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Chapter Six
Shakti and Shakta

Shakti who is in Herself pure blissful Consciousn@Sidrupini) is also the Mother of Nature and &stite itself born of the
creative play of Her thought. The Shakta faithworship of Shakti, is | believe, in some of itsexgt$al features one of the
oldest and most wide-spread religions in the worltbugh very ancient, it is yet, in its essentiatg] in the developed form
in which we know it to-day, harmonious with sometad teachings of modern philosophy and sciencethad this is
necessarily a test of its truth. It may be hereddhat in the West, and in particular in Ameriod &ngland, a large number
of books are now being published on "New Thougfll Power," "Vitalism," "Creative Thought," "RighThought," "Self
Unfoldment," "Secret of Achievement,” "Mental Theeatics" and the like, the principles of which assentially those of
some forms of Shakti Sadhana both higher and loWesre are books of disguised magic as how to ebf\fiashikarana) b
making them buy what they do not want, how to sec€affection" and so forth which, not-withstandisgme hypocrisies,
are in certain respects on the same level as theiR&havara as a low class of books on magicalled. Shavara or
Candala are amongst the lowest of men. The anaiehat the same time distinguishing characterefdith is instanced by
temple worship (the old Vaidik worship was gengrail the home or in the open by the river), the ofiimages, of Linga
and Yoni (neither of which, it is said, were pafrtiee original Vaidik Practice), the worship of Dgwand of the Magna Mal
(the great Vaidik Devata was the male Indra) ah@omatters of both doctrine and practice.

Many years ago Edward Sellon, with the aid of arled Orientalist of the Madras Civil Service, atpted to learn its
mysteries, but for reasons, which | need not heseuds, did not view them from the right standpdife, however,
compared the Shaktas with the Greek Telestica oabByca, the Mysteries of Dionysus "Fire born in ¢thge of initiation"
with the Shakti Puja, the Shakti Shodhana withpiinéfication shown in d'Hancarvilles' "Antique Gke¥ases"; and after
referring to the frequent mention of this rituatthe writings of the Jews and other ancient auttmmscluded that it was
evident that we had still surviving in India in tBhakta worship a very ancient, if not the mosteartcform of Mysticism ir
the whole world. Whatever be the value to be giweany particular piece of evidence, he was rigttis general
conclusion. For, when we throw our minds back ugenhistory of this worship we see stretching awéy the remote and
fading past the figure of the Mighty Mother of Naumost ancient among the ancients; the Adya §hbhktdusk Divinity,
many breasted, crowned with towers whose veil i®@néfted, Isis, "the one who is all that has besrand will be," Kali,
Hathor, Cybele, the Cowmother Goddess Ida, Tripurdari, the lonic Mother, Tef the spouse of Shumbpm He effects
the birth of all things, Aphrodite, Astarte in wigogroves the Baalim were set, Babylonian MylittadBhist Tara, the
Mexican Ish, Hellenic Osia, the consecrated, the &nd pure, African Salambo who like Parvati rcithe Mountains,
Roman Juno, Egyptian Bast the flaming Mistressifa, lof Thought, of Love, whose festival was celtbd with wanton
Joy, the Assyrian Mother Succoth Benoth, Northewig Mulaprakriti, Semele, Maya, Ishtar, SaitidtNeéMother of the
Gods, eternal deepest ground of all things, Kun@alhyamahabhairavi and all the rest.

And yet there are people who allege the "Tantrikt s modern. To deny this is not to say thatehesis been or will be no
change or development in it. As man changes, gbalforms of his beliefs. An ancient feature o$tfaith and one
belonging to the ancient Mysteries is the distmetivhich it draws between the initiate whose Shiakéiwake (Prabuddha)
and the Pashu the unillumined or "animal,” andhasGnostics called him, "material” man. The Ndtuich is the
manifestation of the Mother of Nature, and the iBpf or the Mother as She is in and by Herselfare, but the initiate
alone truly recognizes this unity. He knows himseléll his natural functions as the one Consciegsrwhether in
enjoyment (Bhukti), or Liberation (Mukti). It is assential principle of Tantrik Sadhana that mageneral must rise
through and by means of Nature, and not by aniasegtction of Her. A profoundly true principleiere involved
whatever has been said of certain applications ¥¥hen Orpheus transformed the old Bacchic ciNtais the purified who
in the beautiful words of Euripides "went dancingeothe hills with the daughters of lacchos". | mwat) however, go into
this matter in this paper which is concerned witlhe general subjects and the ordinary ritual. Betevidence is not limite
to mysteries of the Shakti Puja. There are featiwr#se ordinary outer worship which are very ofdiavidespread, as are
also other parts of the esoteric teaching. Indhisnection, a curious instance of the existencggme India, of Tantrik
doctrine and practice is here given. The Americathan Maya Scripture of the Zunis called the Pojuih speaks of
Hurakan or Lightning, that is (I am told) Kundalitti; of the "air tube" or "Whitecord" or the Susha Nadi; of the "two-
fold air tube" that is Ida and Pingala; and of was bodily centers which are marked by animal giyph

Perhaps the Paficatattva Ritual followed by sonteefdherents of the Tantras is one of the maisesawhich have
operated in some quarters against acceptance afitherity of these Scriptures and as such resplenfir the notion that
the worship is modern. On the contrary, the usdgére, meat, and so forth is itself very old. Téare people who talk of
these rites as though they were some entirely melxcamparatively modern invention of' the "Tantnatiolly alien to the
spirit and practice of the early times. If the sdbjbe studied it will, | think. be found that img matter those worshippers
who practice these rites are (except possibly dsaithuna) the continuators of very ancient pragiwhich had their
counterparts in the earlier Vaidikacara, but wettgsequently abandoned. possibly under the influehdainism ant
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Buddhism. | say "counterpart,” for | do not meastggest that in every respect the rites wereaheesin details and as
regards, | think, some objects in view, they defkrThus we find in this Paficatattva Ritual a cerpart to the Vaidik usag
of wine and animal food. As regards wine, we h&eegartaking of Soma; meat was offered in Mams&atshraddha; fish
in the Ashtakashraddha and Pretashraddha; and Whaiths a recognized rite will be found in the Vaewya Vrata and
Maravrata of universally recognized Vaidik textsag from the alleged, and generally unknown, Sagikanda of the
Atharvaveda to which the Kalikopanishad and otAemtrik" Upanishads are said to belong. Possildyédver, this elemel
of Maithuna may be foreign and imported by Cinagaee Ch. V). So again, as that distinguished sclitiofessor
Ramendra Sundara Trivedi has pointed out in higfdjgrasanga, the Mudra of Paficatattva correspaitighe Purodasa
cake of the Soma and other Yagas. The presenbfalestinence from wine, and in some cases, mehitds| believe, to the
original Buddhism. It is so-called "Tantriks," wialow (in and for their ritual only) the earlierarctice. It is true that the
Samhita of Ushanah says, "Wine is not to be drgiven or taken (Madyam apeyam adeyam agrahyam)thieuget greater
Manu states, "There is no wrong in the eating oftnoe the drinking of wine (Na mamsabakshane doshmadye)" though
he rightly adds, as many now do, that abstentierefnrom is productive of great fruit (Nivrittistuahaphala). The Tantrik
practice does not allow extra-ritual or "uselessfikdng (Vrithapana).

Further, it is a common error to confound two distithings, namely, belief and practice and thetemirecords of it. These
latter may be comparatively recent, whilst thatvbfch they speak may be most ancient. When | spé#tke ancient past of
this faith 1 am not referring merely to the writgwg/hich exist today which are called Tantras. Thersecomposed generally
in a simple Sanskrit by men whose object it waseainderstood rather than to show skill in literamyament. This
simplicity is a sign of age. But at the same titrie Laukika and not Arsha Sanskrit. Moreover, ¢hare statements in them
which (unless interpolations) fix the limits of thage. | am not speaking of the writings themseglvet of what they say.
The faith that they embody, or at least its eaftiems, may have existed for many ages before st meduced to writing
amongst the Kulas or family folk, who receivedstlended down by tradition (Paramparyya) just ddhi Vaidik Gotras.
That such beliefs and practices, like all othengsi have had their development in course of tsvado a likely hypothesis.

A vast number of Tantras have disappeared proldablgver. Of those which survive a large numberuarenown. Most of
those which are available are of fragmentary chiaraEven if these did appear later than some @&hastras, this would
not, on Indian principles, affect their authoriccording to such principles the authority of aifre is not determined by
its date; and this is sense. Why, it is asked, lsheamething said 1,000 years ago be on that at@oiw truer than what
was said 100 years ago? It is held that whilstélaehing of the Agama is ever existent, particliemtras are constantly
being revealed and withdrawn. There is no objectigainst a Tantra merely because it was revealddyoWhen it is said
that Shiva spoke the Tantras, or Brahma wrote d¢febcated Vaishnava poem called the Brahmasanithisapot meant that
Shiva and Brahma materialized and took a reed anteven birch bark or leaf, but that the Divine Gaousness to which
men gave these and other names inspired a partioalia to teach, or to write, a particular doctrimevork touching the
eternally existing truth. This again does not mie there was any one whispering in his ear, iattthese things arose in
his consciousness. What is done in this world rsedbrough man. There is a profounder wisdom thayenerally
acknowledged in the saying "God helps those whp tiemselves". Inspiration too never ceases. Buwt itanay be asked,
are we to know that what is said is right and trlie& answer is "by its fruits." The authority oEhastra is determined by
the question whether Siddhi is gained throughri¢svigions or not. It is not enough that "Shiva wa{Shiva says) is writ in
it. The test is that of Ayurveda. A medicine is@etone if it cures. The Indian test for everythimgctual experience. It is
from Samadhi that the ultimate proof of Advaitavaglaought. How is the existence of Kalpas knovin® said they have
been remembered, as by the Buddha who is recosdkaving called to mind 91 past Kalpas. There egeraents in favor
of rebirth but that which is tendered as real piedfoth the facts of ordinary daily experienceebhcan, it is said, be
explained only on the hypothesis of pre-existeasealso actual recollection by self-developed imdigls of their previous
lives. Modern Western methods operate through ntagsieep producing "regression of memory". (SeelédRochas Les
Vies Successives and Lancelin La Uie Posthume.) Ageever, is not wholly without its uses: becaose of the things to
which men look to see in a Shastra is whethergtlieen accepted or quoted in works of recognizétbety. Such a test of
authenticity can, of course, only be afforded atfterlapse of considerable time. But it does niddfothat a statement is in
fact without value because, owing to its havingrbeade recently, it is not possible to subjeab such a test. This is the
way in which this question of age and authoritiosked at on Indian principles.

