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Chapter Three
What Are the Tantras and Their Significance?

A VERY common expression in English writings is €lMiantra”; but its use is often due to a miscornoend leads to
others. For what does Tantra mean? The word deimjtestion (Vidhi), regulation (Niyama), Shastrargerally or treatise.
Thus Shamkara calls the Samkhya a Tantra. A seeuiting may be called Tantra. For the followingt@® am indebted to
Professor Surendranath Das Gupta. "The word 'Tarmasabeen derived in the Kashika-Vritti (7-2-@)rfrthe root 'Tan' 'to
spread' by the Aunadika rule Sarvadhatubhyah wih,the addition of the suffix 'tran'. Vacaspathandagiri, and
Govindananda, however, derive the word from the Toatri' of 'Tantri' in the sense of Vyutpadanagmation or
knowledge. In Ganapatha, however, 'Tantri' haséme meaning as 'Tan' 'to spread' and it is preliaht the former root
a modification of the latter. The meaning Vyutpaal@halso probably derived by narrowing the genseake of Vistara

which is the meaning of the root 'Tan'.

According to the derivation of 'Tantra’' from Tam spread, Tantra is that (Scripture) by which kremigle (Jfiana) is spread
(Tanyate, vistaryate jianam anena, iti Tantram@ $hffix Tra is from the root 'to save'. That knedde is spread which
saves. What is that but religious knowledge? Tleesfas here and generally used, Tantra meangieutearkind of
religious scripture. The Kamika Agama of the Sh&iddhanta (Tantrantara Patala) says:

Tanoti vipulan arthan tattvamantra-samanvitan
Trananca kurute yasmat tantram ityabhidhyate.
(Itis called Tantra because it promulgates greaitedge concerning Tattva and Mantra and becasseés.)

Itis a common misconception that Tantra is themamly of the Scripture of the Shaktas or worshippd Shakti. This is
not so. There are Tantras of other sects of thewagd antras of Shaivas, Vaishnavas and so forthcakaot speak of "The
Treatise" nor of "The Tantra" any more than we eado speak of the Purana, the Samhita. We cark sjéthe Tantras" a
we do of "the Puranas". These Tantras are Shasftralsat is called the Agama. In a review of onenyfworks it was
suggested that the Agama is a class of Scriptwaknd with the worship of Saguna Ishvara which veagaled at the close
of the age of the Upanishads, and introduced pbetyause of the falling into desuetude of the \kaidicara, and partly
because of the increasing numbers of persons egtime Hindu fold who were not competent (Adhikéei) that Acara. |
will not however deal with this historical questibayond noting the fact that the Agama is operiltpesisons of all castes
and both sexes, and is not subject to the restnstdf the Vaidika Acara. This last term is a comroae and comes from 1
verbal root char, which means to move or to aet pitefix 3 being probably used in the sense ofiotisin. Acara thus
means practice, way, rule of life governing a S&dhar one who does Sadhana or practice for sosieedeend (Siddhi).

The Agamas are divided into three main groups aiegras the Ishtadevata worshipped is Shakti, Stivéishnu. The firs
is the Shakta Agama, the second the Shaivagamahanhird the Vaishnava Agama or Pancaratra. [Blstsis the Scripture
to which the Shrimad Bhagavata (X. 90. 34) referSattvata Tantra in the lines,

Tenoktang sattvatang tantram yaj jnattva muktibbtzayet
Yatra strishudradasanang sangskaro vaisnavah bmrita

Some Agamas are called Vaidik (Vaidika Agama) amde non-Vaidik (Avaidika). The Kurma Purana (XVIrhgntions as
belonging to the latter, Kapala, Lakula, Vama, Bénaa, Purva, Pashcima, Paficaratra, Pashupata anydotheers. Pashupe
again is said to be both Vaidika and Avaidika sastLakula. Kurma Purana (Uttarabhaga, Ch. 38) y#1e was first
composed, for the attainment of Liberation, Shrédutsdika) Pashupata which is excellent, subtle] secret, the essence of
Veda (Vedasara). The learned devoted to Veda shmettitate on Shiva Pashupati. This is Pashupata Ymbe practiced
by seekers of Liberation. By Me also have been espdkashupata, Soma, Lakula and Bhairava oppodéeti@m
(Vedavadaviruddhani). These should not be practi€bdy are outside Veda." Sanatkumara Samhita says:

Shrautashrautavibhedena dvividhastu shivagamah
Shrutisaramapah shrautah sah punar dvividho matah

Svatantra itarash ceti svatantro dashadha
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Tatha' shtadashadha pashcat siddhanta iti giyate
Itarah shrutisaras tu shatakoti-pravistarah.
(See also Vayu Samhita, Ch. I. 28

(Shaivagama is of two kinds, Shrauta and Ashr&heauta is Shrautisaramaya and of two kinds, Stratamd Itara.
Svatantra is first of ten kinds and then Siddhafi@ighteen kinds. (This is the Shaivasiddhantamaavith 28 Mula
Agamas and 207 Upagamas. It is Shuddhadvaita bedaitshere is no Visheshana). Itara is Shrugisgith numerous
varieties. Into this mass of sects | do not attehepé to enter, except in a general way. My suligeitte doctrine and ritual
of the Shaktas. There are said to be Shaiva, Vaighrand Shakta Upanishads favoring one or andtetrine.

We must, however, in all cases distinguish betweleat a School says of itself and what others say 8b far as | am
aware all Agamas, whatever be their origin, clamwro be based on Shruti, though of course asrdiftanterpretations are
put on Shruti, those who accept one interpretai@napt to speak of differing Schools as heretifaése main divisions
again have subdivisions. Thus there are severad@elof Shaivas; and there are Shaktas with the& Amnayas, four
Sampradayas (Kerala, Kashmira, Gauda and Vilagh) digided into two-fold division of inner and outgorship
(Sammohana Tantra, Ch. V). There is for instaneeNibrthern Shaiva School called Trika of Kashrmirwhich country at
one time Tantra Shastras were very prevalent. Tisexgain the Southern Shaiva School called Shigidhanta. The
Shaktas who are to be found throughout India agela prevalent in Bengal and Assam. The Shaktasather allied with
the Northern Advaita Shaiva than with the othdreugh in them also there is worship of Shakti. Sl@ad Shakti are one
and he who worships one necessarily worships theroBut whereas the Shaiva predominantly wors8lpsa, the Shakta
predominantly worships the Shakti side of the Artivéshvara Murti, which is both Shiva and Shakti.

Mahavishnu and Sadashiva are also one. As the Shamrad antra (Ch. VIII) says, "Without Prakriti tSamsara (World)
cannot be. Without Purusha true knowledge cannattaged. Therefore should both be worshipped; Wiahakali,
Mahakala." Some, it says, speak of Shiva, soméakt some of Narayana (Vishnu). But the supreraeapana
(Adinarayana) is supreme Shiva (Parashambhu), itgeita Brahman, pure as crystal. The two aspediseoSupreme
reflect the one in the other. The Reflection (Biatba) is Maya whence the World-Lords (Lokapala) the Worlds are
born. The Adya Lalita (Mahashakti) at one time assd the male form of Krishna and at another th&arha (Ch. IX). For
all aspects are in Mahakali, one with Bhairava Male who is Mahavishnu. "It is only a fool" it s|gywho sees any
difference between Rama and Shiva." This is of ®®tw look at the matter from the high Vedantikdfmint of Shakta
doctrine. Nevertheless separate worship and riexatd among the Sects. A common philosophicalsbafsihe Shaivas and
those of Shaktas, who are Agamavadins, is theideatf the Thirtysix Tantras. These are referred to in the Tantha YI)
so well known in Bengal which is called KularnaVaey are also referred to in other Shakta worksthait commentaries
such as the Anandalahari. The Sharada Tilaka,a grghority amongst the Bengal Shaktas, is th&wbtakshmanacary
an author of the Kashmir Shaiva school. The latthiool as also the Shaktas are Advaitins. The Slgiddhanta and
Pancaratra are Shuddhadvaita and Vishishtadvaipec@vely. There is also a great body of Buddhasitras of differing
schools. (I have published one -- the Shricakral$era Tantra as Vol. VII of Tantrik Texts.) Now #iese schools have
Tantras of their own. The original connection af Bhaiva schools is said to be shown amongst tthmys, by the fact that
some Tantras arc common, such as Mrigendra andniglafBantras. It has been asserted that the Shaidalds not
historically connected with the Shaivas. No grouwdse given for this statement. Whatever be thetical origins of the
former, the two appear to be in several respelitsiat present, as any one who knows Shaktatitexanay find out for
himself. In fact Shakta literature is in parts ualilgible to one unacquainted with some featurestuat is called the Shaiva
Darshana. How otherwise is it that the 36 Tattvas @hadadhva (see my Garland of Letters) are contmbath?

The Shaktas have again been divided into threepgrdthus the esteemed Pandit R. Ananta Shastréimtroduction to his
edition of Anandalahari speaks of the Kaula or $h&@hastras with sixty-four Tantras; the Mishrawgight Tantras; and
the Samaya group which are said to be the mostriapoof the Shakta Agamas, of which five are nmered. This
classification purports to be based on the natfitkeoobject pursued, according as it belongs ®anthe other of the
Purusharthas. Pancaratra literature is very coraitks one hundred and eight works being mentidnyetthe same Pandit in
Vol. XllI, pp. 357-363 of The Theosophist. | woulefer the reader also to the very valuable editibtihe Ahirbudhnya
Samhita by my friend Dr. Otto Schrader, with amddtiction by the learned Doctor on the Pancargstem where many
Vaishnava Tantras and Sambhitas are cited. The Sokaol has many Tantras of which the leading erMdlinivijaya. The
Svacchanda Tantra comes next. Jagadisha Chandita@tdghyaya Vidyavaridhi has written with learneagd lucidity on
this school. The Shaivasiddhanta has twenty-egddihg Tantras and a large number of Upagamas,asithraka Tantra,
Vama Tantra and others, which will be found enunsetén Schomerus' Der Shaiva-siddhanta, NallasWiltai's Studies in
Shaivasiddhanta (p. 294), and Shivajfianasiddii{jya211). The Sammohana Tantra (Ch. VI) mention$&dtras, 327
Upatantras, as also Yamalas, Damaras, Samhitasth@dScriptures of the Shaiva class; 75 Tanti@s,(Boatantras, also
Yamalas, Damaras, Samhitas of the Vaishnava classerous Tantras and other scriptures of the Géysmpad Saur

file://G:\geniuscode\library\spiritual library\Taat Shastra and Veda.fr 07/08/0¢



Tantra Shastra and Ve Page3 of 18

classes, and a number of Puranas, Upapuranaslardvatiously named Scriptures of the Bauddha clagisen (Ch. VII)
mentions over 500 Tantras and nearly the same nuaifitidpatantras, of some 22 Agamas, Cinagama (ke&/IJpost),
Buddhagama, Jaina, Pashupata, Kapalika, Panca@ataava and others. There is thus a vast masamfas in the
Agamas belonging to differing schools of doctrimel aractice, all of which must be studied beforecae speak with
certainty as to what the mighty Agama as a wholtnithis book | briefly deal with one section 6bnly. Nevertheless wh
these Agamas have been examined and are bettenkitawill, | think, be found that they are largamriant aspects of the
same general ideas and practices.

As instances of general ideas | may cite the falhgwthe conception of Deity as a supreme Persgn@arahanta) and of
the double aspect of God in one of which He reiallygr becomes the Universe; a true emanation framikl His creative
aspect; successive emanations (Abhasa, Vyuha)"éiseofrom fire" from subtle to gross; doctrine $hakti; pure and
impure creation; the denial of unconscious Mayahsas Shamkara teaches; doctrine of Maya Kosh#éhanidaficukas (the
six Shaiva Kaficukas being, as Dr. Schrader sagsesented by the possibly earlier classificatiothsnPancaratra of the
three Samkocas); the carrying of the origin of ¢isimp and beyond Purusha-Prakriti; acceptancéattiastage of Purusha-
Prakriti, the Samkhyan Gunas, and evolution ofvEattas applied to the doctrine of Shakti; affirmentthe reality of the
Universe; emphasis on devotion (Bhakti); providionall castes and both sexes.

