1n the Shiva-puja, and to the Devi 1s
offered the scarlet hbiscus (Jaba) The Mantras said and other ritual detadls
may vary according o the Devata worshipped  The seat (dsana) of
the worshupper 15 P cd as also the Upachara Salutation 1s made to the
Shakt: of support (Adhara-Sakti) the Power sustaning all Obstructive Spirits
are dnven away (bhutapasarpana and the ten quarters are fenced from thewr
attack by stoking the carth three umes wath the left foot, uttenng the weapon-
mantra (astrabya) «phat’, and by snapping the fingers round the head ” (Sir
John Woodroffe: ‘Sakts and Sakta TP 547-48)

t 15 placed on the left tngh, the left foot on the nght
v.h:ghasb:l-:: ;g?;;o:nd pll:ccd similarly on the thughs, the chun placed on the
5

breast and the gaZ° fized on the BP of the nose.

ax g to the Gods, devanam modadd mudrd
34 M_u;l]ras !;Xr::m qings gestures 1 worship, postures of body 1 the
Mudrd has el parched cereal m secret worship, Mudras are traditonally

Yoga systems spos The follownB remarks of Sir Ji obn Woodroffe on the subject

unted to be ¥
::,n be found 1nterestiog

d to be pleasis



68 LIGHTS ON THE TANTRA

““The Mudra of Upasana 1s the outward bodily expresston of mner resolve
which 1t at the same time intensifies We all know how 1n speaking we em-
phasise and illustrate our thought by gesture So 1n welcomng (avahana) the
Devata, an appropnate gesture 15 made When vedlng anything, the haffds
assume that position (avagunthana mudra) Thus agam mn making offerng
(arghya) a gesture 1s made which represents a fish (matsya mudrd) by placng the
night hand on the back of the left and extending the two thumbs finlike on
each side of the hands This 15 done as the expression of the wish and mten-
tron that the vessel which contans water may be regarded as an ocean with
fish and all other aquatsc amimals The Sadhaka says to the Devata of his worship,
“Thus 15 but a small offermg of water mn fact, but so far as my deswre to honour
you 1s concerned, regard 1t as if I were offering you an ocean * The Yont m the
form of an mverted tnangle represents the Dev: By the Yo Mudra the fingers
form a triangle as a manifestation of the mner desire that the Dev: should come
and place Herself before the worshipper, for the Yo 1s Her Pitha or Yantra”
(Sakts and Sakta, P, 551)

35 Bhitta-Suddh: should be well accomplished before one becomes fit to
worshup the Deaty. (Mantramahodadhs Taranga I)

36 Vide pages 1r-1z
37. Further Lights : The Veda and the Tantra (Pp 240-245)

38 “Nyasa also has certan physical effects, for these are dependent on
the state of mind The pure restful state of meditation 15 reflected m the body
of the worshipper The actions of Nyasa are said to stumulate the nerve centres
and to effect the proper distbution of the Shakus of the human frame accordiog
to therr dispositions and relations, p g discord and d dunng
worship, which stself holds steady the state thus mduced.” (Sir John Woodroffe:
Saktr and Sakta, Pp 557)

Nyasa 1s not peculiar to the Hindu Worship alone Zimmer notes 22
interesting correspondence to it among the Christans He pomts out “An
example of nyasa in Christian worship 1s the making of the sign of the Cross,
touchung first the forehead (n the name of the Father’), then the breast (‘'and
of the Son’), the left shoulder (‘and of the Holy’), night shoulder (‘Ghost’)
and finally bringiog the palms together 1n the position of salutaton known to
Hindus 2s anjal, which 1s the classic Chnstian Mudra of prayer (*Amen’)”
(Pllosopkses of Indid)

39 Vide also Sir John Woodroffe in Sakts and SSkta, (Pp Co4-SY

“For the worshup of Shaku the Panchatattvz are declared to be essental.
Without the Panchatattva m ene form or another Shakupujs cannot be per-
formed (Mahamredna V. 23-24) The reason of thus 13 that those who wonklp
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Shakn, worshup Divinity a3 Creatnz and n the form of the unwverse If She
appear$ as and 1n natural function, She must be worshipped therewith, other-
wise, as the Tantra ated says, worship 1s frwtless The Mother of the Umverse
must be worshupped with these five elements, namely, wine, meat, fish, gran
and woman or their substtutes By their use the unmverse (Jagad brahmanda)
atself 35 wsed as the arucle of worshup (Upachara) The Mahanirvana (VII