A wide survey of what is called orthodox "Hinduistotlay (whatever be its origins) will disclose foBowing results:
Vedanta in the sense of Upanishad as its commatnin@idasis, though variously interpreted, andeagnumber of
differing disciplines or modes of practice by whitle Vedanta doctrines are realized in actual f&&t.must carefully
distinguish these two. Thus the Vedanta says "80"hahich is Hamsha. "Hakara is one wing; Sakaithésother. When
stripped of both wings She, Tara, is Kamakala.'h{flaraja Tantra.) The Acaras set forth the meanghigh "So’ham" is to
be translated into actual fact for the particuladi®aka. Sadhana comes from the root "Sadh" whiemseffort or striving
or accomplishment. Effort for and towards what? @hewer for those who desire it is liberation fremery form in the
hierarchy of forms, which exist as such, becauss@ousness has so limited itself as to obscur&#adity which it is, and
which "So’ham" or "Shivo'ham" affirms. And why shdunan liberate himself from material forms? Bea@aitss said, tha
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way only lasting happiness lies: though a passiagfruitful bliss may be had here by those whatdg themselves with
active Brahman (Shakti). It is the actual experéeatthis declaration of 'So’ham" which in its fantental aspect is Veda:
knowledge (Vid) or actual Spiritual Experience, iiothe monistic sense to truly know anything idothat thing. This
Veda or experience is not to be had sitting dovimkihg vaguely on the Great Ether and doing nothMgn must transforr
himself, that is, act in order to know. Therefdtes watchword of the Tantras is Kriya or action.

The next question is what Kriya should be adopbedhtds this end of Jiiana. "Tanyate, vistaryategfiaanena iti
Tantram." According to this derivation of the wdrdntra from the root "Tan" "to spread,” it is defthas the Shastra, by
which knowledge (Jfiana) is spread. Mark the woehdfiThe end of the practical methods which thésstgas employ is
to spread Vedantic Jfiana. It is here we find thaiety which is so puzzling to those who have rategto the root of the
religious life of India. The end is substantiallyeo The means to that end necessarily vary acaptdiknowledge, capacity,
and temperament. But here again we may analyzedams into two main divisions, namely, Vaidik arahffik, to which
may be added a third or the mixed (Mishra). Thelmoay of Hinduism reveals as it were, a double &amork represented
by the Vaidik and Tantrik Acaras, which have intagr instances been mingled.

The word "Tantra" by itself simply means as | hailready said "treatise" and not necessarily aimlgyscripture. When it
has the latter significance, it may mean the Sargbf several divisions of worshippers who varglattrine and practice.
Thus there are Tantras of Salvias, VaishnavasSaadttas and of various sub-divisions of these.rSongst the Salvias
there are the Salvias of the Shaiva SiddhantaAdvaita Shaiva of the Kashmir School, Pashupatdsaamultitude of other
sects which have their Tantras. If "Tantric" bedias meaning an adherent of the Tantra Shastrattikenord, in any
particular case, is without definite meaning. A mamvhom the application is given may be a worseipgf any of the Five
Devatas (Surya, Ganesha, Vishnu, Shiva, Shaktipéady of the various Sampradayas worshipping Breatata with
varying doctrine and practice. The term is a canfysne, though common practice compels its usdaSas | know, those
who are named, "Tantrics" do not themselves geyaraé this term but call themselves Shaktas, Saland the like, of
whatever Sampradaya they happen to be.

Again Tantra is the name of only one class of Sgrefollowed by "Tantrics". There are others, nniigamas, Agamas,
Yamalas, Damaras, Uddishas, Kakshaputas and $o kohe of these names are used to describe tleeeadh of these
Shastras except, so far as | am aware, Agama instnef the term Agamavadin, and Agamanta in tiserggive name of
Agamanta Shaiva. | give later a list of these Surgs as contained in the various Agamas. If wensarize them shortly
under the term Tantra Shastra, or preferably Agdihea we have four main classes of Indian Scriptuaenely, Veda
(Samhita, Brahmana, Upanishad), Agama or Tantrat&hdurana, Smriti. Of these Shastras the atyhafrthe Agama or
Tantra Shastra has been denied in modern times.vidw may be shown to be erroneous by referen&hastras of
admitted authority. It is spoken of as the FifthddeKulluka Bhatta, the celebrated commentator @mil says: "Shruti is
twofold, Vaidik and Tantrik (Vaidiki tantriki caivevividha srutih lurtita)". This refers to the Maafportion of the Agamas.
In the Great Vaishnava Shastra, the Srimad BhagaBaiagavan says: "My worship is of the three kindgaidik, Tantrik
and Mixed (Mishra)" and that, in Kaliyuga, "Keshasdo be worshipped according to the injunctiofahtra." The
Devibhagavata speaks of the Tantra Shastra asangadlt is cited as authority in the AshtavimsHatitva of
Raghunandana who prescribes for the worship of ®@asgbefore him had done Shridatta, Harinatha,addgra and many
others. Some of these and other references ara givdahamahopadhyaya Yadaveshvara TarkaratnatseFdracinatva i
the Sahitpa Samhita of Aswin 1317. The Tarapradimhother Tantrik works say that in the Kali-yuga Tantrika and not
the Vaidika Dharma is to be followed. This objentibout the late character and therefore unaudiveéness of the Tantra
Shastras generally (I do not speak of any partidolan of it) has been taken by Indians from th&iropean Gurus.

According to the Shakta Scriptures, Veda in itsendénse does not only mean Rig, Yajus, Sama, Adtenow published
but comprises these together with the generallynank and unpublished Uttara Kanda of the Atharvda/ealled
Saubhagya, with the Upanishads attached to thysmréés Commentary is written on the Purva Kandaseélare said
(though I have not yet verified she fact) to barbdumber. Some of these, such as AdvaitabhavaakKalika, Tripura,
Tara, Aruna Upanishads and Bahvricopanishad, Blupaarishad, | have published as the XI volume ofilattexts.
Aruna means "She who is red". Redness ( (LauhityaM)marsha. (See Vol. XI, Tantrik Texts. Ed. Avalon.) | may also
here refer my reader to the Kaulacarya Satyana@uatementary on the great Isha Upanishad. Inclutiexia

"Veda" (according to the same view) are the NigamAgamas, Yamalas and Tantras. From these all &hastras which
explain the meaning (Artha) of Veda such as PuamtbSmriti, also Itihasa and so forth are derivdidthese Shastras
constitute what is called a "Many millioned" (SHat) Samhita which are developed, the one fromatiher as it were an
unfolding series. In the Tantrik Sangraha called/&8léasa by the Sarvavidyasiddha Sarvanandanathktter cites authori
(Narayani Tantra) to show that from Nigama camemgaHere | pause to note that the Sammohana satyKé¢hala
Sampradaya is Dakshina and follows Veda (Vedam#rggsvhilst Gauda (to which Sarvanandanatha beldhig Vama
and follows Nigama. Hence apparently the pre-endaeajiven to Nigama. He then says from Agama canmata from
Yamala the four Vedas, from Vedas the Puranas, Paranas Smriti, and from Smiriti all other Shastid®ere are, he says,
five Nigamas and 64 Agamas. Four Yamalas are megdiowhich are said to give the gross form (Sthupa)y. As som
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may be surprised to learn that the four Vedas daome the Yamalas (i.e. were Antargata of the Yarsiakehich literally
means what is uniting or comprehensive, | subjomn3anskrit verse from Narayani Tantra.

Brahmayamalasambhutam samaveda-matam shive
Rudrayamalasamijata rigvedo paramo mahan
Vishnuyamalasambhuto yajurvedah kuleshvari
Shaktiyamalasambhutam atharva paramam mahat.

Some Tantras are called by opposing sects Vedadinadi (opposed to Veda), which of course those aduept them den
just as the Commentary of the Nityashodashikarisgeaks of the Paficaratrin as Vedabhrashta. Tha seats wer
originally Avaidika is probable, but in processtiofie various amalgamations of scriptural authotigijef and practice took
place.

Whether we accept or not this theory, accordinghah the Agamas and kindred Shastras are givérostyt with the four
Vedas we have to accept the facts. What are these?

As | have said, on examination the one body of Hisith reveals as it were a double framework. | am lomking at the
matter from an outside point of view which is rioat of the Shakta worshipper. We find on the omelhthe four Vedas wit
their Samhitas, Brahmanas, and Upanishads andeasthier what has been called the "Fifth Veda," thaligama, Agama
and kindred Shastras and certain especially "Tidrtlpanishads attached to the Saubhagya Kandadittirarvaveda.
There are Vaidik and Tantrik Kalpa Sutras and Suktach as the Tantrika Devi and Matsya Suktas. émiaterpart of the
Brahma-sutras, we have the Shakti Sutras of Agastyen there is both Vaidik and "Tantrik" ritualcbuas (he ten Vaidik
Samskaras and the Tantrik Samskaras, such as Alshistiaidik and Tantrik initiation (Upanayana anittdha); Vaidik anc
Tantrik Gayatri; the Vaidik Om, the so-called "Takit Bijas such as Hring; Vaidika. Guru and Deshikaru and so forth.
This dualism may be found carried into other mattey well, such as medicine, law, writing. So, sitthe Vaidik Ayurveda
employed generally vegetable drugs, the "Tantrils®#d metallic substances. A counterpart of the iWaiDharmapatni was
the Shaiva wife; that is, she who is given by defitama). | have already pointed out the countéspzrthe Paficatattva in
the Vedas. Some allege a special form of Tantnijpsat any rate in Gauda Desha and so forth.