Instances of common practice are for example MaBija, Yantra, Mudra, Nyasa, Bhutashuddhi, Kungladia, constructia
and consecration of temples and images (Kriyalgicels and social observances (Carya) such as Ahnik
Varnashramadharma, Utsava; and practical magic §4aga). Where there is Mantra, Yantra, Nyasa, Dikéhau and thi
like, there is Tantra Shastra. In fact one of tames of the latter is Mantra Shastra. With thes@aiities there are certain
variations of doctrines and practice between theasls. Necessarily also, even on points of comniwilazity, there is
some variance in terminology and exposition whechriessential. Thus when looking at their broatufes, it is of no
account whether with the Pancaratra we speak oflirak Shakti, Vyuha, Samkoca; or whether in terfnstioer schools we
speak of Tripurasundari and Mahakali, Tattvas aafidtikas. Again there are some differences in ntdeth are not of
great moment except in one and that a notableriostd refer to the well-known division of worshgag into Dakshinacara
and Vamacara. The secret Sadhana of some of the(\ahich | may here say is not usually undersydwd acquired such
notoriety that to most the term "The Tantra" corsdhis particular worship and its abuses and ngtéise. | may here also
observe that it is a mistake to suppose that ati@msin doctrine and practice are peculiar to dndi Missionary wrote to
me some years ago that this country was "a demontéd land". There are demons here, but they arthamnly
inhabitants; and tendencies to be found here heagted elsewhere. The West has produced many ammetnd practice of
an antinomian character. Some of the most extrem#oade found there. Moreover, though this dogseem to be
recognized, it is nevertheless the fact that tikada rites are philosophically based on monistictdne. Now it is this
Kaula doctrine and practice, limited probably, e a secret doctrine, at all times to comparbtifew, which has come
be known as "The Tantra". Nothing is more incorrétis is but one division of worshippers who agaie but one section
of the numerous followers of the Agamas, Shaivak&hand Vaishnava. Though there are certain confeainres which
may be called Tantrik yet one cannot speak of "Thetra" as though it were one entirely homogenemaetrine and
practice. Still less can we identify it with therfieular practices and theories of one divisiomofshippers only. Further tt
Tantras are concerned with Science, Law, Medicimkaavariety of subjects other than spiritual doetor worship. Thus
Indian chemistry and medicine are largely indeltitetthe Tantrikas.

According to a common notion the word "Tantra"ts|{se the language of a well-known work) "resgrcto the
necromantic books of the latter Shivaic or Shaktsticism" (Waddell's Buddhism of Tibet, p, 164). étsarity covers many
sins, so "mystic" and "mysticism" are words whidver much ignorance. "Necromancy"” too looms unreardyg large in
writers of this school. It is, however, the facatthVestern authors generally so understand the'fEamira". They are,
however, in error in so doing as previously exmdinHere | shortly deal with the significance of fhantra Shastra, which
of course also misunderstood, being generally spokas a jumble of "black magic," and "erotic nigisim," cemented
together by a ritual which is "meaningless mummefylarge number of persons who talk in this sti@@ve never had a
Tantra in their hands, and such Orientalists ag head some portions of these Scriptures haveararglly understood
them, otherwise they would not have found themeted "meaningless”. They may be bad, or they magobd, but they
have a meaning. Men are not such fools as to leefimvages in what is meaningless. The use otéinis implies that their
content had no meaning to them. Very likely; fod&dine as they do Mantra as "mystical words," Muas "mystical
gestures" and Yantra as "mystical diagrams" doegmay knowledge. These erroneous notions asémtture of the
Agama are of course due to the mistaken identifinadf the whole body of the Scripture with onetsetof it. Further this
last is only known through the abuses to whiclil#sgerous practices as carried out by inferiorgrerdiave given rise. It is
stated in the Shastra itself in which they are @ibsd that the path is full of difficulty and plesind he who fails upon it
goes to Hell. That there are those who have sedailnd others who have been guilty of evil magiwell known. | am not
in this Chapter concerned with this special ritoramagic but with the practices which govern tlie dif the vast mass of the
Indian people to be found in the Tantras of therAga of the different schools which | have mentio
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A Western writer in a review of one of my books kapressed the opinion that the Tantra Shastrank he meant the
Shakta) was, at least in its origin, alien and @wlkostile to the Veda. He said: "We are stron§lypinion that in their
essence the two principles are fundamentally oppasd that the Tantra only used Vedic forms to nitssissential
opposition." | will not discuss this question hdtas, however, the fact now, as it has been éataries past, that the
Agamavadins claim to base their doctrine on Vedee Yedanta is the final authority and basis fordbetrines set forth in
the Tantras, though the latter interpret the Vealamvarious ways. The real meaning of Vedantaganishad and nothing
else. Many persons, however, speak of Vedantaoagthit meant the philosophy of Shamkara or whatetreer
philosopher they follow. This of course is incotte¢edanta is Shruti. Shamkara's philosophy is tgeree interpretation of
Shruti just as Ramanuja's is another and thateoStiaivagama or Kaulagama is a third. There isuestipn of competition
between Vedanta as Shruti and Tantra Shastra.Hbigever, the fact that each of the followershef different schools of
Agama contend that their interpretation of the 8hexts is the true one and superior to that bEoschools. As a stranger
to all these sects, | am not here concerned to shatwone system is better than the other. Eadradidpt that, which most
suits him. | am only stating the facts. As the Ahilhnya Samhita of the Paficaratra Agama saysspee® of God are
infinite, and no philosopher can seize and dulyregp more than one aspect. This is perfectly &lisystems of
interpretation have some merits as they have defewt of Shamkara included. The latter by his 8ayla is able to
preserve more completely than any other intergogtahe changelessness and stainlessness of Braltrdaes this,
however, at the cost of certain defects, which afoexist in other schools, which have also thein@gculiar merits and
shortcomings. The basis and seat of authority istBor experience and the Agama interprets Slmuts own way. Thus
the Shaiva-Shakta doctrines are specific solutidrike Vedantic theme which differ in several retpdrom that of
Shamkara, though as they agree (I speak of thehdloriShaiva School) with him on the fundamentaktjae of the unity c
Jivatma and Paramatma, they are therefore Advaita.

The next question is how the experience of whiehAama speaks may be gained. This is also preskciibthe Shastra in
the form of peculiar Sadhanas or disciplines. mnfttst place there must be a healthy physicalrandhl life. To know a
thing in its ultimate sense is to be that thing.Kiow Brahman is, according to Advaita, to be BrahimOne cannot realize
Brahman the Pure except by being oneself pure @faditta). But to attain and keep this state, dbageprogress therein,
certain specific means, practices, rituals or gisoes are necessary. The result cannot be gotdrg philosophical talk
about Brahman. Religion is a practical activitystlas the body requires exercise, training and gugtir) so does the mind.
This may be of a merely intellectual or spirituaikk The means employed are called Sadhana whitleeérom the root
"Sadh," to exert. Sadhana is that which leadsdd!8i Sadhana is the development of Shakti. M&vissciousness (Atma)
vehicled by Shakti in the form of mind and body Bhis Shakti is at base Pure Consciousness, §uitraa is; for Atma an
Shakti are one. Man is thus a vast magazine of lagght and expressed power. The object of Sadisanadevelop man's
Shakti, whether for temporal or spiritual purpod®st where is Sadhana to be found P Seeing thatdkdika Acara has
fallen in practical desuetude we can find it novehieut in the Agamas and in the Puranas which @teteewith Tantrik
rituals. The Tantras of these Agamas thereforeatoftoth a practical exposition of' spiritual daoérand the means by
which the truth it teaches may be realized. Theiharity does not depend, as Western writers antesaf their Eastern
followers suppose, on the date when they were tegdaut on the question whether Siddhi is gainedethy. This too is the
proof of Ayurveda. The test of medicine is thattites. If Siddhi is not obtained, the fact it igtten "Shiva uvaca" (Shiva
speaks) or the like counts for nothing. The Agaheadfore is a practical exposition and applicatbDoctrine varying
according to its different schools.

The latest tendency in modern Western philosoplty isst upon intuition, as it was formerly thedency to glorify
dialectic. Intuition has, however, to be led intgher and higher possibilities by means of Sadh@h& term means work
practice, which in its result is the gradual uniioifof the Spirit's vast latent magazine of povwingkti), enjoyment and
vision which everyone possesses in himself. Thiopbphy of the Agama is, as a friend and collatworat mine, Professor
Pramathanatha Mukhyo-padhyaya, very well put jireectical philosophy, adding, that what the intilal world wants to-
day is this sort of philosophy; a philosophy whitdt merely argues but experiments. The form whiatih&na takes is a
secondary matter. One goal may be reached by mathg.p/Vhat is the path in any particular case dégpen consideratior
of personal capacity and temperament, race artd faitr the Hindu there is the Agama which contémss of discipline
which his race has evolved and are therefore pfamia suitable for him. This is not to say thatsthéorms are unalterable
acceptable to all. Others will adopt other form$aflhana suitable to them. Thus, amongst Christila@satholic Church
prescribes a full and powerful Sadhana in its Saerdas (Samskara) and Worship (Puja, Upasana), Magit(Dhyana),
Rosary (Japa) and the like. But any system todi#ut must experiment to gain experience, The icgnce of the Tantra
Shastra lies in this that it claims to afford a meavailable to all, of whatever caste and of eiflex, whereby the truths
taught may be practically realized.

The Tantras both in India and Tibet are the exjwass principles which are of universal applicatid’he mere statement
religious truths avails not. What is necessaryafbis a practical method of realization. This the occultist needs. Further
the ordinary run of mankind can neither apprehanddo they derive satisfaction from mere metapgtalsioncepts. They
accept them only when presented in personal folmeyTare not for Shunyata, the Void, nor Sacciddaam the sense
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mere Consciousness -- Being -- Bliss. They apmepétsonal Bodhisattvas, Buddhas, Shiva, Vishnuj iho will hear
their prayer, and grant them aid. Next they castentd by themselves. They need the counsel andnpeedf priest and
Guru and the fortifying virtues of the sacramefitsey need a definite picture of their object of slop, such as is detailed
in the Dhyana of the Devatas, an image, a Yantkéadala and so forth, a developed ritual and pitoeligion. This is
not to say that they are wrong. These natural tecide, however, become accentuated in course efttra point where
"superstition," mechanical devotion and lifelessrfalism and other abuses are produced. There dkes place what is
called a "Reform," in the direction of a more dpiai religion. This too is accentuated to the poinbarrenness. Religion
becomes sterile to produce practical result anglriand pictorial religion recurs. So Buddhism, ethin its origin has been
represented to be a reaction against excessivbaneh ritualism, could not rest with a mere staenof the noble truths
and the eightfold path. Something practical wasladeThe Mahayana (Thegpa Chhenpo) was producegirjiaa in the
second century A.D. (?) is said to have promulgateds to be found in the Tantras. In order tozeahe desired end, use
was made of all the powers of man, physical andtahefheistic notions as also Yoga came againddakhe in the
Yogacarya and other Buddhist systems. The wordhipages and an elaborate ritual was introduceeé. Worship of the
Shaktis spread. The Mantrayana and Vajrayana faooéptance with, what an English writer (The Buddhof Tibet by L.
Waddell) describes in the usual style as its "sillymmery of unmeaning jargon and gibberish," thietdeing said to be
"the most depraved form of Buddhist doctrine.” &tled Tantrik Buddhism became thus fully developed.antrik
reformer in the person of Tsongkhapa arose, whdiedahe Tantras in his work Lam-rim Chhen-mo. Treat code, the
Kah-gyur, contains in one of its sections the Tas{Rgyud) containing ritual, worship of the Divikethers, theology,
astrology and natural science, as do their Indamterparts. These are of four classes, the K@gaya, Yoga, Anuttara
Tantras, the latter comprising Maha, Anu and Atg#d antras. The Tan-ghur similarly contains maniywes of Tantras
(Rgyud). Then, at length, Buddhism was driven frawm of India. Brahmanism and its rituals survived &ncreased, until
both in our day and the nearer past we see inadtalded reformed sects a movement towards whaaismed to be a more
spiritual religion. Throughout the ages the sam&eneents of action and reaction manifest. Whatgktrhere lies in the
middle course. Some practical method and rituakisessary if religion is not to be barren of resttie nature of the meth
and ritual will vary according to the capacity atel’elopment of men. On the other hand, the "croakiaence of time"
tends to overlay the essential spiritual truthdwitintelligent and dead formalism. The Tantra 8hastands for a principle
of high value though, like other things admittegbod, it is capable of, and has suffered, abusemfortant point in this
connection should be noted. In Europe we see egtpamitan reaction with the result that the religionovements which
embody them become one-sided and without provigipordinary human needs. Brahmanism has ever akkénclusive,
producing a Sadhana of varying kinds, materialmedtal, for the different stages of spiritual acsement and exempting
from further ritual those for whom, by reason dditrattainment, it is no longer necessary.