103-111) says that wine which gives joy and dispels the sorrows of men 1s Fire,
(flesh which noursshes and 1ncreases the strength of mund and body 15 Aur,
fish which inereases generative power 1s Water, cereals grown on earth and which
are the basis of life are Earth, and sexual union, which 1s the root of the world
and the onigin of all creation 1s Ether They thus signify the Power (Shaku)

which produces all fiery elements, all terrestrial and aquauc hfe, all vegetable

Iife, and the wall, knowledge and action of the Supreme Prakntt productive of
the great Bliss which accompames the process of creation ”

40 Ibid Pp 628 629

41 Ibid Pp 627 628

“All things spring from and are at basis Ananda or Bliss whether it 1
percerved or not The latter, therefore, exists 1 two forms, as Mukn which 15
A upa or tr: d 1 d, one, and as Bhuku or limited worldly
bhss Tantme Sadhana claims to gve both, because the one of dual aspect
1s both The Vira thus knows that Jivatma and Paramatma are one, that 1t 15
the One Shiva who appears 1n the form of the mulutude of men and who acts,
suffers, and enjoys through them The Shuvasvarupa 1s Bliss itself (Paramananda)
The Bliss of enjoyment (Bhogananda) 1s one and the same Bliss mamifesting
stself through the hmiting forms of muind and ma ter Who 15 1t who then enjoys
and what Bliss 1s thus manifested ? It 15 Shva in the forms of the Universe
(Visvarupa) who enjoys, and the mantfested bliss 1s a huuted form of that Sup-
reme Bliss which 1n His ulumate nature Heis In hus physical functions the Vita
sdentifies himself with the collectivity of all functions which comstitute the
umversal bfe He 1s then consciously Shwva wm the form of his own and all
other lives As Shiva exists both 1n His Svarupa and as the world (Vitvarupa),

on may, and should, be had with Him 1n both aspects These are known
ol b and Sthula Samarasva respectively The Sadhaka 1s taught not
as Su s':l;: we are one with the Divine ma Liberation only, but here and now,
:f, t::yl:r!; a;.t we do Form truth all such 1s Shakn It 15 Shiva who as Shakd

1s acting 1 and through the Sadhaka’
42 The Supramental Manifestation (Pp 48)
og Tantra (Chap XIIT)

43 Kularna

44 Zuomer 1 Philosophses of India
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45. Vide Sir John Woodroffe: Sakts and Sakta (Pp 611-12)

“One must not think of these substances as mere gross matter m the form
of wine, meat and so forth, nor on woman as mere woman, nor upon the nite
as a mere common mea! The usual dady rites must be performed in the mormng,
mudday and evenmg These are elaborate and take up a large part of the day
Bhutshuddu 15 accomplished, at which tume the Sadhaka thinks that a Deva
body has ansen as Ius own  Vanions Nyasas are done  Mental worshep 15 pet-
formed of the Devy, the Adya Kaltka, who 15 thought of as bemng m red raiment
seated on a red [otus Her body dark Itke a rain-cloud, Her forehead gleaming
with the Iight of the crescent moon Japa of Mantrais then done and outer
worship follows A further elaborate mtual succeeds

“I pause here to ask the reader to concerve the nature of the mnd and dispo-
siwon of the Sadhaka who has smcerely performed these mtes Is 1t likely to
be lustful or gluttonous ® The curse 1s removed from the wine and the Sadhaka
meditates npon the union of Deva and Devi an st Wane s 1o be considered as
Devata After the consecration of the wme, the meat, fish and grain are punfied
and are made Iike unto nectar The Shakt: 1s sprinkled with Mantra and made
the Sadhaka’s own She 15 Devi Herself m the form of woman The wme
1s charged with Mantras ending with the realisation when Homa 1s done, that
offering 15 made of the excellent nectar of “This-ness® (Jdantz) held m the cup
of ‘I-nesss (Ahantd) 1nto the Fire whch 1s the Supreme I-ness (Pardhanta)