What is the meaning of all this? It is not at pregmossible to give a certain answer. The subjastiieen so neglected and is
so little known. Before tendering any conclusionigwany certainty of their correctness, we musingixe the Tantrik Texts
which time has spared. It will be readily perceivieodwever, that if there be such a double framesaggest, it indicates th
there were originally two sources of religion oriewhich (possibly in some respects the older) ipooated parts of, and in
time largely superseded the other. And this is vimat Tantriks" impliedly allege in their views t@sthe relation of the four
Vedas and Agamas. If they are not both of authomwtyy should such reverence be given to the DedBikais and to

Tantrik Diksha?

Probably, there were many Avaidika cults, not witha deep and ancient wisdom of their own, thatu#{s outside the
Vaidik religion (Vedabahya) which in the coursdiafe adopted certain Vaidik rites such as HomaMaglikas, in their
own turn, taking up some of the Avaidika practidesnay be that some Brahmanas joined these seecalharya
Sampradayas just as we find to-day Brahmanas affifigj for low castes and being called by their nafiidength the
Shastras of the two cults were given at least eguthiority. The Vaidik practice then largely disapped, surviving chiefly
both in the Smarta rites of to-day and as embedd#tk ritual of the Agamas. These are speculationghich | do not
definitely commit myself. They are merely suggessiovhich may be worth consideration when searahaide for the origi
of the Agamas. If they be correct, then in thisinagther cases, the beliefs and practices of tikeh@ve been upheld until
to-day against the incoming cults of those "Aryasib followed the Vaidik rites and who in their tunfluenced the various
religious communities without the Vaidik fold.

The Smartas of to-day represent what is generallgdt the Srauta side, though in these rites thereningled many
Pauranic ingredients. The Arya Samaja is anothesgmt-day representative of the old Vaidika Acaniagled as it seems to
me with a modernism, which is puritan and otherwidee other, or Tantrik side, is represented bygereeral body of
present-day Hinduism, and in particular by themasisectarian divisions of Salvias, Shaktas, Vaigas and so forth which
go to its making.

Each sect of worshippers has its own Tantras.gregious chapter | have shortly referred to thetianof the
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Shaivasiddhanta, of the Paficaratra Agama, andedfitinthern Saivaism of which the Malinivijapa Tangets the type. The
old fivefold division of worshippers was, accordittgthe Paficopasana, Saura, Ganapatya, Vaishraai@asand Shakta
whose Mula Devatas were Surya, Ganapati, Vishnivasind Shakti respectively. At the present tinettiree-fold

division, Vaishnava, Shaiva, Shakta, is of moretical importance, as the other two survive onlatonited extent to-day.
In parts of Western India the worship of Ganeshsiilspopular and | believe some Sauras or tra¢€sauras here and there
exist, especially in Sind.

Six Amnayas are mentioned in the Tantras. (Shadgam)aThese are the six Faces of Shiva, looking asvamnaya),
South (Dakshinamnaya), West (Pashcim amnaya), NOttaramnaya), Upper (Urddhvamnaya), Lower ancceated
(Adhamnaya). The six Amnayas are thus so calledrdot to the order of their origin. They are tligscribed in the
Devyagama cited in the Tantrarahasya (see alsh,ssinhe variation probably due to corrupt text, Rateof Samayacara
Tantra): "(1) The face in the East (that is in f)as of pearl-like luster with three eyes and cned by the crescent moon.
By this face | (Shiva) revealed (the Devis) ShruBaneshvari, Triputa, Lalita, Padma, Shulini, SeatisTvarita, Nitya,
Vajraprastarim, Annapurna, Mahalakshmi, Lakshmig¥adini with all their rites and Mantras. (2) Theughern face is of a
yellow color with three eyes. By this face | reveshPrasadasadashiva, Mahaprasadamantra, Dakshinafatuka,
Mafijughosha, Bhairava, Mritasanjivanividya, Mrityaya with their rites and Mantras. (3) The fac¢hie West (that is at
the back) is of the color of a freshly formed cloBg this face | revealed Gopala, Krishna, NarayMesudeva, Nrishimha,
Vamana, Varaha, Ramacandra, Vishnu, Harihara, Ganédgni, Yama, Surya, Vidhu (Candra) and othengis, Garuda,
Dikpalas, Hanuman and other Suras, their riteshdadtras. (4) The face in the North is blue in caad with three eyes. [
this face, | revealed the Devis, Dakshinakalikahiali, Guhyakah, Smashanakalika, Bhadrakali, Ekajagratara, Taritn
Katyayani, Chhinnamasta, Nilasarasvati, Durga, danga, Navadurga, Vashuli, Dhumavati, Vishalak&tauri,
Bagalamukhi, Pratyangira, Matangi, Mahishamardiméjr rites and Mantras. (5) The Upper face is &y this face |
revealed Shrimattripurasundari, Tripureshi, Bhajravipurabhairavi, Smashanabhairavi, Bhuvanestiibkia
Shatkutabhairavi, Annapurnabhairavi, Paficami, Sélud#alini, Valavala, with their rites and Mantrg8) The sixth face
(Below) is lustrous of many colors and concealed by this mouth that | spoke of Devatasthananfss Yantra, Mala,
Naivedya, Balidana, Sadhana, Purashcarana, Maidhaslt is called "Ishanamnaya."” The SamayacararagCh. 2) say
that whilst the first four Amnayas are for the Gaturga or Dharma, Artha, Kama, Moksha, the uppeddbvamnaya) and
lower (Adhamnaya) are for liberation only. The Saphiana Tantra (Ch. V) first explains Purvamnaya, dbalamnaya,
Pashcimamnaya, Uttaramnaya, Urdhvamnaya accordiwdat is called Deshaparyyaya. | am informed tiwalPuja of
Adhamnaya is generally done but that ShadanvaymBinavas, very high Sadhakas, at the door of Lilmerato Nyasa witl
this sixth concealed Face. It is said that Patalmaya is Sam-bhogayoga. The Nishkala aspect int®reka is for Purva,
Tripura; for Dakshina, Saura, Ganapatya and Vaigurfar Pashcima, Raudra, Bhairava; for Uttara,d)épattarini. In
Shaivakarma the same aspect is for the first, Sgorgma and Mahesha,; for the second, Aghora, KalildhVVaishnava
darshana; for the third, Raudra, Bhairava, Shdorathe fourth, Kubera, Bhairava, Saudrashaka;fantirddhvamnaya,
Ardhanarisha and Pranava. Niruttara Tantra sayghkdirst two Amnayas contain rites for the PaSladhaka (see as to the
meaning of this and the other classes of Sadh#tk@a&hapter on Paficatattva ritual Purvamnayoditanmé Pashavam
kathitam priye, and so with the next). The thirdPashcimamnaya is a combination of Pashu and Paahcimamnayajam
karma Pashu-virasamashritam). Uttaramnaya is fax afid Divya (Uttaramnayajam karma divpa-virashritgiye). The
upper Amnaya is for the Divya (Urdhvamnayoditamnkardivyabhavashritam priye). It adds that everiiwya does
Sadhana in the cremation ground in Virabhava {thdteroic frame: of mind and disposition) but leesl such worship
without Virasana. The Sammohana also gives a §ilzestson of Tantras according to the Amnayas as afsecial
classifications, such as the Tantras of the six &yas according to Vatukamnaya. As only one TexhefSammohana is
available whilst | write, it is not possible to sfxewith certainty of accuracy as regards all thaetails.

Each of these divisions of worshippers have theim @antras, as also had the Jainas and Bauddhésedi sects had their
own particular subdivisions and Tantras of whickréghare various classifications according to Kraneshaparyaya,
Kalaparyaya and so forth.

The Sammohana Tantra mentions 22 different Agan@gding Cinagama (a Shakta form), Pashupata (v&Fam),
Paficaratra (a Vaishnava form), Kapalika, Bhairé&ghora, Jaina, Bauddha; each of which is said tteeosntain a certain
number of Tantras and Upatantras.

According to the Sammohana Tantra, the Tantrasrditgpto Kalaparyaya are the 64 Shakta Tantras 847 Upatantras,
Yamalas, 4 Damaras, 2 Kalpalatas and several Sasnlkitidamanis (100) Arnavas, Puranas, Upavedashipitas,
Vimarshini and Cintamanis. The Shaiva class costahTantras with its own Yamalas, Damaras andsb.fThe
Vaishnava class contains 75 Tantras with the saroeiding Kalpas and other Shastras. The Saura blas Tantras with its
own Yamalas, Uddishas and other works. And the @atiya class contains 30 Tantras with Upatantratpasaand other
Shastras, including one Damara and one YamalaBabddha class contains Kalpadrumas, KamadhenugaSideamas,
Ambaras, Puranas and other Shas
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According to the Kularnava and Jianadipa Tantraxethre seven Acaras of which the first four, Vatishnava, Shaiva
and Dakshina belong to Pashvacara; then comes \falimayed by Siddhanta, in which gradual approacmade to
Kaulacara the reputed highest. Elsewhere six amgl Acaras are spoken of and different kinds of Bka®abhava, Vibha
and Dehabhava and so forth which are referred Bhawvacudamani.