Chapter Four
Tantra Shastra and Veda

In writing this Chapter | have in mind the disputkich some have raised upon the question whetleeAgfamas, or some
them, are Vaidik or non-Vaidik.

| do not here deal with the nature and schoolsasfti or Agama nor with their historical origin.réething has been said
these points in the Introductions to the Englisimstations of Pandit Shiva Chandra Vidyarnava'draaattva. | have also
dealt with this subject in the two Chapters, "Wdia the Tantras and their significance?" and "Slaaidd Shakta". | wish to
avoid repetitions, except so far as is absolutelyessary for the elucidation of the particular sobin hand. On the disputed
guestion whether the Agamas are Vaidik or non-\kaidiesire to point out that an answer cannot bergunless we keep
apart two distinct matters, viz., (1) what was ¢higin of the Agamas and (2) what they are nownlreot here, however,
dealing with the first or historical question, lwith the second so far as the Shakta Agama is coedelLet us assume, for
the sake of argument, that (to take a specific @@nhworship of Kali and other Devis by the Shaktacates the existence
of non-Aryan elements in their Agama. The questibreal importance here, as always, is not as tatwiere the facts in
remote past ages, but what they are now. The arthertis -- let it be as you will regarding thegimi of the Shakta Agama;
but at present Shakta worship is an integral fati@Hinduism and as such admits the authorityeda, accepting, as later
explained, every other belief held by the geneoalyof the Hindu people.

In a recent prosecution under Sections 292, 298eoindian Penal Code against an accused who Haidiped a Tantra (but
who was rightly acquitted), an Indian Deputy Magitt who had advised the prosecution, and who eldito be an
orthodox Hindu, stated (I am informed) in the witadox, that he could not define what the Tanti@sfa was, or sta
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whether it was a Hindu scripture of the Kali agewbether a well-known particular Shastra showhito was one of the
Tantras. Such ignorance is typical of many at tlesgnt time and is a legacy from a vanishing agev 4 it that a Shastra
which has had its followers throughout India frdme Himalayas (the abode of Shiva and of Parvati)devCape Comorin
(a corruption of Kumart Devi) which ruled for cenits, so that we may speak of a Tantrik epoch; whicen today govern
the household and temple ritual of every Hindu; @it that such a Shastra has fallen into compietgect and disrepute
amongst the larger body of the English-educatedneonity'? | remember a time when mention of the 8hasas only
made (I speak of course of the same class) witddarteath; and when any one who concerned hinteééwith became
thereby liable to the charge of giving licentiomsy to drink and women. The answer is both a géaac particular one. |
the first place the English-educated people of¢bistry were formerly almost exclusively, and tatea considerable
extent, under the sway of their English educator§act they were in a sense their creation. Theyewand some of them
still are, the Manasaputra of the English. For tlveéimat was English and Western was the mode. Hialigion, philosophy
and art were only, it was supposed, for the seeddilineducated” women and peasants and for nadiveit3 who, though
learned in their futile way, had not received theninating advantages of a Western training. Inamn time an objection
was (I am informed) taken by Indian Fellows of @a&cutta University to the appointment of the |leatPandit Candrakar
Tarkalamkara to a chair of Indian philosophy ondgheund that he was a mere native Pandit. In #ée &nglish Fellows
and the then Vice-Chancellor opposed this absutddsanbbish objection. When the authority of thellBhgeachers was at
its highest, what they taught was law, even thahgir judgments were, in respect of Indian subje€tshich they had but
scant and imperfect knowledge, defective. If thaig svith, or in anticipation of, one Professor.tttiee Vedas were "the
babbling of a child humanity" and the Brahmanas 'dhivel of madmen," or with another that the thougf the Upanishads
was so "low" that it could not be correctly rendeie the high English language; that in "treatifignaian philosophy a
writer has to deal with thoughts of a lower ordwart the thoughts of the every-day life of Europleat Smriti was mere
priestly tyranny, the Puranas idle legends andrirdras mere wickedness and debauchery; that Hihilosophy was (to
borrow another English Professor's language coimzpthe Samkhya) "with all its folly and fanaticiditile better than a
chaotic impertinence”; and that Yoga was, accortlinfpe same man of learning, "the fanatical vagaoif theocracy"; that
Indian ritual was nothing but superstition, mummenyd idolatry, and (Indian) art, inelegant, momsg; and grotesque all
this was with readiness accepted as high learmidgrasdom, with perhaps here and there an occddiming and even
apologetic, demur. | recollect in this connectiomther halting, and shamefaced, protest by tleeRajendra Lal Mitra. | do
not say that none of these or other adverse eatitisihad any ground whatever. There has been inctierfefolly,
superstition, wickedness, here as elsewhere. Heerdeen much of it, for example, in the countmédssnce these critics of
India came. It is, however, obvious that suchaigthns are so excessive as to be absurd.

Even when giving an account of Eastern thoughiestern is apt to take up a "superior” attitudealse he believes
himself to be superior. The Bishop of Durham vdeady reveals this sense of superiority (Chris##epects of Life, by B.
F. Westcott, 175) when after stating that the difthe Christian missionary was to substitute tbe"sterile theism of Islam
and the shadowy vagueness of Hindu Philosophyieffiela living and speaking God" he goes on topout that "our ver
advantages" by way of "the consciousness of saaidlintellectual superiority with which we aredil’ and "the national
force which sets us as conquerors where we coraeaagelists" constitute a danger in the missidd fig is this notion of
"superiority" also which prevents a right undersliag, and which notwithstanding the facts, inssstscharges which, if
established, would maintain the reputation forriioféty of the colored races. It is this reiteratddim to superiority that has
hypnotized many persons amongst Eastern racethiatoelief that the European is, amongst othegthialways a safe and
learned critic even of their own beliefs and preasi

Raja Rammohan Roy was the first to take up theecafibis faith, divorcing it from the superstitioascretions which gath
around all religions in the course of the ages. Jdrae defense was made in recent times by thabmagstanding courage,
Svami Vivekananda. Foreign criticism on Indiangi&lh now tends in some quarters to greater compssbie. | say in sorr
quarters; for even in quite recent years Englisbkbdhave been published which would be amazinge wee not aware of
the deep ignorance and prejudice which exist orstitgect. In one of these books the Hindu religiodescribed as "a
mixture of nightmare nonsense and time-wasting iglbfulfilling no useful purpose whatever: only aulgito the general
burden of existence borne by Humanity in its sttedgr existence." In another it is said to be "&tering chaos of terror,
darkness, and uncertainty”. It is a religion withthe apprehension of a moral evolution, withodtrde commandments,
without a religious sanction in the sphere of maralithout a moral code and without a God: suckalted God, as there is,
being "a mixture of Beaches, Don Juan and DickrT.utt is there further described as the most nigtand childishly
superstitious animalism that ever masqueradedeadisth; not another path to God but a pit of abatiam as far set from
God as the mind of man can go; staggering the lmfagnrational man; filling his mind with wild coemnpt for his species
and which has only endured "because it has failexicépt for the purpose of fanatical polemic, ommeild assume that the
endurance of a faith was in some measure theigatdn of it. It is still more wonderful to leafrom this work (The Light
of India written by Mr. Harold Begbie and publisheglthe Christian Literature Society for India)ttloat of this weltering
chaos of all that is ignominious, immoral and classiperstitious, come forth men who (in the wanéishe author)
"standing at prayer startle you by their likenasthe pictures of Christ -- eyes large, luminoud &anquil -- the whole face
exquisite with meekness and majestic with spifitie marvels how these perfect men arise from swebrthless and
indeed putrescent source. This absurd picture vggyhcolored in a journalistic spirit and with anpose. In other case
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faulty criticism is due to supercilious ignoranée. another writer says (the italics are mine) "&orEnglishman to get a
plain statement of what Brahmanism really meariariffom easy. The only wonder is that people whwehto live on nine
pence a week, who marry when they are ten yearamdorevented by caste life from rising out ofvis often, if not
always, a degraded state, have any religion dtAslthe Bishop of Peterborough has recently dagldifficult for some to
estimate worth in any other terms than g. s. k. tid be hoped that all such snobbish materialisirbe hindered from
entrance into this country. These quotations retheatiepths of ignorance and prejudice which axiist. As we are howev
aware, all English criticism is not as ignorant @nejudiced as these, even though it be often mdrye=ssential error. On
the contrary there are an increasing number wheeafgie and adopt, or appreciate if they cannag@tcéndian beliefs.
Further than this, Eastern thought is having a ethikfluence on that of the West, though it is@ftén acknowledged.
Many have still the notion that they have nothiadetarn in any domain from this hemisphere. Affervehat any one else
says should not affect the independence of ourjadgment. Let others say what they will. We shaulgselves determine
matters which concern us. The Indian people wilsdavhen they free themselves from that hypnotigimpavhich makes
them often place blind reliance on the authorityooéigners, who, even when claiming to be schokas not always free
from bias, religious or racial. Such counsel, tHobg no means unnecessary to-day, is happily bexphass needed than in
the past.

There are, however, still many Indians, particyldnlose of my own generation, whose English Gungstheir teaching
have made them captives. Their mind has been sindted and molded to a Western manner of thinkitgjgsophical,
religious, artistic, social and political) that yhieave scarcely any greater capacity to appreti@ie own cultural inheritanc
than their teachers, be that capacity in any pdeiacase more or less. Some of them care notbintpéir Shastra. Others
do not understand it. The class of whom | speakiaract, as | have said, the Manasaputra of thgligh in a strict sense of
the term. The Indian who has lost his Indian soustmegain it if he would retain that independeinckis thought and in the
ordering of his life which is the mark of a mamatls of one who seeks Svarajya-siddhi. How caimétator be on the same
level as his original? Rather he must sit as a @elhe latter's feet. Whilst we can all learn stirimg from one another, yet
some in this land have yet to learn that theiruraltinheritance with all its defects (and nonwithout such) is yet a noble
one; an equal in rank, (to say the least), witls¢hgreat past civilizations which have molded iteednd thought of the
West. All this has been admitted by Indians whoehdiscernment. Such value as my own remarks pqssehse to the fact
that | can see and judge from without as an outstdeugh (I will admit in one sense) interestedater -- interested
because | have at heart Indian welfare and thall others which, as the world now stands, is boupavith it.