46 OnYoga (Pp 47)
47 Vide Note No 29
48 Vide St1 Aurobindo  Foundations of Indian Culture (Pp 172 174)

“The Puranc-Tantric stage of the religion was once decried by European
crities and Indian reformers as a base and ignorant degradation of an earher
and purer religion It was rather an effort, successful 1n a great measure, to open
the general mmd of the people to a higher and deeper range of maer truth and
expenience and feehng Much of the adverse once heard p ded
from a total 1gnorance of the sense and intention of this worshyp  Much of this
cnitasm has been usclessly concentrated on side-paths and aberrations which
could hardly be avorded mn this immensely audacious expenimental widening
of the basis of the culture For there was a catholic attempt to draw towards
the spintual truth minds of all qualiies and people of all classes Much was
lost of the profound psychic knowledge of the Vedic seers, but much also of
new ledge was developed, 1den ways were opened and a hundred
gates discovered mnto the Infinite If we try to see the esscpual sense and aum
of tlus development and the intnnsic vatue of 1ts forms and mcans and symbols,
we shall find that thus evolution followed upon the early Vedsc form very much
for the same reason as Catholic Ch placed the and sacrfices
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of the early Pagan religions. For in both cases the outward basis of the early
religion spoke to the outward physical mind of the people and took that as the
starting-point of 1ts appeal But the new evolution tried to awaken a more
1nner rmind even 1n the common man, to lay hold on fus inner vital and emotional
nature, to support all by an awakerung of the soul and to lead hum through these
things towards a hughest spiritual truth Tt attempted m fact to bring the mass
imto the temple of the spint rather than leave them mn the outer precincts The
outward physical sense was satisfied through 1ts aesthetic turn by a prcturesque
temple worship, by numerous ceremontes, by the use of physical images, but
these were given a psychic-emotional sense and direction that was open to
the heart and 1magmnation of the ordinary man and not reserved for the deeper
sight of the elect or the strenuous tapasya of the munates The secret mitaton
remamed but was now a condition for the passage from the surface psycho-
emottonal and religious to a profounder psychic-spintual truth and experience
Nothing essential was touched m 1ts core by thts new orentation, but the
mstruments, atmosphere, field of rehigious experence underwent a consi-
derable change The Vedic godheads were to the mass of theiwr worshippers
dvine powers who presided over the workangs of the outward hfe of the physical
cosmos, the Puramic Trinity had even for the multitude a predomunant psycho-
relimous and spintual significance  Its more external sigmificance, for nstance,
the functions of cosmic creation, preservaton and destruction, were only a
dependent fringe of these profundities that alone touched the heart of 1ts mystery
The central sprratual truth remaned 1n both systems the same, the truth of the
One 1n many aspects The Trinty 15 2 taple form of the one supreme Godhead
and Brahman, the Shaktis are energies of the one Energy of the highest divine
Bemng But this greatest religious truth was no longer reserved for the mitrated
few, 1t was now more and more brought powerfully, widely and intensely home
to the general mnd and fecling of the people Even the so-called henothersm
of the Vedsc 1dea was prolonged and heightened m the larger and siumpler worship
of Vishau or Sthiva as the one umversal and hughest Godhead of whom all others
are living forms and powers The 1dez of the Diviuty 1n man was popularsed
to an extraordinary extent, not only the occasional manifestatton of the Divine m
humamty which founded the worship of the Avataras, but the Presence discover-
able mn the heart of every creature The systems of Yoga developed themselves on
the same common basis All Ted or helped to lead through many linds of psycho-
hysical, mner vital, nner mental and psycho-spinitual methods to the com-~
payse £ all Indian spuntuality, 2 greater conscousness and a more or less
mon ?en:; :mon with the One and Divine or else an xmmergence of the ndividual
coﬁp the Absolute The Purano-Tantric system was a wide, assured and
::anyl:ldcd endeavour, unparallelled 2 155 POCs wsight, amplitude, to pro-
. sis of hsed psycho-rel p from
wide the racelﬂvg'ﬁs: dl::ough k:owledge, works or love or through any other
;_vhx;h x::nazl copower of hus nature to some established supreme experience
fundam
anx‘xi fughest absolute status.”