An account of the Acaras is given in the Haratalinhiti [pp. 339-342. See in particular Vishvas@entra (Ch. 24) and
Nitya Tantra and Pranatoshini. The first is thet laesount]

Vedacara is the lowest and Kaulacara the high€atafnava Tantra Il). Their characteristics areegivn the 24th Patala of
Vishvasara Tantra. The first four belong to Pashra¢see Chapter on Shakta Sadhana) and therestate for Vira and
Divya Sadhakas. Summarizing the points of the Vaslava: a Sadhaka in Vedacara should carry outréseniptions of the
Veda, should not cohabit with his wife except ia tieriod following the courses. He should not &t &nd meat on the
Parva days. He should not worship the Deva at nighfaishnavacara he follows injunctions (Niyarn&)/edacara. He
must give up eating of flesh (Nitya Tantra saysrhust not kill animals), avoid sexual intercoursd amen the talk of it.
This doubtless means a negation of the Vira ritdalshould worship Vishnu. This Acara is distindpeid from the last by
the great endurance of Tapas and the contemplatithe Supreme everywhere. In Shaivacara, Vedasamascribed with
this difference that there must be no slaughtemifals and meditation is on Shiva. Dakshinacasaiis to have been
practiced by Rishi Dakshinamurti and is therefarealled. This Acara is preparatory for the Vira &ivya Bhavas.
Meditation is on the Supreme Ishvari after takirigaj¥a (Hemp). Japa of Mantra is done at night. Bidslattained by using
a rosary of human bone (Mahshankha) at certaireplancluding a Shaktipitha. Vamacara is approved/fas and Divyas.
One should be continent (Brahmacari) at day andhipwith the Paficatattva at night. ("Paficatattalanaiva ratrau
devim prapujayet"). The statement of Nitya (Paftbaaukalpena ratrau deving prapujayet) is, if eotly reported, | think
incorrect. This is Vira Sadhana and the Vira shgdderally only use substitutes when the real &atbannot be found.
Cakra worship is done. Siddhi is destroyed by riah thereof; therefore the Vama path is hidddre $Siddhantacari is
superior to the last by his knowledge "hidden i Ytedas, Shastras and Puranas like fire in wootj$freedom from fear
of the Pashu, by his adherence to the truth, arfusgpen performance of the Paficatattva rituabrOand frank, he cares
not what is said." He offers the Pancatattvas gpértien follows a notable passage. "Just as ibidtameable to drink
openly in the Sautramani Yajfia (Vaidik rite), sdSitldhantacara wine is drunk openly. As it is rlahteable to kill horses
in the Ashvamedha Yajfia (Vaidik rite), so no offeis committed in killing animals in this Dharmalitya Tantra says that
an article, be it pure or impure, becomes purebifipation. Holding a cup made of human skull, anehring the
Rudraksha, the Siddhantacari moves on earth ifothe of Bhairava Himself. The knowledge of the lastra, that of the
Kaula, makes one Shiva. Just as the footprint efyeanimal disappears in that of the elephantysoyeDharma is lost in
the greatness of Kuladharma. Here there are nadtipns or prohibitions, no restriction as to tioreplace, in fact no rule .
all. A Kaula is himself Guru and Sadashiva and remgesuperior to him. Kaulas are of three clasaées;jor (the ordinary o
Prakrita Kaula), who is ever engaged in ritual saslapa, Homa, Puja, follows Viracara (with Padibat) and strives to
attain the highland of knowledge; middling is thaufa who does Sadhana with Paficatattva, is demphersed in
meditation (Dhyana) and Samadhi; superior, the &alo "Oh Mistress of the Kaulas sees the impebighand all-
pervading Self in all things and all things in ®elf." He is a good Kaula who makes no distinchetween mud and
sandalpaste, gold and straw, a home and the cemgbund. He is a superior Kaula who meditatetherSelf with the
self, who has equal regard for all, who is fulcohtentment, forgiveness and compassion. Nityar@gRatala 111) says that
Kaulas move about in various shapes, now as anamdiman of the world adhering to social rules $8td), at other times
as one who has fallen therefrom (Bhrashta). Atrdiihges, he seems to be as weird and unearthlyghsst (Bhuta).
Kaulacara is, it says, the essence which is olddimmen the ocean of Veda and Agama after churrtimgth the staff' of
knowledge.

In a modern account of the Acaras (see Sanata@hana-Tattva or Tantra-rahashya by SaccidanarataiSt is said that
some speak of Aghoracara and Yogacara as two fulthisions between the last but one and last. Hewéhis may be, the
Aghoras of to-day are a separate sect who, ifeg@dl, have degenerated into mere eaters of coipsegh Aghora is said
to only mean one who is liberated from the terriidora ) Samsara. In Yogacara was learnt the umgghts of Sadhana
and the mysteries of Yoga such as the movementgedfayu in the bodily microcosm (Kshudravrahmantta regulation
of which controls the inclinations and propensi(istti), Yogacara is entered by Yoga-diksha actiavement in
Ashtangayoga qualifies for Kaulacara. Whether thezee such further divisions | cannot at present kprefer for the time
being to follow the Kularnava. The Svami's accafrthese is as follows: Vedacara which consisthéndaily practice of
the Vaidik rites (with, | may add, some Tantrik ebsnces) is the gross body (Sthd&a) which comprises within it all t
other Acaras, which are as it were its subtle H&lkshma-deha) of various degrees. The worshgrgely of an external
character, the object of which is to strengthenrBtaa This is the path of action (Kriyamarga). Taigl some other
observations may be a modern reading of the old fatt are on the whole, | think, justified. Thesad stage of
Vaishnavacara is the path of devotion (Bhaktimagge) the aim is union of devotion with faith prawsty acquired. The
worshipper passes from blind faith to an understandf the supreme protecting Energy of the Brahni@mards which his
devotion goes forth. With an increasing determorato uphold Dharma and to destroy Adharma, théd&ealpasses in
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the third stage or Shaivacara which the authodaitdls the militant (Kshattriya) stage, whereiridee and mercy are added
strenuous striving and the cultivation of powerefiéhis union of faith, devotion, and inward deteration (Antarlaksha).
Entrance is here made upon the path of knowledgm@marga). Following this is the fourth stage akg§hinacara, which
originally and in Tantra Shastra does not mearhtsigand worship” but according to the author citethe Acara
"favorable" to the accomplishment of the highert@amh of which Dakshina-Kalika is Devi. (The Vishawsalready cited
derives the word from Dakshinamurthi muni, but Draka in either case has the same meaning. DakdinslkaDevi of
Uttaramnaya and approach is here made to Virasijughis stage commences when the worshipper eke hyana and
Dharana of the threefold Shakti of the Brahmanh#&Kriya, Jfiana) and understands the mutual cdionezf the three and
of their expression as the Gunas, and until heivesehe rite of initiation called Purnabhishekattiis stage the Sadhaka is
Shakta and qualified for the worship of the thréghakti of Brahman (Brahma, Vishnu, Maheshva#g) worships the
Adya-Shakti as Dakshina-Kalika in whom are uniteel three Shaktis. The aim of this stage is theruofdaith, devotion,
and determination with a knowledge of the threefaldrgies. (Passage is thus made from the Devataspbe Deva-
whole.) Up to this stage the Sadhaka has followedrti Marga, or the outgoing path, the path afrldly enjoyment, albe
curbed by Dharma. The Sadhaka now, upon the exbaustthe forces of the outward current, makesyeon the path of
return (Nivritti-Marga). As this change is one eifrpary importance, some have divided the Acaras tiné two broad
divisions of Dakshinacara (including the first fpand Vamacara (including the last three). Stridtlywever, the first three
can only be thus included in the sense that theyeparatory to Dakshinacara proper and are #lierPravritti Marga and
are not Vamacara. It is thus said that men are imborDakshinacara but are received by initiatiotoiVamacara. As
Dakshinacara does not mean "right-hand worship/aoacara does not mean, as is vulgarly supposeftthdnd worship".
"Left-hand" in English has a bad sense and it is noesensuppose that the Shastra, which prescribs#\tiara, itself give
it a bad name. Vama is variously interpreted. Seayeit is the worship in which woman (Vama) entdraf is Latasadhans
Vama, this author says, means "adverse" that istdge adverse to the Prauvritti, which governsairyimg degrees the
previous Acaras. For, entry is here made on theitNipath of return to the Source of outgoing. {his Acara also there is
worship of the Vama Devi.) In Vamacara the Sadlatamences to directly destroy Pravritti and, wité belp of the Gurn
to cultivate Nivritti. The help of the Guru througit is necessary. It is comparatively easy to layrmrules for the Pravritti
Marga but nothing can be achieved in Vama-caraowitithe Guru's help. Some of the disciplines areiaedly dangerous
and, if entered upon without authority and disomtiwill probably lead to abuse. The method ofGgu at this stage is to
use the forces of Pravritti in such a way as taleethem self-destructive. The passions which firdably the fundamental
instincts for food, drink, and sexual satisfactiomgy be it is said so employed as to act as fomteseby the particular life,
of which they are the strongest physical manifestais raised to the universal life. Passion whiels hitherto run
downward and outwards (often to waste) is direttecrds and upwards and transformed to power. Bstriot only the
lower physical desires of eating, drinking, andusgintercourse which must be subjugated. The Sadhmust at this stage
commence (the process continues until the fruikadlacara is obtained) to cut off all the eight #stiPasha) which have
made him a Pashu, for up to and including Dakslaireais Pashu worship. These Pasha, bonds or t@ffi§s, are variously
enumerated but the more numerous classificatiamsnarely elaborations of the smaller divisions. §haccording to the
Devi-Bhagavata, Moha is ignorance or bewildermanti Mahamoha is the desire for worldly pleasurectvifiows from it.
The Kularnava Tantra mentions eight primary boilisja (that is pity as the feeling which binds apased to divine
compassion or Karuna), Moha (ignorance), Lajjarfsavhich does not mean that a man is to be a saasnginner but
weak worldly shame of being looked down upon, &fimging conventions and so forth), Family (Kulahiash ceases to be a
tie), Shila (here usage, convention) and Varnatécéar the enlightened is beyond all its distinog). When, to take the
Svami's example, Shri Krishna stole the clothethefbathing Gopis or milkmaids and cowherds andartaem approach
Him naked, He removed the artificial coverings whire imposed on man in the Samsara. The Gopiseigg as are the
Bonds, and the errors by which the Jiva is mistedtiae clothes which Krishna stole. Freed of tithseliva is liberated fro
all bonds arising from his desires, family and styciFormerly it was sufficient to live in worldfashion according to the
morality governing life in the world. Now the Sadlaamust go further and transcend the world, orerasieek to do so. He
rises by those things which are commonly the cafi§al. When he has completely achieved his puepasd liberated
himself from all bonds, he reaches the stage ofeS{8hivatva). It is the aim of the Nivritti Sadlzato liberate man from the
bonds which bind him to the Samsara, and to quig&Vira Sadhaka, through Rajasika Upasana (sapt€&hon
Paficatattva) of the highest grades of Sadhanaichwihe Sattvika Guna predominates. He is then ®mydivine. To the
truly Sattvik, there is neither attachment, fear sigsgust (Ghrina). What is thus commenced in Varads gradually
completed by the rituals of Siddhantacara and Kzt In the last three Acaras the Sadhaka becomesand more freed
from the darkness of Samsara and is attached bonggthates nothing, is ashamed of nothing (restigmeful acts being ex
hypothesi below his acquired stage), and has fngadelf of the artificial bonds of family, castedasociety. He becomes
Avadhuta, that is, one who has "washed off" evéngtland has relinquished the world. Of these, @i®dtlater, there are
several classes. For him there is no rule of timglace. He becomes, like Shiva himself, a dwéfi¢he cremation ground
(Smashana). He attains Brahmajfiana or the Gnopisrfact form. On receiving Mahapurnadiksha, héqpers his own
funeral rites and is dead to the Samsara. Seated a some quiet place, he remains in constanafhinfecstasy), and
attains it in its highest or Nirvikalpa form. Thedat Mother, the Supreme Prakriti, Mahashakti dsviellhis heart which is
now the inner cremation ground wherein all passtnge been burnt away. He becomes a Paramahamsa lilderated
whilst yet living (Jivanmukta
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From the above it will be seen that the Acarasaterarious sects in the European sense, but stagesontinuous process
through which the Sadhaka must pass before heesdbh supreme state of the highest Kaula (foKthéas are of