As regards the Tantra Shastra in particular, grégw®rance prevailed and still exists. Its Vamaganactice however,
seemed so peculiar, and its abuses were so talkdthbthey captured attention to the exclusioewdry thing else; the
more particularly that this and the rest of thes$taais hard to understand. Whilst the Shastraigeswby its Acaras for all
types from the lowest to the most advanced, iterg&d concepts, under whatever aspect they aréfested, and into
whatever pattern they are woven, are (as Profé&sdra Vallee Poussion says of the Buddhist Tamtfa) metaphysical ar
subtle character. Indeed it is largely becausd®fubtlety of its principles, together with th#idulties which attend ritual
exposition, that the study of the Tantras, notwithding the comparative simplicity of their SansKras been hitherto
neglected by Western scholars. Possibly it wasghbthat the practices mentioned rendered any sitidysystem, in which
they occurred, unnecessary. There was and ssilirise ground for the adverse criticism which haslpsssed on it.
Nevertheless it was not a just appreciation ofShastra as a whole, nor even an accurate judgmeaspect of th
particular ritual thus singled out for condemnatibet those condemn this Shastra who will. Thalhér affair. But let them
first study and understand it.

| have dealt with the subject of the Tantras inesalvpapers. It is only necessary here to say'thatTantra" as it is called
was wrongly considered to be synonymous with thek&hTantras; that in respect of the latter thelesattention was given
to the Vamacara ritual and to magic (Shatkarma; tthis ritual, whatever may in truth be said agtif) was not
understood; that it was completely ignored thatfthetras contained a remarkable philosophic presemt of religious
teaching, profoundly applied in a ritual of psyabgital worth; and that the Shastras were also erteqy of the alchemy,
medicine, law, religion, art and so forth of thiine. It was sufficient to mention the word "Tariteand there was supposed
to be the end of the matter.

| have often been asked why | had undertaken tidy gif the Tantra Shastra, and in some Englislofgssed to
Continental) quarters it has been suggested thaimeyand labor might be more worthily employed.e@mswer is this:
Following the track of unmeasured abuse | have ydviaund something good. The present case is nepéiro. | protest
and have always protested against unjust aspergmorsthe Civilization of India and its peoplesthére be what is
blameworthy, accuracy requires that criticism stidaé reduced to its true proportions. Having bdemlife a student of
the world's religions and philosophies, | enterpdrua particular study of this Shastra to discdwemyself what it taught,
and whether it was, as represented, a completesadva all other Hindu teaching with which | wasgaainted. For it was
said to be the cultivation or practice of gluttohust, and malevolence (“ferocity, lust, and munyhes Brian Hodgson
called it), which | knew the Indian Shastra, likethe other religious Scriptures of the worldicy forbids
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| found that the Shastra was of high importancééhistory of Indian religion. The Tantra ShastraAgama is not, as sor
seem to suppose, a petty Shastra of no accountandean unimportant sample, of the multitudinoasifestations of
religion in a country which swarms with every foafreligious sect. It is on the contrary with Ve&amriti and Purana one
of the foremost important Shastras in India, goiernin various degrees and ways, the temple anddiwld ritual of the
whole of India today and for centuries past. Those who are so gitestyiaverse to it, by that very fact recognize faadt its
influence. From a historical point of view aloniisiworthy of study as an important part of Ind@mlture, whatever be its
intrinsic worth. History cannot be written if weande from it what we do not personally like. Asd@igce grandly said: "W
are men and nothing which man has done is alieis'toThere are some things in some of the Tantrdsaaspirit which the
manifest of which their student may not personafiprove. But the cause of history is not to baustficed by personal
predilections. It is so influenced in fact. There aome who have found in the Shastra a useful eveapattack against
Indian religion and its tendencies. Should one lspédhe heights which Indian spiritual experieinges reached, one might
be told that the infamous depths to which it hastdaded in Tantra Shastra, the Pushtimarga, thtehWava Sahajiya and
forth were more certainly established. Did oneg®adhe high morality to be found in Indian Shastraight be admitted
that India was not altogether destitute of thetlighgoodness; but it might be asked, what of thekidess of the Tantra? A
so on and so forth. Let us then grapple with artcehale the objection. There was of course sometinirall this. But such
objectors and others had not the will (even if thayg the capacity to understand) to give a trusgmnent of the teachings
of the Shastra. But the interests of fairness redudth. Over and above the fact that the Shasta historical fact, it
possesses, in some respects, an intrinsic valughvjilstifies its study. Thus it is the storehouBendian occultism. This
occult side of the Tantras is of scientific impoxtea, the more particularly having regard to thesene revived interest in
occultist study in the West. "New thought" as it#led and kindred movements are a form of Maidia Vasikaranam is
hypnotism, fascination. There is "Spiritualism" dfbwers" in the Tantras and so forth. For mysefyever, the
philosophical and religious aspect of the Scriptan@ore important still. The main question for generality of men is not
"Powers" (Siddhi). Indeed the study of occultisnd &s practice has its dangers; and the pursuhiege powers is
considered an obstacle to the attainment of that$iddhi which is the end of every Shastra. Aettlpf greater interest a
value is the remarkable presentation of Vedantmkaedge which the Shakta Tantra in particular giifesever properly
understood the Vedanta until after | had studiedTthntras) as also the ritual by which it is soughgain realization
(Aparokshajfiana). The importance of the Shaktarfianay be summed up by the statement that it eda&a Shastra of
Advaitavada. | will develop this last matter inudure paper. | will only say now that the main dimsof the day
everywhere is how to realize practically the truthseligion, whatever they be. This applies to athether Hindu,
Mohammed or Christian. Mere philosophical specatatind talk will avail nothing beyond a clarificati of intellect. But,
that, we all know, is not enough. It is not what speculate about but what we are, which counts flindamental question
is, how to realize (Sakshatkara) religious teachirus is the fruit of Sadhana alone, whether tirenfof that Sadhana be
Christian, Hindu, Mohammed, Buddhist or what el&e chief Sadhan&hastra for the orthodox Hindu is the Tantra Sh
or Agama in its varying schools. In this fact lisschief significance, and for Hindus its practitaportance. This and the
Advaitavada on which the Shakta ritual rests ismijnopinion the main reason why Shakta Darshanaciride is worthy of
study.

The opinion which | had formed of the Shastra hesnlcorroborated by several to whom | had introdulee matter. |
should like to quote here the last letter | had/@imonth ago from an Indian friend, both Sansdtraind philosopher (a
combination too rare). He says "they (the Tanthas)e really thrown before me a flood of new light. much so, that |
really feel as if | have discovered a new world.diwf the mist and haziness has now been clearayg and | find in the
Tantras not only a great and subtle philosophyniarty of the missing links in the development of diféerent systems of
Hindu philosophy which | could not discover befig which | have been seeking for, for some yeast.pThese
statements might perhaps lead some to think tleaSttastra teaches something entirely, that isenyenespect, new. As
regards fundamental doctrines, the Tantra Shdstragnvenience | confine myself to the Shakta fpreaches much which
is to be found in the Advaita Vedanta. Thereforesthwho think that they will find in the Shastraneofundamental truths
concerning the world which are entirely new will disillusioned. The observation does not applyotme doctrinal teachin
presentment, methods, and details, to which dosbtigy friend's letter referred. He who has trulgenstood Indian Shastra
as a whole will recognize, under variety of forndategree of spiritual advancement, the same sutestanway of doctrine.

Whilst the Shakta Tantra recognizes, with the fdedas, the Agamas and Nigaimas, it is now basealeaall other truly
Indian Shastras on Veda. Veda, in the sense of kauge, is ultimately Spiritual Experience, namelywhich Brahman is,
and in the one partless infinite Ocean of Whichwioeld, as a limited stress in Consciousness arest is said of the Devi
in the Commentary on the Trishati:

Vedantamahavakya-janya
sakshatkara-rupa-brahmavidya

She is Brahme-knowledge (Brahmavidya) in the form of direct reation produced by the Vedantic great sa

file://G:\geniuscode\library\spiritual library\Taat Shastra and Veda.fr 07/08/0¢



Tantra Shastra and Ve Page9 of 18

(Mahavakya) -- that is "Tat tvam asi" ("That thatl)aand all kindred sayings, So‘ham, ("He | anBjahmasmi ("I am
Brahman") and so forth. In other words, Self-knage is self-luminous and fundamental and the ks other
knowledge. Owing to its transcendency it is beybath prover and proof. It is self-realized (SvaraNd). But Shruti is the
source from which this knowledge arises, as Sanmdaysa, by removing (as also to some extent reasgyndm) false notions
concerning it. It reveals by removing the supermbent mass of human error. Again, Veda in a prinsense is the world
as ldea in the Cosmic Mind of the creating Brahmagdh includes all forms of knowledge. Thus it isedd, arising with and
as the Samskaras at the beginning of every credttus is the Vedamurtibrahman. Veda in the secgnsiense is the
various partial revelations relating to Tattva, lBrean or God, and Dharma, morality, made at diffetiemes and places to
the several Rishis which are embodied in the foedas, Rig, Yajus, Sama and Atharva. Veda is notteasive therefore
with the four Vedas. But are these, even if theydgmarded as the "earliest,” the only (to use aglifmterm) revelations?
Revelation (Akasha&ani) never ceases. When and wherever there igdRishi or Seer there is Revelation. And in tlkisss
the Tantra Shastra or Agama claims to be a Rewalaiihe Shabdabrahmamurti is Nigamadishastramibairig said that
Agama is the Paramatma of that Murti, the four \&edéh their Angas are its Jivatma; the six phifasies its Indriyas; the
Puranas and Upapuranas its gross body; Smritaitsié1and other limbs and all, "other Shastrashar@airs of its body. In
the Heart-lotus are the fifty Tejomayi Matrika.the pericarp are the Agamas glittering like milbaof suns and moons
which are Sarvadharmamaya, Brahmajfianamaya, Sddbéisiaya, and Murtiman. These were revealed tdRibkis. In fac
all Shastras are said to constitute one great malipned collection (Shatakoti Samhita) each bgiagticular
manifestations to man of the one, essential VedanRkhis follows the belief that they do not codicd, but are in
agreement with, one another; for Truth is one witbe the degree in which it is received, or thenfin which the Seers
(Rishis) promulgated it to those whose spiritughsias not strength enough to discern it direaigt for themselves. But
how, according to Indian notions, can that whichusforward as a Revelation be shown to be sutitg?ahswer is that of
Ayurveda. A medicine is a good one if it curestHa same way a Shastra is truly such if the Siddiich it claims to give i
gained as the fruit of the practice of its injuno8, according to the competency and under theitimmsl prescribed. The
principle is a practical and widely adopted onee Tiee must be judged by its fruit. This principiay, if applied to the
general life of to-day, lead to an adverse judgneensome Tantrik practices. If so, let it be. Jtiewever, an error to
suppose that even such practices as have beennecneadgeclaim to rest on any other basis than Veds.by the learned in
Tantra Shastra said to be ignorance (Avidya) tcesdéifference between Agama and Veda.

Ignorant notions prevail on the subject of thetietaof the Tantras to Veda and the Vedas. | remkesyears ago in a
Bengali book by a Brahmo author that "the diffeeem@s that between Hell and Heaven". Now on whsitich a
condemnatory comparison based? It is safe to ciglproduction of the proof of such an asserti@i.us examine what t
Shakta Tantra (to which allusion was made) teaches.

In the first place "Hell" recognizes "Heaven," the Shakta Tantra, as | have said, acknowledgeautherity of Veda. All
Indian Shastras do that. If they did not, they wlaubt be Indian Shastra. The passages on this @@rgo numerous, and
point itself is so plain that | will only cite ave

Kularnava Tantra says (Il. 85,140,141) that Kuladtais based on and inspired by the Truth of V&damat vedatmakam
shastram viddhi kaulatmakam priye. In the sameep&itiva cites passages from Shruti in support sfddctrine. The
Prapaficasara and other Tantras cite Vaidika Malyavakd Mantras; and as Mantras are a part of thdeefore, Meru
Tantra says that Tantra is part of Veda (Pranat®30i). Niruttara Tantra calls Tantra the Fifth \deathd Kulacara is named
the fifth Ashrama (ib.); that is it follows all aths. Matsyauktamahatantra (XIlIl) says that theiplisanust be pure of soul
(Shuddhatma) and a knower of Veda. He who is dewbi¢hidika-kriya (Vedakriya-vivarijita) is disquékd
(Maharudrayamala, | Khanda, Ch. 15; Il Khanda, ZPranatoshini 108). Gandharva Tantra (Ch. 2,&oshini 6) says
that the Tantrik Sadhaka must be a believer in \(Adtika), ever attached to Brahman, ever speasirigrahman, living in
Brahman and taking shelter with Brahman; whichthgyway, is a queer demand to make of those, {hygosed object of
whose rites is mere debauchery. The Kularnavateayshere is no knowledge higher than that of Vadd no doctrine
equal to Kaula (Ill. 113, Nahivedadhika vidya nallkasamadarshanam). Here a distinction is drawwdmt Veda which is
Vidya and the Kaula teaching which he calls Darsh&®e also Mahanirvana Tantra (I. 18, 19; Il. 3-tbMahanirvana
Tantra (Ill. 72) the Mantra Om Saccidekam Brahmgiven and in the Prapaficasara (Ch. XXIX) this (whealls) "Secret
of the Vedas" is explained.

That the Shakta Tantra claims to be based on Veagsof no doubt. In fact Kulluka Bhatta, the dekted commentator
on Manu, says that Shruti is of two kinds, Vaididarantrik.

Vaidiki tantrums caviar dvividha shrutih kirtita

It is of course the fact that different sects bandyds upon the point whether they in fact trulienpret Shruti and follow
practice conformable to it. Statements are madepppsing schools that certain Shastras are cortweé8iruti even though
they profess to be based thereon. So a citatiddhiagkararaya in the Commentary to V. 76 of thethalahasranama spei
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of some Tantras as "opposed to Veda" (Vedavirudflh@ine Vayu Samhita says: "Shaivagama is twoftildf which is
based on Shruti and that which is not. The form@&omposed of the essence of Shruti. Shrauta isusva and Itara” (v.
ante, p. 19). Shaivagamo'pi dvividhah, shraut@stash ca samsmritah Srutisaramayah shrautah astittro matah.

So again the Bhagavata or Pancaratra Agama hasshi&keto be non-Vaidik. This matter has been diseddy
Samkaracarya and Ramanuja following Yamunacarya.

We must in all cases distinguish between what addays of itself and what others say of it. Irri€fanity both
Catholicism and Protestantism claim to be basethemible and each alleges that the other is a gvioterpretation of it.
Each again of the numerous Protestant sects sayathe thing of the others.

But is Shakta Tantra contrary to Veda in fact?useshortly survey the main points in its doctritiéeaches that Paramatma
Nirguna Shiva is Saccidananda (Prapaficasara, CIX:ularnava, Ch. I. vv. -7). Kularnava says "Shiva is the impartite
Supreme Brahman, the All-knowing (Sarvajfia) Creafall. He is the Stainless One and the Lord bfté is One without
a second (Advaya). He is Light itself. He changets and is without beginning or end. He is attridess and above the
highest. He is Saccidananda” (I. 6-7. And see thgaba and Paficaratnastotra in Mahanirvana Tarmti0l 59-63).
Brahman is Saccidananda, Eternal (Nitya), ChangdéNisvikara), Partless (Nishkala), Untouched bysléNirmala),
Attributeless (Nirguna), Formless (Arupa), ImpesBle (Akshara), All-spreading like space (Vyomashaina), Self-
illuminating (Svyamjyotih), Reality (Tattva) whidh beyond mind and speech and is to be approathedgh spiritual
feeling alone (Bhavanagamya). Kularnava I, 6-8;98, 93; I1X. 7). (Mahanirvana Ill. 50, 59-63, 68:&4; Ill. 12). In His
aspect as the Lord (Ishvara) of all, He is theldbwer (Sarvajfia), Lord of all: whose Body is pBitva
(Shuddhasattvamaya), the Soul of the universe (disha). (Mahanirvana I. 61, Ill. 68). Such defioits simply re-affirm
the teaching of Veda. Brahman is That which persadéhout limit the Universe (Prapaficasara XXIX;Mairvana IIl. 33-
35) as oil the sesamum seed (Sharada Tilaka | ,t&makdatarangini I, Pranatoshini 13). This Brahimastwofold aspect
Parabrahman (Nirguna, Nishkala) and Shabda-brali8eguna, Sakala). Sammohana, a highly interesamgrd, says (Ch.
) that Kubjika is of twofold aspect, namely, Nisti& when She is Candra-vaktra, and Sakala wheadcBhramukhi. So too
is Guhyakali who as the first is Ekavaktra mahappalishi advaitabhavasampanna and as the secohd\Résra. So the
Kularnava says Shabda-brahmaparamabrahmabheddmadra dvaividyam uktam (Khanda V, Ullasa 1). Thmsd antra
says that Sadashiva is without the bonds (of Mayad)Jiva is with them (Pashabadho bhavej jivaharasktah
Sadashivabhi, I1X. 42) upon which the author of thentoshini, citing this passage says "thus thetigeof Jiva and Shiva
shown (iti Shivajivayoraikyam uktam). The Shaktanffa is thus Advaitavada: for it proclaims thatdaatma and Jivatma
are one. So it affirms the "grand words" (Mahavalofaveda -- "Tat tvam asi," "So'ham," "Brahmasiiffahanirvana VIII.
264-265, V. 105); Prapaficasara Il; identifying Hxith Kundali and Hangsah and then with So’ham. 8aksmah So'ham
ib. XXIV, JAanarnava Tantra XXI. 10). As to Brahrmassee Kularnava IX. 32 and ib. 41. So'hambhayeijayet. The
Mantra "all this is surely Brahman (Sarvam khalwdBrahma)" is according to the Mahanirvana (VII) €8 end and aim
of Tantrika Kulacara, the realization of which saythe Prapaficasara Tantra describes as theffihgreme State (Ch.
X1X); for the identity of Jivatma and Paramatma.iseration which the Vedantasara defines to behiatamanoraikyam).
Kularnava refers to the Advaita of which Shiva $se@dvaitantu shivenoktam I. 108. See also Malvamia 1. 33-34; | II.
33-35; 50-64; Praparicasara Il, XI X, XXIX). GandraiT antra says that the Sadhaka must be a nond{igitahina).
(See Ch. Il. ib. Pranatoshini 108; Maharudraparh&laanda, Ch. 15; Il Khanda, Ch. 2). It is usel@smultiply quotations
on this point of which there is no end. In factttparticular form of worship which has earned thal8a Tantras ill-fame
claims to be a practical application of Advaitavatlhe Sammohana Tantra (Ch. VIII) gives high préisthe philosopher
Samkaracarya saying that He was an incarnatiomiogSor the destruction of Buddhism. Kaulacaryaad# to properly
follow a full knowledge of Vedantic doctrine. Shiirathe Kularnava (l. 110) says "some desire doa(Bvaita), others
nondualism (Advaita) but my truth is beyond botlv@idadvaitavivarjita)".

Advaitavedanta is the whole day and life of theksh&adhaka. On waking at dawn (Brahmamuhurtajtbes his bed and
meditates "I am the Devi and none other. | am Biahmho is beyond all grief. | am a form of Saccalasa whose true
nature is eternal Liberation."

Aham Devi na canpo'smi, Brahmaivaham na sokabhak,
Saccidanandarupo’ham nitpamuktasvabhavavan.

At noon again seated in Pujasana at time of Bhdtitgthe meditates on the dissolution of the Tattmdaramatma. Seeing
no difference between Paramatma and Jivatma henaffsa’ham "I am She". Again in the evening aftaafduties he
affirms himself to be the Akhilatma and Saccidarsrahd having so thought he sleeps. Similarly  mere interpose) in
the Buddhist Tantra -- the Sadhaka on rising instage of Devadeha (hLayi-sku) imagines that thébtlodrums are
sounding in the heavens proclaiming the Mantrak®®4 Viras (dPahvo), and regards all things allchim as constitutin
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the Mandala of himself as Buddha Vajrasattva. Wdigout to sleep he again imagines his body to heoffBuddha
Vajrasattva and then merges himself into the trasgate of the Void (Shunyata).

Gandharva Tantra says: "Having saluted the Gudirasted and thought 'So’ham' the wise Sadhakaqetfermer of the rit
should ponder the unity of Jiva and Brahman."

Gurun natva vidhanena so’ham iti porudhasah
Aikyam sambhavayed dhiman jivasya Brahmano'pi ca.

Kali Tantra says: "Having meditated in this waysadhaka should worship Devi as his own Atma, tinighkiam Brahman."
Kubjika Tantra says (Devi is called Kubjika beca@be is Kundali): "A Sadhaka should meditate orokia Self as one ai
the same with Her (Taya sahitam atmanam ekibhutaimtayet)" and so on.

The cardinal doctrine of these Shakta TantrasasdhShakti whether in its Svarupa (that is, @s ih Itself) as Cidrupini,
the Paraprakriti of Paramatma (Mahanirvana IV.dri03s Maya and Prakriti (see as to the latter thatgdymn to Prakriti il
Prapaficasara, Ch. XI). Shakti as the Kubjika Tasdses (Ch. I) is Consciousness (Caitanyarupini)Bligs (Anandarupini)
She is at the same time support of (Gunashrayay@amgposed of the Gunas (Gunamayi). Maya is howexgelained from
the standpoint of Sadhana, the Tantra Shastra beBaglhana Shastra, and not according to the Mdgatrzat is,
transcendental standpoint, of Samkara.

What is there in the great Devi Sukta of the Rigv@dandala X, Sukta 125) which the Shakta Tantesdwt teach? The
Rishi of this revelation was a woman, the daugbtérishi Ambhrina. It was fitting that a woman skawproclaim the
Divine Motherhood. Her Hymn says: "l am the SovgneQueen the Treasury of all treasures; the cliiafl @bjects of
worship whose all-pervading Self all Devatas mastjfehose birthplace is in the midst of the causaters; who breathing
forth gives form to all created worlds and yet exi® beyond them, so vast am | in greatness.” (@hélymn is translated |
the French Edition of A. and E. Avalon's Hymnshe Goddess, Bossard, Paris.)

It is useless to cite quotations to show that thek& Tantra accepts the doctrine of Karma whictha&ularnava (1X. 125)
says Jiva cannot give up until he renounces thedfit; an infinite number of universes, and theeansitoriness
(Mahanirvana lll. 7), the plurality of worlds, Hemtvand Hell, the seven Lokas, the Devas and Deig,as the
Kulacudamani Nigama (following the Devi-Sukta) sé&g#. 1) are but parts of the great Shakti (Shadaiatarangim I11).
Being Advaitavada, Moksha the state of Liberatind ao forth is Paramatma. It accepts Smriti anéufas; the
Mahanirvana and other Tantras saying that theyh@rgoverning Shastras of the Treta and Dvapara @gpectively, as
Tantra is that of the Kaliyuga. So the Taraprad@a. 1) says that in the Kaliyuga, the Tantrika aod the Vaidika Dharma
is to be followed. It is said that in Satya, Vedaswndivided. In Dvapara, Krishnadvaipayana sepdriainto four parts. In
Satya, Vaidika Upasana was Pradhana, that is, ilgdy&adhakas worshipping Indra for wealth, cléidand the like;
though Nishkama Rishis adored the SarvashaktimamigDkta is Advaitasiddhipurna). In Treta, worsageording to Smri
prevailed. It was then, that Vashishtha is saidaee done Sadhana of Brahmavidya according to @makmama. Though in
the Dvapara there was both Smriti and Purana, witgs generally performed according to the Purahlaste was also then,
as always, worshippers of the Purnashaktimahaviélythe end of Dvapara and beginning of the Kab #te Tantra Shast
was taught to men. Then the ten Samskaras, Shraddhantyeshtikriya were, as they are now, perfatmecording to the
Vaidikadharma: Ashramacara according to Dayabhadather Smriti Texts; Vratas according to Purddiaha and
Upasana of Brahman with Shakti, and various kirfdéoga Sadhana, according to the Agama which igldivinto three
parts Tantra (Sattvaguna), Yamala (Rajoguna), earddda (Tamoguna). There were 64 Tantras for eattfedhree
divisions Ashvakranta, Rathakranta, Vishnukranta.

Such is the Tantrik tradition concerning the Aged their appropriate Scriptures. Whether this tradihas any historical
basis still awaits inquiry, which is rendered diffit by the fact that many Tantras have been lodtahers destroyed by
those inimical to them. It is sufficient for my pase to merely state what is the belief: that psegdmeing to show that the
Tantra Shastra recognizes, and claims not to beriflict with Veda or any other recognized Shadtraccepts the six
Philosophies (Darshana) which Shiva says are thknslbs of Kula and parts of his body, saying thatwho severs them
severs His limbs (Kularnava Il. 84, 8%). The meaning of this is that the Six Philoseptdand the Six Minds, as all else,
parts of His body. It accepts the Shabda doctrfidimamsa subject to certain modifications to méetioctrine of Shakti.
It, in common with the Shaiva Tantra, accepts thetrihe of the 36 Tattvas, and Shadadhva (Tattag KBhuvana, Varna,
Pada, Mantra; see my Garland of Letters). Thisislaboration in detail which explains the origfrtlee Purusha and
Prakriti Tattvas of the Samkhya. These are shovioettwin facets of the One, and the "developmeh8hakti into Purusha-
Prakriti Tattva is shown. These Tattvas includedtdinary 24 Prakriti with it, Gunas to Prithivi.dccepts the doctrine of
three bodies (causal, subtle, gross) and the dtages (Jagrat, Svapna Sushupti) in their indiVidnd collective aspects.
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follows the mode of evolution (Parinama) of Samkhyao far as the development of Jiva is conceras@|so an Abhasa,
in the nature of Vivartta, "from Fire to Fire" ihg Pure Creation. Its exposition of the body inekithe five Pranas, the
seven Dhatus, the Doshas (Vayu, Pitta, Kapha) arfidrth (Prapaficasara Il). On the ritual side ittatns the commonly
accepted ritual of present-day Hinduism; Mantrantva Pratima, Linga, Shalagrama, Nyasa, Japa, Btg&ra, Kavaca,
Dhyana and so forth, as well 'as the Vaidik ritédolv are the ten Samskaras, Homa and the like. bfdsie commonly
accepted ritual of the day is Tantrik. It acceptg in all its forms Mantra, Hatha, Laya, Jianat iarin particular
distinguished by its practice of Laya or Kundaliggoand other Hatha processes.