differing degrees). Passing from the gross outdylwd Vedacara, he learns its innermost core ofrdug not expressed but
latent in it. These stages need not be and arerdotarily passed through by each Jiva in the amofsa single life. On the
contrary they are as a rule traversed in the caafraemultitude of births, in which case the weavaf the spiritual garment
is recommenced where, in a previous birth, it wapped on death. In one life the Sadhaka may coroenahany stage. If
he is a true Kaula now it is because in previoahdihe has by Sadhana in the preliminary stageshigentrance into it.
Knowledge of Shakti is, as the Niruttara Tantrassagquired after many births; and according taMladanirvana Tantra it
is by merit acquired in previous births that theadhis inclined to Kaulacara.

Kauladharma is in no wise sectarian but on theraontlaims to be the head of all sects. It is Satcheart a Shakta,
outwardly a. Shaiva, in gatherings a Vaishnava (et@owont to gather together for worship in praigelari) in thus many
guise the Kaulas wander on earth.”

Antah-shaktah bahih-shaivah sabhayam vaishnavahmata
Nanerupadharah Kaulah vicaranti mahitale.

The saying has been said to be an expressionsofidim which is | think involved in it. It does Wwever also | think indica
secrecy, and adaptability to sectarian form, of hiho has pierced to the core of that which allsétwarying, though
partial, ways present. A Kaula is one who has gh#s®ugh these and other stages, which have asthkie inmost doctrin
(whether these worshippers know it or not) thaKafilacara. It is indifferent what the Kaula's amparsect may be. The
form is nothing and everything. It is nothing irethense that it has no power to narrow the Kaula&r life. It is everything
in the sense that knowledge may infuse its appéimaitations with an universal meaning. A man mhays live in all sects,
without their form being ever to him a bond.

In Vaidik times there were four Ashramas, thastates and stages in the life of the Arya, namalyheir order) that of the
chaste student (Brahmacarya), secular life as aedanouseiolder (Grihastha), the life of the forest reclugth his wife in
retirement from the world (Vanaprastha), lastlyt thfethe beggar (Bhikshu or Avadhuta), wholly déted from the world,
spending his time in meditation on the Supreme Biahin preparation for shortly coming death. A#dk four were for the
Brahmana caste, the first three for the Kshatttiya,first two for the Vaishya and for the Shudra $econd only
(Yogayajiiavalkpa, Ch. I). As neither the conditiofi$ife nor the character, capacity and powerthefpeople of this age
allow of the first and third Ashrama, the Mahaniraal antra states (VIII. 8) that in the Kali ageréhare only two Ashrams
namely, the second and last, and these are om#hctastes indiscriminately (ib. 12). The same TagXIV. 141 et seq.)
speaks of four classes of Kulayogis or Avadhutaseia the Shaivavadhuta and Brahmavadhuta, whiclfareo kinds,
imperfect (Apurna) and perfect (Purna). The finsee have enjoyment and practice Yoga. The fourfPrapamahamsa
should be absolutely chaste and should not toudhlnt¢e is beyond all household duties and casig rigual, such as the
offering of food and drink to Devata. The Bhairaaathra classes the Avadhuta into (a) Kulavadhuje&lifaivavadhuta, (c)
Brahmavadhuta, (d) Hamsavadhuta. Some speak & divesions of each of the classes Shaivavadhud@aahmavadhuta
(see pp. 32-33 of Introduction to Tantra Shasfrhe Shaivavadhutas are not, either, from a WesteBhastric standpoint,
as high as the Brahmavadhuta. The lowest of thelass can have intercourse only with the own \(#flevakiya Shakti as
opposed to the Shaiva Shakti); the middling hagardy nothing to do with any Shakti, and the légghmust under no
circumstance touch a woman or metal, nor does &aipe any rites or keep any observances.

The main divisions here are Vedacara, Dakshinamagda/amacara. Vedacara is not Vaidikacara, that the Srauta sense,
for the Srauta Vaidikacara appears to be outsidesvenfold Tantrik division of which Vedacarahs Tantrik counterpart.
For it is Tantrik Upasana with Vaidik rites and rtras, with (I have been told) Agni as Devata. Apaculation we may
suggest that this Acara was for those not Adhifarivhat is called the Srauta Vaidikacara. The sdand third belong and
lead up to the completed Dakshinacara. This is\Rasita. Vama-cara commences the other mode of ippishding up to
the completed Kaula, the Kaulavadhuta, Avadhutd,@imya. Here, with the attainment of Brahmajfiama,reach the
region which is beyond all Acaras which is knowrBagsccacara. All that those belonging to this siater touch is pure. In
and after Vamacara there is eating and drinkingma, as part of, worship and Maithuna. After thehahere is the Vira
and then the Divya. Pashu is the starting poirma 4 on the way and Divya is the goal. Each ofsets has a Dakshina ¢
Vama division. It is commonly thought that thigpesculiar to Shaktas: but this is not so. Thus tlaeeevVama, Ganapatyas
and Vaishnavas and so forth. Again Vamacara iff dégded again into a right and left side. In teemer wine is taken in
cup of stone or other substance, and worship is thi#é Svakiya-Shakti or Sadhaka's own wife; inlgier and more
advanced stage drinking is done from a skull ancship may be with Parastri, that is, some othek&hia the case
however of some sects which belong to the Vama-diaision, whilst there is meat and wine, therd &sm told, no Shakti
for the members are chaste (Brahmacari). So facas ascertain these sects which are mentioneddaem to belong to t
Shaiva as opposed to the Shakta gi
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The Tantrik Samgraha called ShaktanandatarangiBraimananda Svami says (Ch. 2) that Agama is attagama and
Asadagama and that the former alone is Agama aiogptad the primary meaning of the word (Sadagansa ev
agamashabdasya mukhyatvat). He then says that Bhiva Agama Samhita condemns the Asadagama sayim@eveshi
men in the Kali age are generally of a Rajasik Bachasik disposition and being addicted to forbiddens deceive many
others. Oh Sureshvari, those who in disregardaif ¥arnashrama Dharma offer to us flesh, bloodaim& become Bhute
Pretas, and Brahmarakshasas," that is, varioussfofravil spirits. This prohibits such worship a®pposed to
Varnashramadharma. It is said, however, by the \damnis who take consecrated wine and flesh as @ayapt to cover
their case.

It is not uncommonly thought that Vamacara is thedra into which Vama or woman enters. This is voly to a, certain
extent: that is, it is a true definition of thosedBakas who do worship with Shakti according to Seana rites. But it seems
to be incorrect, in so far as there are, | am telakshippers of the Vamacara division who are ehéBtahmacari).
Vamacara means literally "left" way, not "léfanded" in the English sense which means whatdsAsthe name is given
these Sadhakas by themselves it is not likelyttreyt would adopt a title which condemns them. Wheay mean is that this
Acara is the opposite of Dakshinacara. Philosopligitisis more monistic. It is said that even irethighest Siddhi of a
Dakshinacari "there is always some One above Hit'the fruit of Vamacara and its subsequent aghdst stages is that
the Sadhaka "becomes the Emperor Himself". The 8kiéffers, and the power of its method compareth Wiakshinacara
said to be that between milk and wine.

Moreover it is to be noted that the Devi whom theyrship is on the left of Shiva. In Vamacara welfitapalikas,
Kalamukhas, Pashupatas, Bhandikeras, Digambardmras, followers of Cinacara and Kaulas generalip are initiated.
In some cases, as in that of the advanced dividigtaulas, worship is with all five Tattvas (Pafaiftas). In some cases
there is Brahmacarya as in the case of Aghora asHupata, though these drink wine and eat flesth ffome Vamacaris, |
am informed, never cease to be chaste (Brahmasadh, as Oghada Sadhus worshippers of Batuka Bhaianthadhari
and followers of Gorakshanatha, Sitanatha and Matfanatha. In Nilakrama there is no Maithunaome sects there are
differing practices. Thus, | am told, amongst treatukhas, the Kalaviras only worship Kumaris ugh®age of nine,
whereas the Kamamohanas worship with adult Shaktis.

Some advanced members of this (in its general y&@snacara division do not, | am informed, everetalkne and meat. It
is said that the great Vamacari Sadhaka Raja Kaistamdra of Nadia, Upasaka of the Chinnamasta Milidinot take wine.
Such and similar Sadhakas have passed beyonddlmipary stage of Vamacara, and indeed (in itsissense)
Vamacara itself. They may be Brahma Kaulas. Asrosg&adhakas generally it is well to remember wh@aMahakala
Samhita, the great Shastra of the Madhyastha Kasdgs in the 11th Ullasa called Sharira-yoga-k@ha "Some Kaulas
there are who seek the good of this world (Aihikadhritatmanah). So also the Vaidikas enjoy whherg (Aihikartham
kamayante: as do, | may interpose, the vast bufkedent humanity) and are not seekers of liberg#hanrite ratim na
kurvanti). Only by Nishkamasadhana is liberaticaiaed."

The Paficatattva are either real (Pratyaksha. 'lideg! statements to the contrary are, when nottdugnorance, false),
substitutional (Anukalpa) or esoteric (DivyatattvA} regards the second, even a vegetarian wouldbject to "meat"
which is in fact ginger, nor the abstainer to "wWimdich is coconut water in a bell-metal vessel.féisthe Esoteric Tattva
they are not material articles or practices, batdyimbols for Yogic processes. Again some notiowispractices are more
moderate and others extreme. The account givereiMiahanirvana of the Bhairavi and Tattva Cakrag beacompared
with some more unrestrained practice; and the foageain may be contrasted with a modern Cakra iestin the 13th
Chapter of the Life of Bejoy Krishna Gosvami by dddandhu Maitra. There a Tantrika Siddha form€alkra at which
the Gosvami was present. The latter says thattedlwere there, felt as if the Shakti was their dwather who had borne
them, and the Devatas whom the Cakreshvara invagpdared in the circle to accept the offerings. thérethis is accepted
as a fact or not, it is obvious that it was intahttedescribe a Cakra of a different kind from thivhich we have more
commonly heard. There are some practices whichatreorrectly understood; there are some principleieh the bulk of
men will not understand; for to so understand timeust be besides knowledge that undefinable Blihegyossession of
which carries with it the explanation which no weghn give. | have dealt with this subject in thegter on the
Paficatattva. There are expressions which do nottheia surface meaning. Gomamhsa-bhakshana i%ret-eating" but
putting the tongue in the root of the throat. W@he translate as "Ravishing the widow" referstm@t woman but to a
process in Kundalini Yoga and so forth. Lastly #md is important: a distinction is seldom, if everade between Shastric
principles and actual practice, nor is count taithe conditions properly governing the worshijpl &s abuse. It is easy to
understand that if Hinduism has in general degéedrshere has been a fall here. It is, howevaristake to suppose that
the sole object of these rites is enjoyment. tiasnecessary to be a "Tantrik" for that. The mofalll this is, that it is better
to know the facts than to make erroneous genetilima There are said to be three Krantas or ggbipal divisions of
India, of which roughly speaking the North-Easteontion is Vishnukranta, the North-Western Rathataaand the
remaining and Southern portion is Ashvakranta. Adicy to the Shaktamarigala and MahasiddhisarardsnYishnukranta
(which includes Bengal) extends from the Vindhyagato Chattala or Chittagong. From Vindhya to Téyed China i
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Rathakranta. There is then some difference betwesse two Tantras as to the position of Ashvakraktaording to the
first this last Kranta extends from the Vindhyahe sea which perhaps includes the rest of Indi@oAding to the
Mahasiddhisara Tantra it extends from the KaraRiy&r to a point which cannot be identified withtednty in the text
cited, but which may be Java. To each of thesed@#ras have been assigned. One of the questiontreypsolution is
whether the Tantras of these three geographicalidins are marked by both doctrinal and ritual fiacties and if so what
they are. This subject has been referred to iffitstepart of the Principles of Tantra whereing bf Tantras is given.

In the Shakta division there are four Sampradayasiely, Kerala, Kashmira, Gauda and Vilasa, in edabthich there is
both outer and inner worship. The Sammohana Taites these four Sampradayas, also the numbermdfaika not only in
the first three Sampradayas, but in Cina and Deavitiave been informed that out of 56 Deshas (whicluded besides
Hunas, places outside India, such as Cina, MahaBimata, Simhala), 18 follow Gauda extending froephlla to Kalinga
and 19 follow Kerala extending from Vindhyacalahe Southern Sea, the remaining countries formarggf the Kashmira
Desha; and that in each Sampradaya there are Redslineh as Shuddha, Gupta, Ugra. There is varianbevatas and
Rituals some of which are explained in the Taraesakid Shaktisamgama Tantra.

There are also various Matas such as Kadi Matkecc®liradanuttara of which the Devata is Kali (s&troduction to
Tantraraja Tantra, A Short Analysis); Hadi MatdedHamsaraja of which Tripurasundari is Devata ldabdadi Mata the
combination of the two of which Tara is Devata tisdililasarasvati. Certain Deshas are called Kaddi, Kahadi Deshas
and each Mata has several Amnayas. It is saidhbatamsatara Mahavidya is the Sovereign Lady afaiehom Jainas
call Padmavati, Shaktas Shakti, Bauddhas Tara, Eadhakas Mihogra, and Kaulas Cakreshvari. Theskaall her Kali,
the Hadis Shrisundari and the Kadi-Hadis Hamsalues VIII and XIlI of "Tantrik Texts" contain thabrtion of the
Tantraraja which belongs to Kadi Mata and in thglEh Introduction, mentioned above, | have dedilhhis subject.

Gauda Sampradaya considers Kadi the highest Maitstuashmira and Kerala worship Tripura and T&wassibly there
may have been originally Deshas which were theusket seats of specific schools of Tantra, but latel at present, so far
as they exist, this cannot be said. In each obibghas different Sampradayas may be found, thoagbtlss at particular
places, as in Bengal, particular sects may be pnéedimnt.

In my opinion it is not yet possible to presentthAboth accuracy and completeness, the doctringeaadice of any
particular Tantrik School, and to indicate wheri¢idiffers from other Schools. It is not possibtepeesent to say fully and
precisely who the original Shaktas were, the natfitbeir sub-divisions and of their relation te,distinction from, some of
the Shaiva group. Thus the Kaulas are generalBeimgal included in the Brahmajfiani Shakta grouptfsitSammohana in
one passage already cited mentions Kaula and Skegtaately. Possibly it is there meant to disiistyordinary Shaktas
from the special group called Kaula Shaktas. Inhgsis some Kaulas, | believe, call themselves Skwitar an answer to
these and other questions we must await a furtteanimation of the texts. At present | am doing dlgaof mud
(Pankoddhara) from the tank, not in the expectatian| can wholly clear away the mud and weedswiitln a desire to
make a beginning which others may complete.

He who has not understood Tantra Shastra has detstood what "Hinduism" is as it exists to-daye Bubject is an
important part of Indian culture and therefore Watudy by the duly qualified. What | have saididdde sufficient to wai
the ignorant from making rash generalizations. réspnt we can say that he who worships the Manttarantra of Shakti
is a Shakta, and that there were several Sampradyhese worshippers. What we can, and showtdw, is to study the
Shakta Darshana as it existsday, working back from the known to the unknown.atWvham about to describe is the Sh
faith as it exists to-day, that is Shaktivada, amsomething entirely new but as the developmehtamlgamation of the
various cults which were its ancestors.

Summarizing Shakta doctrine we may first affirmttiiés Advaitavada or Monism. This we might expseting that it
flourished in Bengal which, as the old Gauda Deihthe Guru both of Advaitavada and of Tantra 8hafrom Gauda
came Gaudapadacarya, Madhusudana Sarasvati, afithergreat Advaitasiddhi, Ramacandratirthabha@Gitsukhacarya
and others. There seems to me to be a strong dispas the Brahmaparayana Bengali temperamenatds/Advaitavada.
For all Advaitins the Shakta Agama and Advaita 8agama must be the highest form of worship. A tkedaaccount of the
Advaita teachings of the Shaktas is a matter adtgremplexity and of a highly esoteric charactegdnd the scope of this
paper. | may here note that the Shakta Tantraksgest Tattvas made up of 10, 12 and 16 Kalasiref, Sun and Moon
constituting the Kamakala respectively; and 19 ad&shiva, 6 of Ishvara, 10 each of Rudra, VishriBrahma. The 51
Kalas or Matrikas which are the Sukshmarupa obthéetters (Varna) are a portion of these 94. Tlaesdhe 51 coils of
Kundali from Bindu to Shrimatrikotpatti-Sundari miemed in my Garland of Letters or Studies on thenkla Shastra.
These are all worshipped in the wine jar by thdsaks who take wine. The Shastras also set o@aA@attvas which are
common to Shaktas and Salvias; the five Kalas waiehSamanya to the Tattvas, namely, Nivritti, Bndha, Vidya, Shant
Shantyatita, and the Shadadhva, namely, Varna, Radavlantra, Kala, Tattva, Bhuvana, which repretiemArtha aspect
and the Shabda aspect respectively. (See Garlapettefs.
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To pass to more popular matters, a beautiful amdeteconcept of the Shaktas is the Motherhood af, 8wt is, God as
Shakti or the Power which produces, maintains aitlddnaws the universe. This is the thought of ashigrper. Though the
Sammohana Tantra gives high place to Shamkararagieoor of Buddhism (speaking of him as a manifestaf Shiva
and identifying his four disciples and himself witte five Mahapretas), the Agamas as Shastras i&hipodo not teach
Mayavada as set forth according to Shamkara'sdemaental method. Maya to the Shakta worshippeoti®n unconscious
something, not real, not unreal, not real-unredictvis associated with Brahman in its Ishvara esspkough it is not
Brahman. Brahman is never associated with anythirndtself. Maya to the Shakta is Shakti veilingrstdf as
Consciousness, but which, as being Shakti, is Gonseess. To the Shakta all that he sees is thaévoAll is
Consciousness. This is the standpoint of SadhdmaAdlvaitins of Shamkara's School claim that tHeitrine is given fror
the standpoint of Siddhi. | will not argue this gtien here. When Siddhi is obtained there will beargument. Until that
event Man is, it is admitted, subject to Maya anghthink and act according to the forms whiclmiposes on him. It is
more important after all to realize in fact theuersal presence of the Divine Consciousness, thattémpt to explain it in
philosophical terms.

The Divine Mother first appears in and as Her wipsér's earthly mother, then as his wife; thirddyiéalika, She reveals
Herself in old age, disease and death. It is Shemanifests, and not without a purpose, in the agiouring of Samhara
Shakti which was witnessed in the great world-donéf our time. The terrible beauty of such forimsot understood. And
so we get the recent utterance of a MissionaryeBeafr at Madras who being moved to horror at et sif (I think) the
Camundamurti called the Devi a "She-Devil". LaSlye takes to Herself the dead body in the fiemgues of flame which
light the funeral pyre.