Therefore not only is the authority of the Vedaramkledged along with the Agamas, Nigamas and Tauté there is not a
single doctrine or practice, amongst those hitherémtioned, which is either not generally heldwbich has not the
adherence of large numbers of Indian worshippeexcdepts all the notions common to Hinduism asalev Nor is there a
single doctrine previously mentioned which is cantrto Veda, that is on the assumption of the taftAdvaitavada. For of
course it is open to Dualists and Vishishtadvaitinsay that its Monistic interpretation of Vedaigaot a true exposition of
Vaidik truth. No Shakta will however say that. Sedijto this, | do not know of anything which it dmand should have
included, or states contrary to the tenor of Vaiictrine. If there be anything | shall be obligad,a student of the Shastra,
to any one who will call my attention to it. Thee&tra has not, therefore, up to this point shogaifias a "Hell" in
opposition to the Vaidik "Heaven."

But it may said that | have omitted the main thivigich gives it its bad and un-Vaidik character, egnthe ill-famed
Paficatattva or worship with meat, wine, fish, geaid woman. | have also omitted the magic to baddo some of the
Shastras.

The latter may be first shortly dealt with. Magscriot peculiar to the Tantras. It is to be founglanty in the Atharvaveda.
In fact the definition of Abhicara is "the Karmasdeibed in the Tantras and Atharvaveda." Abhicamaagical process with
intent to destroy or injure. It is Himsa-karmaaat injurious to others. There is nothing anti-\laithen in Magic. | may,
however, here also point out that there is notlwnong in Magic (Shatkarma) per se. As with so maiher things it is the
use or abuse of it which makes it right or wrorig iman kills, by Marana Karma, a rival in his mesis to get rid of
competition and to succeed to his clients' custencommits a very grave sin -- one of the mosivguis of sins. Suppose,
however, that a man saw a tiger stalking a child dacoit about to slay it for its golden ornaméisg killing of the tiger or
dacoit would, if necessary for the safety of thidd;lbe a justifiable act. Magic is, however, likeéb be abused and has in
fact been abused by some of the Tantriks. | tHifkis the most serious charge established aghiast. For evil magic
which proceeds from malevolence is a greater ctiraa any abuse of natural appetite. But in thisnagher matters, we
must distinguish between what the Shastra sayshenpractices of its followers. The injunction laidon the Sadhaka is
that he "should do good to other beings as if thege his own self'. Atmavat sarvabhutebhyo hitamyatikuleshvari
(Kularnava Tantra XlI. 63). In the Kularnava Samt(# different and far inferior work to the Tantfethat name) Shiva
recites some horrible rites with the flesh of nadl &at; with the soiled linen of a Candala womaith whe shroud of a corp:
and so forth; and then he says, "My heart tremffiledayam kampate mama), my limbs tremble (gatnsenina kampante),
my mouth is dry, Oh Parvati! (mukham shushyate &#)Oh gentle one, my mind is all disturbed (Ksho me jayate
bhadre). What more shall | say? Conceal it (Naasajdm) conceal it, conceal it." He then says: hie Kali age Sadhakas
are generally greedy of money. Having done grestiful acts they destroy living beings. For thererthis neither Guru nor
Rudra, nor Thee nor Sadhika. My dear life! theyragy to do acts for the destruction of men. Tlogeet is wrong to
reveal these matters, oh Devi. | have told Theebatfection for Thee, being greatly pleased by kisses and embrace.
But it should be as carefully concealed by Theehee own secret body. Oh Parvati! all this isagkesinful and a very bad
Yoga. (Mahapatakayuktam tat kuyogo'yam udahritah.)"

Kalikale sadhakastu prapasho dhanalolupah
Mahakrityam vidhayaiva praninam badhabhaginah
Na gurur napi Rudro va naiva tvam naiva sad
Mahapranivinashaya samarthah pranavallabhe
Etat prakashanam devi dosaya parikalpyate
Snehena tava deveshi chumbanalinganaistatha

Santusyaiva maya devi sarvam etat prakasl
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Tvapa gopyam prayatnena svayoniriva Parvati
Mahapataka-yuktam tat kuyogo'yam udahritah.

"None of these things are ever to be done by TBaed)aughter of the Mountain (Sarvatha naiva kadatyaya
Parvatanandini). Whoever does so, incurs the sitesfroying Me. | destroy all such, as does firg,gtass. Of a surety su
incur the sin of slaying a Brahmana. All such inthe sin of slaying a Brahmana."

Sarvatha naiva kartavya stvaya Parvatanandini
Badhabhak mama deveshi krityamimam samacaret
Tasya sarvam haramyashu vahnih shuskatrinam yatha
Avyartham brahmahatyanca brahmahatyam savindati.

When therefore we condemn the sin of evil magig itecessary to remember both such teaching asmfained in this
quotation, and the practice of those of good lifeviollow the Shastra. To do so is to be bothdaid accurate. There is
nothing, in any event, in the point that the malgéomtents of the Tantra Shastra make it contrayeda. Those who bring
such a charge must also prefer it against the Aévada.

As a matter of fact Magic is common to all earlljgiens. It has been practiced, though condemme@hristian Europe. It
is not necessary to go back to the old witchcradts. There are some who protest against its destence to-day. It has
been well observed that there are two significaotsf about occultism, namely its catholicity (itasbe found in all lands
and ages) and its amazing power of recuperatien éfthas been supposed to have been disprove@m@s superstition".
Even some quarter of a century ago (I am quotiomfthe same author) there were probably not a sifgyeople in Londo
(and those kept their preoccupation to themselwég) had any interest at all in the subject excephfa purely antiquarian
standpoint. Magic was dismissed by practicallyedllicated men as something too evidently foolishremdensical to
deserve attention or inquiry. In recent years th&tpn has been reversed in the West, and contptafigain made of the
revival of witchcraft and occultism to-day. The sea of this is that modern scientific investigatias established the
objectivity of some leading phenomena of occultifior. instance a little more than a century or sm #gvas still believed
that a person could inflict physical injury on amat by means other than physical. And this is vid&d be found in that
portion of the Tantra Shastras which deal withShatkarma. Witches confessed to having committiscctime and were
punished therefor. At a later date the witchcnadils were held to be evidence of the superstitioth of the accused and
accusers. Yet psychology now allows the principkt Thought is itself a Force, and that by Thowdbihe, properly
directed, without any known physical means the gfimwf another, and hence his whole condition,maaffected. By
physical means | mean direct physical means, foultism may, and does avail itself of physical netmstimulate and
intensify the force and direction of thought. Tlishe meaning of the magic rituals which have bemmuch ridiculed. Wt
is black the color of Marana Karma? Because thiar ¢acites and maintains and emphasizes the witilt. So Hypnotism
(Vashikaranam), as an instance of the exerciskeoPbwer of Thought, makes use of gestures, rgtatetruments and so
forth.

The Magician having a firm faith in his (or her)vper (for faith in occultism as in Religion is essal) surrounds himself
with every incentive to concentrated, prolonged @ndnalevolent magic), malevolent thought. A figwor other object such
as part of the clothing, hair, nails and so forftthe victim represents the person to be attackemhdgic. This serves as the
'immediate object' on which the magical thoughéxpended. The Magician is helped by this and smailds to a state of
fixed and malignant attention which is rendereénse by action taken on the substituted objeis.nbt of course the
injuries done to this object which are the direauise of injury to the person attacked, but thedhbof the magician of
which these injuries are a materialization. Therthus present the circumstances which a moderchpkygist would
demand for success in a telepathic experimenth@svitchcraft trials show, the victim is first afted in thought and then
body by the malignant thought thus focused upon Biometimes no apparent means are employed, asaiseaeported to
me by a friend of mine as occurring in a BombaydHathen a man well-known in India for his "Powe{Stddhi) drove
away, by the power of his thought only, a partpefsons sitting at a neighboring table whose paEsems greatly
distasteful to one of his companions. This, if ¢fffect of magical power, was an instance of whatTantras call
Ucchatana. In all cases the general principleastime, namely the setting in motion and direafgmowerful thought by
appropriate means.

This is the view of those who give what may beethl psychological explanation of these phenoniEmase would hold
that the magical symbolisms are without inherentddout work according to race and individual chtdstics on the min
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which does the rest. Others believe that thera islzerent power in Symbolism itself, that the "$oti is not merely such
but an actual expression of, and instrument by wtgertain occult laws are brought into play. lhestwords the power of
"Symbolism" derives not merely from the effect whitmay have on particular minds likely to be affal by it but from
itself as a law external to human thought. Soména@ad Indian magicians amongst others) beliewbénpresence and aid
of discarnate personalities (such as the unclestmaBas) given in the carrying out of occult operati Similarly it is
commonly held by some that where so-called "sgilistic" phenomena are real and not fraudulenti{@g sometimes are)
the action is not that of the dead but of Infel®girits simulating them and misleading men to thaiin. Occultism in the
sense of a belief in, and claim to be able to asesrtain range of forces which may be called pneteral, has the adherer
not only of savage and barbarous people (who allelisve in it) but also of an increasing numbetadfilized"

Londoners, Berliners, Americans, Parisians andrat¥iestern peoples. They differ in all else but they united in this. Eve
what most would regard as downright superstitidhagtundantly flourishes in the West. Witness thmdreds of thousands
of "touch-wood" figures and the like sent to thaoss in the recent war, the horror of' sitting A& ttable, and so on. In fact,
from the earliest ages, magic has gone hand-in-tathd-eligion, and if for short periods the fornteas been thought to be
dead it always rises again. Is this, as some baymark of the inherent silly credulity of mankima,does the fact show that
there is something in the claims which occultisra treade in all ages P India (I do not speak of thgligh-educated
community which shares in the rise and fall of Estgbpinion) has always believed in occultism aoichs of the Tantra
Shastras are repertories of its ritual. Magic angksstition proper, exist in this country but aleoao be found in the West.
The same remark applies to every depreciatoncisiti passed upon the Indian people. Some have lththegt occultism is
the sign both of savagery and barbarism on thehand and of decadent civilization on the othelntlia it has always
existed and still exists. It has been well said thare is but one mental attitude impossible eogtlucated man, namely
blank incredulity with regard to the whole subjélhere has been, and is, a change of attitudeadae increase of
psychological knowledge and scientific investigatinto objective facts. Certain reconciliations édeen suggested,
bringing together the ancient beliefs, which somes exist in crude and ignorant forms. These réliations may be
regarded as insufficiently borne out by the evider@n the other hand a proposed reconciliation Ipesgccepted as one tl
on the whole seems to meet the claims made bydtdtist on one side and the scientific psycholbgisthe other. But in
the present state of knowledge it is no longer ips$o reject both claims as evidently absurd. Méapproved scientific
position have, notwithstanding the ridicule anaatfic bigotry to which they have been exposedsitered the facts to be
worthy of their investigation. And on the psychadka] side successive and continuous discoveriebairgy made which
corroborate ancient beliefs in substance, though #ne not always in consonance with the mode iiciwthose beliefs wel
expressed. We must face the fact that (with Retig@ccultism is in some form or another a widelffutied belief of
humanity. All however will be agreed in holding timalevolent Magic is a great Sin. In leaving thbject of Magic | may
here add that modern psychology and its data affardhrkable corroboration of some other Indiandiglsuch as that
Thought is a Force, and that its operation isfield of Consciousness which is wider than thaivbfch the mind is
ordinarily aware. We may note also the aid whictldgved from the establishment of dual and muétipérsonalities in
understanding how it may be possible that in ority tihere may be yet varying aspects.

The second charge is the alleged Avaidik charaxtdre secret Paficatattva Sadhana, with wine, #eshwomen, its
alleged immorality of principle, and the evil livebthose who practice it. | am not in the pregeaper dealing in full with
this subject; not that | intend by any means toksitii but it is more appropriately the subjectcohsideration in future
Chapters on the subject of Shakta Tantrik Sadh&ndich it forms a part. What | wish to say nowoisly this: We must
distinguish in the first place between a princigihal its application. A principle may be perfecilyht and sound and yet a
supposed application may not be an applicatioadt; oor if there be an application, the latter mejate some other moral
or physical law, or be dangerous and inexpedietgading to abuse. | will show later that the piphe involved is one
which is claimed to be in conformity with Vaidikuth, and to be in fact recognized in varying fotmsall classes of Hindu
Some do so dualistically. The Sadhana of the Shedtdra is, whether right or wrong, an applicatidrthe principles of
Advaitavada and in its full form should not, itsaid, be entered upon until after Vedantic priresghave been mastered.
this reason Kauladharma has been called the figtir@na. Secondly | wish to point out that thisalitwith wine and meat
not as some suppose a hew thing, something inteating the Shakta Tantriks. On the contrary it iy)\@d and has
sanction in Vaidik practice as will appear from thehorities cited in the Appendix to this Chapf&ws.much is this so, thal
Tantrik Sadhu discussing the matter with a Berfgiaind of mine said of himself, as a follower ofsthitual, that he was a
Hindu and that those who were opposed to it waredaWhat he meant, and what seems to be tha<ahgt the present-
day general prohibition against the use of winél, #ue generally prevalent avoidance, or limitatidan animal diet, are di
to the influence of Jainism and Buddhism which arafer, and in opposition to, Vaidik usage. Thluence is most
marked of course in Vaishnavism but has not bedmowt effect elsewhere. When we examine anciendiWaisage we find
that meat, fish and Mudra (the latter in the forParodasha) were consumed, and intoxicating lidimthe form of Soma)
was drunk, in the Vaidik Yajfias. We also discowame Vaidik rites in which there was Maithuna. Thiave dealt with in
my article on "Shakti and Shakta".

The above-mentioned facts show in my opinion thatd is ground for the doctrine of the Tantrikaat this a mark of
ignorance (Avidya) to sever Veda and Tantra. Myotasion is not however a counsel to follow thisaal other particular
form of ritual. | am only concerned to state thet$al may, however, here add two observat
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From an outside point of view (for | do not herealdeith the subject otherwise) we must considerate in which a
particular Shastra was produced and consequemtlgahditions of the time, the then state of socigdymoral and spiritual
development and so forth. To understand someiritdg past history of this and other countries wnsst seek, in lieu of
surface explanations, their occult significancéhim history of the human race; and the mind must itself back into the
ages whence it has emerged, by the aid of thosegtitistill bears in the depths of its being attiwhich outwardly
expressed itself in ancient custom.

Take for instance the rite of human sacrifice whieh Kalikalpalata says that the Raja alone mafopar(Raja naravalim
dadayenna yo'pi parameshvari) but in which, aStrdrasara states, no Brahmana may participatéfgaaanam
naravalidane nadhikarah). Such an animal sacigio®t peculiarly "Tantrik" but an instance of tharvival of a rite widely
spread in the ancient world; older than the daymdehovah bade Abraham sacrifice his son (Gen. éftid that on which
Sunasshepa (Aitareya Brahmana VI, 3) like Isaas reeased. Reference, it is true, is made tcsHusifice in the Shastras,
but save as some rare exception (I myself judgessa in Court some years ago) it does not exidayoand the vast mass
men do not wish to see it revived. The Cakra rigimiilarly is either disappearing or becoming iirispransformed where
there had been abuse.

What is of primary value in the Tantra Shastracamtain principles with which | have dealt elsevehemd with which | de:
again in part in this and the following lectureeTapplication of these principles in ritual iswestion of form. All form is
passing thing. In the shape of ritual its validg&yjimited to place and time. As so limited, it Wibntinue so long as it serves
a useful purpose and meets the needs of the agi¢hamnlegree of its spiritual advancement, or dhainy particular body of
men who practice it; otherwise it will disappeahilst the foundations of Vedanta on which it ressy remain. In the same
way it is said that we ourselves come and go withnoerits and demerits, but that the Spirit evededbeyond both good
and evil.

NOTE TO CHAPTER I\
The following note as to Tantra Shastra and Veds kiradly prepared for me at my request by Sj. BtagbMukherji, M.A.:

My purpose in this paper is not to give to the pubhy pre-conceived opinion, but is simply to mgether certain facts
which will enable it to form a correct opinion dretsubject.

These facts have been collected from sourcestag tauthenticity of which there is no doubt. Thisreo dispute that most
of these works disclose the state of Vaidik socpetgr to the 6th century s.c. and that at the twhen the said works were
composed the Vaidik rituals were being observedmartbrmed. Certain elements which have been agstonae non-
Vaidik, appear in the said works or at least in ynafithem, and they have been summarily disposdxy some scholars as
supplementary (Parishishta), or interpolationsKBhipta). The theory that these portions are imletpons is based on the
assumption that the said elements are non-Vaidpost-Vaidik and also on the assumption that atithes when the said
works were composed, the Anushtupchhandah wasnotik and that therefore, those portions of thd sairks which
appear in Anushtub, must be later interpolations.'ed not go into the propriety of these assumgiio this paper; but
suffice it to say, that the first assumption simpégs the question, and the second one is notyafiggortance in connectic
with the subject of this paper; inasmuch as, thtestents made in the Anushtub portions are coratbdby earlier
authorities as to whose antiquity there is no qaestand in any case, the fact that the statenfents been made are proof
of earlier usage or custom.

Vaidik sacrifices are divided into three classé&¥:Rakayajfias, (2) Haviryajfias and (3) Soma seesfiand there are sub-
divisions under each of the said classes. The Sawrdfices are classed under three heads accaalthg number of days
required for performance, viz., Ekaha, Ahina antté&sd&kaha sacrifices are those which are perforimede day by three
Savanas, exactly as in the Jagaddhatri Puja; Agansfices are performed from two to eleven dayk Satras are perform:
during a long period, the minimum number of daygired being thirteen and the maximum being a tandgyears. The
twelve-day sacrifices are arranged as a sepaiads.Clhe principal Somayajfias are (1) Agnishto&)ad(yagnishtoma, (3)
Ukthyah, (4) Shodashi, (5) Vajapeyah, (6) Atirafrét) Aptoryama. The Ishtis or Haviryajfias are gdsacipally seven in
number, namely, (1) Agnyadheyam, (2) Agnihotram [{8rsha-paurnamasa, (4) Caturmasyam, (5) Agrapénés)
Nirudhapashubandha, and (7) Sautramani. The Pdias/aje also seven in number, namely, (1) Ast&j®4rvanam, (¢
Shraddham, (4) Shravani, (5) Agrahayani, (6) Gaaind (7) Ashvayuji. The last seven. are to begoeréd with the help of
the Grihya fire and are described in the GrihyaksoT he others are described in the Shrauta works.

Whatever be the differences among these Yajfiaegiard to the number of stomas or stotras and tha®&to be sung and
the Kapalas, Grahas, or the number and naturecdfisas or as to other particulars, there are siaas which prevail in €
of them. All Yajfias are based on the idea that Mitkarana leads to spiritual happiness. Sexualdatese is Agnihotr.
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(S.B. XI. 6. 2. 10). Maithunikarana is consecraf{6B. IIl. 2. |. 2, etc.) They enclose the Sadagatly, for enclosing is
Mithunikarana and therefore it must be done sac(&B. IV. 6, 7, 9 and 10). Bricks (Vishvajyotis)e made because the
making of the bricks causes generation (S.B. VB.%&.) Two Padas or Caranas of an Anushtub veeseead in a detached
manner and the two remaining are read togethenitate the manner of sexual union (A.B. 11.5.3ng} do not worship a
female Devata, unless she is coupled with a mala@&.B. Ill. 5. 4); they use a couple of Chandaidguishing the one
as male from the other as female and the two &emtegether and believed to be the symbol of M&igh and by such
Maithuna the desired result of ritual is achiev&d3( V. 3. 1); they believe that the reading of kieanasya mantra (S.S.S.
XIl. 24. 1-10; A.U. XX. 136) will confer bliss (A.BVI. 5. 10); they say that the highest and beshfof Maithuna is that of
Shraddha and Satya, Piety and Truth (A.B. VII.)2ai®d this kind of Maithuna in the abstract is dieel for Agnihotris who
have purified themselves by actual performancesolisdrvances in a religious spirit.

They direct the observance and performance of Madhas a religious rite or part of a religious (ites.S. IV. 3. 17; K.S.S.
XN, 42; 7.A. IV.7.50; X62,7; AA. 1.2.4.10/.1.5.13; G.G.S. Il. 5. 6. 9. 10; S.G.S: |. 2%; K.G.S. I. 4. 15; H.G.S.
24.3; Ap. G.S. 111.8. 10; P.G.S. I. 11. 7; Ap. 25. 11; Tan. Br. VIIl. 7. 12; Chh. Up. Il. 13.2)-and they direct that Mantr
are to be uttered during the observance of tres(Bt. D. V. 90; VIII. 82; AV. V. 82. 4; R. V. X8 37; R.V. Kh. 30 1; Rik
P.11.15.1-8; As. S.S. VIII. 3. 28; G.B. VI. 18pne of the articles of faith of the Vaidik peofiherefore was, that sexual
union led the way to bliss hereafter and must bifopmed in a true religious spirit to ensure spiitwelfare; wanton
indulgence being severely deprecated. Ida (a wosed) "If thou wilt make use of me at the sacdfithen whatever
blessing thou shalt invoke through me, shall betgcto thee." (S.B. 1. 8 -- 1. 9, etc.)

The Vaidik people performed their Somayajfias andajfias which included the Sautramani, with libas and drinks of
intoxicating liquor (L.S.S. V. 4, 11; K.S.S. XIX, &tc.; S.S.S. XV. 15; XIV.13.4,;SB. V. 1. 2;V. 1.5.28; XIl. 7. 3. 1«
etc.; XIl. 8. 1, etc.; XII. 8. 2. 21, 22; V. 5. 49, etc.; XII. 7. 3. 8; Ap. S.S. XVIII. I. 9.) Suprifies the sacrificer whilst
itself is purified (S.B. XII. 8. 1. 16). Rishi Kakivan sings the praises of Sura (R.V. I. 116. {75 $aid to be a desirable
thing (R.V.. X. 107. 9; VIII. 2. 12). They prefeo®a, the sweet drink. Soma is Paramahutih (S.B6V3. 7); it is the necti
of immortality (S.B. IX. 4. 4. 8.) They deprecatedgpunish the wanton use of intoxicating liquor (&h. S. I. 25. 3.; Ga.
Dh. S. XXIII. 10; Va. Dh. S. XX. 19; Ba. Dh. S. I1.18, etc.; S.V.B. I. 5). They direct the useSofra and Soma for
attainment of happiness and prescribe the manmepampose of drinking the same; they prescriberthasure and number
of drinks to be offered or taken at a sacrificdB(S/. I. 2. 9, etc., V. 5. 4), and they add thdtraach of these rules destroys
the efficacy of the rite. They offer libations afir@ to the Fathers (A.B. . I. 5; S.B. V. 5. 4, 2tc.) They offer Sura to the
Ashvins (R. V.B. |. 44). They offer Sura to Vinaysknother ( Yag. I. 2. 88). During the performan€a sacrifice, the
priests and the householder sit together; thetpath their cups, and raise them to their moutthshe while reciting proper
Mantras addressed to Devas (A.B. VI. 3. 1) and theg drink (A.B. VII. 5. 7). The Vaidik people ws&o offer to their
Devatas at their sacrifices animal and vegetaldd.fdhe vegetable substances are Tandula, PistiRakiikarana,
Purodasha, Odana, Yavaguh, Prithuka, Laja, Dhandl$aktu, and the animal food was Payah, DadhamijyAmiksa
Vajinam, Vapa, Mamsam, Lohitam, Pashurasah; thecipél of these being Dhanah, Karambha, Paribalvadasha and
Payasya (A.B. Il. 3.6). Indeed it would not be imeat to say that no Vaidik rite can be performethaut these offerings;
the forms and the mode of preparation and the nuwibeakes to be offered, differing in each casB(A. 1. 1.; 1l. 1-9; Il
3.5;11.3-6; S.B. 1. 2. 2; L.S.S. V. 4. 1, etAp. S.S. XII. 3. 12; XII. 4, 9. 14; K.S.S. V. 308ait. Br. llI. 2. 6, etc.) They
offer animal sacrifices (Kat. S.S. Chap. VI; S.B.6. 4; Ill. 8. 1; V. 1. 3. 2. 14; V. 3. 1. 10;I\2. 2. 15. Kanda XIllI; As.
G.S. 1. 11; P.G.S. lll. 11; G.G.S. lll. 10. 18; K&.S. lll. 4; H.G.S. II. 15), which include the Ber goats, sheep, oxen (Tait.
Br. Il. 8. 1, etc.) and human beings (Tait. Br. #il 1). They believe that by performing animalrgaes, the sacrificer
ransoms himself (S.B. XI. 7. 1. 3; A.B. Il. I. 3 wins all these worlds (Ap. S.S. VII. 1. 1). Taeimal is the sacrificer
himself (A.B. Il. 2.1). They direct by special ralén what manner the animal should be killed,anut offered (A.B. Il. 6;
S.B. lll. 8. I. 15). They were aware that wantolig of animals was wrong (A.B. Il. . 7) and belied that offering animal
sacrifices to the Devatas, was one of the meansebfidliss hereafter could be attained (Ba. DHL. 4. 23). And it was
only for certain Yajfias that animals could be s{&a. Dh. S. IV. 5-8; S.G.S. Il. 16; 1 Ba. S.S. IWanton killing of
animals was very severely punished (Ap. Dh. S51.13-26; Ga. Dh. S. XXII. 18, etc.; Va. Dh. S. 28, etc.; Ba. Dh. S. I.
19. 6).