The Monist is naturally unsectarian and so the gh#fglith, as held by those who understand it,de from a narrow
sectarian spirit.

Nextly it, like the other Agamas, makes provisiondll castes and both sexes. Whatever be thaltrcteine of the Vaidika
their practice is in fact marked by exclusivend$ais they exclude women and Shudras. It is easpderstand why the so-
called Anarya Sampradayas did not do so. A glorfeature of the Shakta faith is the honor whigbaiys to woman. And
this is natural for those who worship the Great ot whose representative (Vigraha) all earthly worare. Striyo devah
striyah pranah. "Women are Devas; women are Bffit' as an old Hymn in the Sarvollasa has is lecause Woman is a
Vigraha of the Amba Devi, Her likeness in flesh dhabd, that the Shakta Tantras enjoin the hondnearship of women
and girls (Kumaris), and forbid all harm to thenelsas the Sati rite, enjoining that not even a feraaimal is to be
sacrificed. With the same solicitude for women, Mehanirvana prescribes that even if a man speadedyr (Durvacyam
kathayan) to his wife, he must fast for a whole,dmd enjoins the education of daughters beforie i@ riage. The
Moslem Author of the Dabistan (ii. 154. Ed. 1848ys"The Agama favors both sexes equally. Men amaen equally
compose mankind. This sect hold women in greateastend call them Shaktis and to ill-treat a Shakét is, a woman, is a
crime". The Shakta Tantras again allow of womemd&uru, or Spiritual Director, a reverence whilcl YWest has not
(with rare exceptions) yet given them. InitiationdMother bears eightfold fruit. Indeed to theigimiened Shakta the whc
universe is Stri or Shakti. "Aham stri" as the Adkilavano Upanishad says. A high worship thereforielwtan be offered 1
the Mother to-day consists in getting rid of abusbgch have neither the authority of ancient Skastor of modern social
science and to honor, cherish, educate and advemoen (Shakti). Striyo devah striyah pranah. Gaigtarhantra says
Sarvavarnadhikarashca narinam yogya eva ca; théei§ antra Shastra is for all castes and for wgraed the
Mahanirvana says that the low Kaula who refusésitiate a Candala or Yavana or a woman out ofedisect goes the
downward path. No one is excluded from anythingepxon the grounds of a real and not artificiaihaoagined
incompetency.

An American Orientalist critic, in speaking of "thrthlessness of Tantric philosophy", said thatas "Religious
Feminism run mad," adding "What is all this but feminisation of orthodox Vedanta? It is a doctrioesuffragette
Monists: the dogma unsupported by any evidencetligafiemale principle antedates and includes the pranciple, and th:
this female principle is supreme Divinity." The "wldessness" of the Tantrik philosophy is a persopaion on which
nothing need be said, the more particularly tha¢@alists who, with insufficient knowledge, haveeady committed
themselves to this view are not likely to easilpiatbon it. The present criticism, however, in distig the grounds on whi
it is based, has shown that they are without waktare it not for such ignorant notions, it wouldi@necessary to say that
the Shakta Sadhaka does not believe that ther&/israan Suffragette or otherwise, in the sky, surdmd by the members
of some celestial feminist association who rulesrttale members of the universe. As the Yamalafsayke benefit of the
ignorant "neyam yoshit na ca puman na shando rad jachritah”. That is, God is neither female, maémaphrodite nor
unconscious thing. Nor is his doctrine concernetth wie theories of the American Professor Lesterdvéad others as to
the alleged pre-eminence of the female principle.aké not here dealing with questions of scienc®oiology. It is a
common fault of western criticism that it gives evél interpretations of Indian Scriptures and ssunderstands it. The
Shakta doctrine is concerned with those Spirituaddiples which exist before, and are the originbafth men and women.
Whether, in the appearance of the animal spediedemale "antedates" the male is a question witiclwit is not
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concerned. Nor does it say that the "female prietiis the supreme Divinity. Shiva the "male" isegual with Shivé the
"female," for both are one and the same. An Orietaight have remembered that in the Samkhy&ri®rés spoken of as
"female," and Purusha as "male". And in Vedantayd/iand Devi are of the feminine gender. Shaktoisenmale nor a
female "person,” nor a male nor a female "pringigle the sense in which sociology, which is comeer with gross matter,
uses those terms. Shakti is symbolically "femakause it is the productive principle. Shiva irfasoas He represents the
Cit or consciousness aspect, is actionless (Nigakrthough the two are inseparably associated evereation. The
Supreme is the attributeless (Nirguna) Shiva, emtuter Brahman which is neither "male” nor "feshalVith such
mistaken general views of the doctrine, it waslikely that its more subtle aspects by way of ielato Shamkara's
Mayavada, or the Samkya Darshana should be apteéciBhe doctrine of Shakti has no more to do Wigminism" than i
has to do with "old age pensions" or any otheradogical movement of the day. This is a good instaof those apparently
"smart" and cocksure judgments which Orientalisi athers pass on things Indian. The errors woeltkss ridiculous if
they were on occasions more modest as regardsctaairs to know and understand. What is still marportant, they
would not probably in such cases give unnecesgsanyng for offense.

The characteristic features of Shakta-dharma argite Monism; its concept of the Motherhood of Git&lun-sectarian
spirit and provisions for Shudras and women, tdatter of whom it renders high honor, recognizingt they may be even
Gurus; and lastly its Sadhana skillfully designedealize its teachings.

As | have pointed out on many an occasion thistipresf Sadhana is of the highest importance, axdeen in recent
times much overlooked. It is that which more thagthing else gives value to the Agama or Tantras8aaMere talk about
religion is only an intellectual exercise. Of whise are grand phrases about Atma on the lips eéttuo hate and injure
one another and will not help the poor. Religiokiredness. Religion again is a practical activiind and body must be
trained. There is a spiritual as well as a mentdlphysical gymnastic. According to Shakta docteaeh man and woman
contains within himself and herself a vast lateagazine of Power or Shakti, a term which comes fitoaroot "Shak" to k
able, to have force to do, to act. They are eaakibhnd nothing but Shakti, for the Svarupa ofl@hé#hat is, Shakti as it is
in itself is Consciousness, and mind and body aek& The problem then is how to raise and vidfyakti. This is the wol
of Sadhana in the Religion of Power. The Agamapsaatical philosophy, and as the Bengali friend eallaborator of
mine, Professor Pramathanatha Mukhyopadhyaya, Wit again, has well put it, what the intelledtwarld wants today
is the sort of philosophy which not merely arguesdxperiments. This is Kriya. The form which Sahéakes necessarily
varies according to faith, temperament and capathys, amongst Christians, the Catholic Churde, Hinduism, has a fL
and potent Sadhana in its sacraments (Samskarg)le€Church), private worship (Puja, Upasana) Wiffacara "bell, light
and incense" (Ghanta, Dipa, Dhupa), Images orrRaathence it has been called idolatrous), devotidtes such as
Novenas and the like (Vrata), the threefold "Angélat morn, noon and evening (Samdhya), rosanajJépe wearing ¢
Kavacas (Scapulars, Medals, Agnus Dei), pilgrim@aeha), fasting, abstinence and mortification j&a), monastic
renunciation (Samnyasa), meditation (Dhyana), eplirthe union of mystical theology (Samadhi) aad®th. There are
other smaller details such for instance as Shdnftisheka (Asperges) into which | need not entee Hemay, however,
mention the Spiritual Director who occupies thecplaf the Guru; the worship (Hyperdulia) of thegifi-Mother which
made Svami Vivekananda call the Italian Cathol8isaktas; and the use of wine (Madya) and breadgsponding to
Mudra) in the Eucharist or Communion Service. Whh®wever, the Blessed Virgin evokes devotion asmvas that which
is here paid to Devi, she is not Devi for she is@od but a creature selected as the vehicle ofrtldarnation (Avatara). In
the Eucharist the bread and wine are the body bowditof Christ appearing under the form or "acctdénf those material
substances; so also Tara is Dravamayi, that is;\Saeiour in liquid form". (Mahanirvana Tr. xi. 1687.) In the Catholic
Church (though the early practice was otherwise)dity no longer take wine but bread only, thecidting priest
consuming both. Whilst however the outward formthis case are similar, the inner meaning is diffier Those however
who contend that eating and drinking are inconststgth the "dignity" of worship may be remindedTértullian's saying
that Christ instituted His great sacrament at alniéeese notions are those of the dualist witthalldistinctions. For the
Advaitin every function and act may be made a Yaf{gape or "Love Feasts," a kind of Cakra, weral lielearly times, ar
discontinued as orthodox practice, on account aéab to which they led; though they are saidtstiéixist in some of the
smaller Christian sects of the day. There are gibants of ritual which are peculiar to the Tarfitaastra and of which there
is no counterpart in the Catholic ritual such asadtyand Yantra. Mantra exists in the form of prayet as formulae of
consecration, but otherwise the subject is concedfalifferently here. There are certain gestukdsdra) made in the ritua
as when consecrating, blessing, and so forth,Hayt &re not so numerous or prominent as they aee hmay some day
more fully develop these interesting analogies vt | have said is for the present sufficiené$tablish the numerous
similarities which exist between the Catholic andidn Tantrik ritual. Because of these facts tleéghmed" Christian sects
have charged the Catholic Church with "Paganistis.ih fact the inheritor of very ancient pracdeut is not necessarily
the worse for that. The Hindu finds his SadhanthénTantras of the Agama in forms which his racednalved. In the
abstract there is no reason why his race shouldodify these forms of Sadhana or evolve new dResthe point is that it
must have some form of Sadhana. Any system touitfuirmust experiment to gain experience. It isdngse of its powerful
sacraments and disciplines that in the West thadliatChurch has survived to this day, holding fupon its "Rock" amid
the dissolving sects, born of what is called thefd®m". It is likely to exist when these, as prabeaxisting sects, will have
disappeared. All things survive by virtue of thetlrin them. The particular truth to which | heeder is that a faith cann
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be maintained by mere hymn-singing and pious addseg-or this reason too Hinduism has survived.