The Vaidik people from the time of the earliest f¥ag severely deprecated lust of any kind whatspewerthey allowed
Maithuna, Mamsa, Madya and Mudra for religious jpsgs only and as offerings to the Devas. The Csiktiags of the
Tantriks (M.N.T. Ch. VI) have unmistakable simitggs with the Vajapeya and Sautramani (S.B. V; 8.XIV; A.B. Ill. 4.
3; S.B. XIl. 7.1, etc.; K.S.S. XIX) and even themmar of drinking in company has been preservedithappear from the
references given above.

When performing Yajfia in company, the members efdbmpany become Brahmanas and there is no distinaft caste
(3.B. VIII. 4. 1).

The worship in both Vaidik and Tantrik rites begmish Acamana, which is a form of ablution, in whicertain parts of th
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body are touched with water. In this respect, thé and the Tantrik practices are exactly simiflarG.S. I. 2. 5; Tait. A.
II.11; M.N.T.; Chap. V). They purify themselves bitering some mantras as Bijas while contemplatiegDeities of
certain parts of their bodies and touching suclspaith their fingers (A.A. 11l. 2. 1. 2; lll. 2. 52; R.V.B. Il. 16). They
contemplate each Deva through his or her partiddbamtras (R.V. lll. 62. 10) which will be found d¢etted in the
Parishishta to the Taittirya Aranyaka. They make afscertain sounds for removing unclean spiritg,, éKhat. Phat.

Hum." (7.A. IV. 27; S.V. St. 1. 2. 1; I. |. 3; Argagana VI. 1-8; IV. 2. 19; S.B. 1 5. 2. 18; I. 3.13}; I. 7. 2. 11-14; 1. 7. 2. 21,
XI. 2. 2. 3 and 5; M.N.T. Chap. Ill) and for othgurposes (A.B. Il. 3. 6.). They attribute a Deityelach letter in a Mantra
(A.B. 11.5.5)

They make gestures with their fingers as part eirtteligious rites (S.B. Ill. I. 3. 25; 1ll. 4. 2) and locate the Devatas of
particular sounds in particular parts of their leed{P.S. 54, 56; K.S.S. VII. 71, 73). They perfaoheir baths as a means of
and with the view of pleasing their Devas (G. Srar®l M.N.T.) and in performing the Acamana thegyri§iae unto
themselves conceiving that they are part and pafdbéle Great Brahma (T.A. X. i). They worship fBeeat Brahma thrice
daily, such worship being called Sandhyavandantorilka-kriya, twilight prayers or daily rites. Homé when the forms of
Vaidik Sandhya now practiced by Vaidikas commerftasi not yet been ascertained but, there is no dbabprior to the
time when the Taittirya Aranyaka was composed tlaetire existed in its present form. It will be rembered that it is only
in that work that we find the Sandhya-mantras réedr The practice of Pranayama and Tarpana toRiBathers, and
Devas also existed before Baudhayana. This practigaidik Sandhya worship should be compared With Tantrik mode,
to gain an insight into the relationship of the ¥ednd the Tantras.

In the Yajfias, the Vaidik people principally wongbéd (1) Sarasvati (S.B. 1. 5. 4. 6; 1ll. 1. 419;9. 1. 7; V. 2. 2. 14; V. ©
5.8;V.4.5.7;V.5.2.7) to whom animals aaerfficed (S.B. Ill. 9. 1. 7; V. 5. 4. 1; XII. 7..38) and who is the same as \
or Vagdevi who became a lioness and went overd®tvatas, on their undertaking that to her offgrishould be made
before they were made to Agni (S.B. Ill. 5. 1. ahy who bestows food (S.B. XII. 8. 2. 16); (2) Mdé@a or Mahesa,
another form of Agni, in all his eight forms (S\8l. I. 3. 10 et seq.); (3) Rudra, (4) Vishnu, (5nh&¥yaka (Ganesha), (6)
Skanda (Kartikeya) (S.V.B. I. 4. 31 et seq.); (® Lingam or Phallus (7.A. X. 17) on whom they natglid during the daily
Sandhya worship and who is the same as Shambimg ridi a bull, (8) Shiva (S.V.B. I. 2. 2). They algorshipped (9) the
cow whom they called Bhagavati (A.B. V. 5. 2) atgbg10) Indra, Varuna, Agni, Soma, Rudra, Pusti@aAshvins, Surya
and some other Deities. For purposes of attainiegal bliss they worshipped Ratridevi (S.V.B. B).and this Ratridevi is
described as a girl growing into womanhood whodesthappiness. She has long and flowing hair, iagi hand a noose.
If she is pleased, then all other Devas are ple&eel being pleased, offers boons, but the worshipyist reject the same
and then he will gain freedom from rebirth. Thishe worship of Ratri; it requires no fasting andstbe performed at nig
The Mantras to be recited is the Ratri Sukta wisimmmences with Ratri vakhyad (Rig Veda X. 127 0lhé followed by
aratri parthivam rajas.

The Rig-Vidhana-Brahmana (V. 19) which follows thama-Vidhana-Brahmana declares that the RatraSukst be
recited; the worship; the worship must be performgea Sthalipaka-Yajfia. Ratri is substantiallysaee with, but in form
different from, Vagdevi; and they are sometimesshigped as one and the same (Tait. Br. Il. 4. tl&q.). The Ratri
Sukta describes her as black (R.V. X. 127. 2-3g ptrtion of the Ratri Sukta which is includedtie Khila portion of the
Rig-Veda (R.V. Kh. 25) calls Ratri Devi by the naofeDurga and this Mantra appears in Taittiriyadyaka (X. 1). She is
described here, as the bearer of oblations; there$bie is the same as Agni and as such she hpseowhich are named as
follows: (1) Kali, (2) Karali, (3) Manojava., (4)ubhita, (5) Sudhumravarna, (6) Sphulingini, (7u8kmita and these
tongues loll out and by these tongues offeringgeceived (Grihya-Sangraha |. 13. 14). The Brihadt®mentions that
Aditi, Vak, Sarasvati and Durga are the same Q). 7

In conformity with the Vaidik system the Tantriksségm of worship acknowledges that Om is the supmijag(A.B. VII. 3.
6;1.1.2;V.5.7; AAA. Il. 3. 8; Chh. Up. I. L et seq.; 7.A. VII. 8; X. 63. 21 et seq.; Shakate, p. 106 (Op-pert); Panini
VIII. 2. 87; Br. D. Il. 127. 133; G.B. IX. |. 24; 1. 17. 19; M.N.T.; Il. 32) and they also acknodde and use the Hinkara of
the Vedas pronounced Hum (S.B. |. 4. 1. 2; IX..13.24; AB. Ill. 2. 12; L.S.S. |. 10. 25; I. 1. 2I1. 1. 4; IV. 3. 22). The
rules and practice of Acamana, and the bath aretlgxtae same as will be found on a comparisorhaipter V of the
Mahanirvana Tantra with the Snanasutra of Gobfhite Tantras prefer to use single compounds ingiEhlhg sentences
express an idea and form one letter Mantras veighraacording to the Vaidik method. We also find phactice of Nyasa
and Shuddhi foreshadowed in the Vedas as has lreadymentioned. (See also S.B. VII. 5. 2. 12) Pphincipal Devi of
the Veda is Sarasvati, who is called Nagna in tlghahtu, expressing nudeness, and also referrititgataage of a woman
when womanhood has not expressed itself. If wenaigdie these ideas with that of the Sama-Vidhar@mBana, we have
the almost complete form of a Devi who is callethatpresent day by the name of Kali. Another Dlvdose worship is
very popular at the present day is Durga, who Hamdor her carrier. It will have been observéditVach turned herself
into a lion, and after earnest solicitations wergrao the Devas; and therefore, Vach and thediendentically the same.
We have already given references which show thah\amd Durga were the same; and these facts explairDurga has a
lion to carry her. The worship of Ratri is to befpemed at night and therefore the worship of Kalist be a nigl
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performance; and therefore, must partake of alféhtures of a night performance; and these elesrraast be sought for in
the Vaidik Atiratra. The Atiratra is a performanafethree Paryyayas or rounds of four Stotras arab®as in each and at 1
end of each libations are offered, followed by Kirig of Soma. The same rules and practices aziAtinatra are
substantially followed in the worship of the Devalik bhang being very largely used under the naféjaya and Amrita.

It will be remembered that the Devi of the AtiraiseéSarasvati. The principal male Devata of thetfieenis Mahadeva nam
also Shiva, Mahesa, Shambhu, Soma and also ifiesietif aspect Rudra. Rudra and Mahadeva are adiyitfaidik gods.
Rudra is described as having bows and arrows amtidnadred heads and thousand eyes (S.B. IV..I. Y.&ur Veda lll. 27)
Mahadeva is Maham devah, the great God (S.B. 3l.16). It appears that the Mantras of the difiesspects of
Mahadeva, which are even now used by Tantriks, Weosvn and used by the Vaidik people. | cannot, éwev, trace the
name Mahesa in Vaidik literature. Shiva can betifled with Rudra Susheva, who is a kind god (S/B4. 4. 12).
Mahadeva (Soma) is clad in a tiger skin which carrbced in Vaidik literature (S.B. V. 3. 5. 3;4/.1. 11). Rudra is black,
in the Tantras as well as in the Vedas. He is déneesas Manyu with a Devi on each side of him (8Bl. 1. 6; XI. 6. 1. 12
and 13). In this connection, we must not fail téensome of the attributes of Vaidik Nirriti. Niiris black and is a terrible
Devi and punishes those who do not offer Soma toStee is the Devi of misfortunes and removes @forntunes. She is tl
genetrix and she is fond of the cremation grounB.(811. 2. 1; A.B. IV. 2. 4.)

The Tantras direct the worship also of Ganeshaihkgaand Vishnu, for whose worship the Sama-VidhBr@hmana
prescribes the singing of certain Samans, knowthe¥inayaka Samhita (S. V. 4. 5. 3. 3), Skandat8&n{S. V. 3. 2. |. 4)
and the Vishnu-Samhita (S. U. 3. |. 3. 9) respetyiv

The Tantras also direct the use of certain figuieigh are called Yantras. These may be of variondskand forms and mg
be used for various purposes. One of these whicbristantly used, is a triangle within a squareNNI. Chap. V) and this
can traced to the rules for the preparation ofAgeikshetra, or the Fire Altar of the Vaidik peogB. VI. I. I. 6). Another
curious circumstance in connection with the al@rthat both in the Vaidik and the Tantrik rituéde heads of five animals
are used in its preparation (S.B. VI. 2. |. 5-8)eTworship of the Lingam is foreshadowed by thedikabDeity Vishnu
Shipivishta (R.V. VII. 1001, etc., Nirukta V. 2. @hd the serpent which twines round Devas or DieVfizreshadowed by tt
Sarparajfii, the Serpent Queen (S.B. IV. 6. 9. 17 8 the same as Vach.

The facts collected here will, it is hoped, enabipartial readers to come to a definite conclugierio the relationship of tl
Vaidik to the Tantrik ritual.

Next: Chapter Five: The Tantras and the ReligiothefShakta
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