This is not necessary to say that either of thagas presently existing forms, continue untiéthnd of time. The so-called
Reformed or Protestant sects, whether of West st, Bee when viewed in relation to man in gengha imperfect
expression of a truth misunderstood and misappfiathely, that the higher man spiritually ascenus Jéss dependent is he
on form. The mistake which such sects make isdk &i the matter from one side only, and to supploseall men are alike
in their requirement. The Agama is guilty of nolseeror. It offers form in all its fullness andhitess to those below the
stage of Yoga, at which point man reaches whaKthiarnava Tantra calls the Varna and Ashrama oht.ig
(Jyotirvarnashrami), and gradually releases hinfsath all form that he may unite his self with thermless One. | do not
know which most to admire -- the colossal affirmoat of Indian doctrine, or the wondrous varietyhaf differing

disciplines, which it prescribes for their realipatin fact.

The Buddhists called Brahmanism Shilavrataparanaatsiat is, a system believing in the efficacyitfal acts. And so it is,
and so at length was Buddhism, when passing thrMajtayana it ended up with the full Tantrik Sadhahthe Vajrayana
School. There are human tendencies which cannsaferessed. Hinduism will, however, disappeamd when Sadhana
(whatever be its form) ceases; for that will be dlag on which it will no longer be something rdalt the mere subject of
philosophical and historical talk. Apart from itsegt doctrine of Shakti, the main significanceha Shakta Tantra Shastra
lies in this, that it affirms the principle of tmecessity of Sadhana and claims to afford a meaikhle to all of whatever
caste and of either sex whereby the teachings daia may be practically realized.

But let no one take any statement from any onegithirecluded, blindly, without examining and tegtiit. | am only
concerned to state the facts as | know them.nitan's prerogative to think. The Sanskrit word foiah" comes from the ra
man "to think". Those who are Shaktas may be pteas#hat | have said about their faith. It must, however, be
supposed that a doctrine is necessarily true sifppbause it is old. There are some hoary error§o’science, its
conclusions shift from year to year. Recent disc@gehave so abated its pride that it has condidiecased to give itself
those pontifical airs which formerly annoyed sormhes Most will feel that if they are to bow to aMaster it should be to a
spiritual one. A few will think that they can safelalk alone. Philosophy again is one of the ndliésife's pursuits, but
here too we must examine to see whether what {gogexl for our acceptance is well founded. The maxicurrent that
there is nothing so absurd but that it has beeth Inesome philosopher or another. We must eactelwasjudge and
choose, and if honest, none can blame our choieemist put all to the test. We may here recolleetwords of Shruti --
"Shrotavyah, Mantavyah, Nididhyasitavyah," -- '#ist reason and ponder"; for as Manu says "Yastaakessandhatte sa
dharmam veda, netarah" -- "He who by discussiopstigates, he knows Dharma and none other." Uléiip&tere is
experience alone which in Shakta speech is Sahaghe | am".

NOTE TO CHAPTER V

| have referred to the Vaidik and Agamic strandkiafian Dharma. | wish to add some weighty remanksle by the well-
known Vedantic Monthly The Prabuddha Bharata (MayiaW. P., July 1914). They were elicited by thiblcation of
Arthur Avalon's Principles of Tantra. After poingirout that a vindication of the Tantras reboundsddly to the benefit of
Hinduism as a whole, for Tantrikism in its real sefis nothing but the Vedic religion strugglinghwitonderful success to
reassert itself amidst all those new problems ligicais life and discipline which historical everatsd developments have
thrust upon it, and after referring to the Introtioie to that work, the author of the review wrogefallows:

"In this new publication, the most noteworthy featof this new Introduction he has written for Femtra-tattva is his
appreciative presentation of the orthodox viewsualize antiquity and the importance of the Tantaas it is impossible to
overestimate the value of this presentation.

"For hitherto all theories about the origin and ittn@ortance of the Tantras have been more or legadiced by a wrong
bias against Tantrikism which some of its own |aieister developments were calculated to credtes Gias has made
almost every such theory read either like a. condion or an apology. All investigation being thdisqualified, the true
history of Tantrikism has not yet been written; avalfind cultured people mostly inclined eithetthie view that Tantrikism
originally branched off from the Buddhistic Mahagaor Vajrayana as a cult of some corrupted anddsdfded monastics,
or to the view that it was the inevitable dowry alhsome barbarous non-Aryan races brought alortgthétm into the fold
of Hinduism. According to both these views, howetiee form which this Tantrikism -- either a Budstic development or
a barbarous importation kas subsequently assumed in the literature ofwsnal is its improved edition as issuing from
crucibles of Vedic or Vedantic transformation. Bhis theory of the curious co-mingling of the Vedasl Vedanta with
Buddbhistic corruption or with non-Aryan barbarigyperfectly inadequate to explain the all-pervadiilyience which the
Tantras exert on our preseidy religious life. Here it is not any hesitatingmgpromise that we have got before us to exg
but a bold organic synthesis, a legitimate restaterof the Vedic culture for the solution of nevalplems and ne\
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difficulties which signalized the dawn of a new age

"In tracing the evolution of Hinduism, modern hisams take a blind leap from Vedic ritualism direxBuddhism, as if to
conclude that all those newly formed communitieshwrhich India had been swarming all over since ¢tose of the fatefi
era of the Kurukshetra war and to which was detfiedight of Vedic sacrifices, the monopoly of tiigher three-fold
castes of pure orthodox descent, were going allithe without any religious ministrations. Theseyamized communities,
we must remember, were actually swamping the Vediwodoxy, which was already gradually dwindlingaaioto a helples
minority in all its scattered centers of influenaed was just awaiting the final blow to be degltte rise of Buddhism.
Thus the growth of these new communities and tha@upation of the whole land constituted a mightgrd that had been
silently taking place in India on the outskirtstibé daily shrinking orthodoxy of Vedic ritualisnorlg before Buddhism
appeared on the field, and this momentous eventagiern historians fail to take due notice of aithenay be because of a
curious blindness of self-complacency or becaushefiazzle which the sudden triumph of Buddhisohtae
overwhelming mass of historical evidences leftthyréate before their eyes. The traditional Kalg¥wates from the rise of
these communities and the Vedic religious cultdréne preceding Yuga underwent a wonderful tramafdion along with a
wonderful attempt it made to Aryanize these ristnghmunities.

"History, as hitherto understood and read, spefliseoBrahmins of the Buddhistic age -- their gnogvalienation from the
JAana-kanda or the Upanishadic wisdom, their immmytéo save the orthodox Vedic communities fromaheroachments
of the non-Vedic hordes and races, their ever-deepeaeligious formalism and social exclusivendast this history is
silent on the marvelous feats which the Upanishadats of anchorites were silently performing andhtskirts of the
strictly Vedic community with the object of Aryairig the new India that was rising over the asheb@Kurukshetra
conflagration. This new India was not strictly Vetlke the India of the bygone ages, for it coutd dlaim the religious
ministrations of the orthodox Vedic Brahmins andldmot, therefore, perform Yajfias like the latfEne question,
therefore, is as to how this new India became @iyidryanized, for Aryanization is essentially giritual process,
consisting in absorbing new communities of men thfold of the Vedic religion. The Vedic rituatisthat prevailed in
those days was powerless, we have seen, to doimgythn these new communities springing up all aber country.
Therefore, we are obliged to turn to the only offaetor in Vedic religion besides the Karma-kandiaghn explanation of
those changes which the Vedic religion wroughthmmitising communities in order to Aryanize themeTpanishads
represent the Jfiana-kanda of the Vedic religionifand study all of them, we find that not only tharliest ritualism of
Yajfias was philosophized upon the earlier Upanishiadt the foundation for a new, and no less ekboritualism was
fully laid in many of the later Upanishads. For exde, we study in these Upanishads how the philogap Pafica-upasana
(five-fold worship, viz., the worship of Shiva, De®un, Ganesha and Vishnu) was developed outeofiystery of the
Pranava ("Om"). This philosophy cannot be dismiss®d post-Buddhistic interpolation, seeing thateséeatures of the
same philosophy can be clearly traced even in tabBanas (e.g., the discourse about the concegpttiBhiva).

"Here, therefore, in some of the later Upanishaddind recorded the attempts of the pre-Buddhistituses of the forest to
elaborate a post-Vedic ritualism out of the doerirfi the Pranava and the Vedic theory of Yogic fices. Here in these
Upanishads we find how the Bija-mantras and thecahkea of the Tantras were being originally develbgor on the
Pranava or Udgitha had been founded a specialitgpamd a school of philosophy from the very eatleges and some of
the "spinal" centers of Yogic meditation had beeamlt upon in the earliest Upanishads and correspgriBrahmanas. The
Upakaranas of Tantrik worship, namely, such mdtadancts as grass, leaves, water and so on, wese apparently
adopted from Vedic worship along with their appiaf# incantations. So even from the Brahmanasfaé/panishads
stands out in clear relief a system of spirituatiiline -- which we would unhesitatingly classify Tantrik -- having at its
core the Pafica-upasana and around it a fair rouridials and rites consisting of Bija-mantras afetlic incantations,
proper meditative processes and proper manipulafisacred adjuncts of worship adopted from thei&/dtes. This may
be regarded as the earliest configuration whichrikaism had on the eve of those silent but migstigial upheavals
through which the Aryanization of vast and incragsinultitudes of new races proceeded in pre-BudidHizdia and which
had their culmination in the eventful centuriesha Buddhistic coup de grace.

"Now this pre-Buddhistic Tantrikism, perhaps, tenognized as the Vedic Pafica-upasana, could metduantributed at all
to the creation of a new India, had it remainedfioea completely within the limits of monastic sedBut like Jainism, this
Pafica-upasana went forth all over the country itghrltra-Vedic communities under its spiritual msinations. Even if we
inquire carefully into the social conditions obtampin the strictly Vedic ages, we find that theras always an extended
wing of the Aryanized society where the purely \teidlarma-kanda could not be promulgated, but whesarolding
influence of Vedic ideals worked through the depetent of suitable spiritual activities. It is alveatp the JAana-kanda and
the monastic votaries thereof, that the Vedic retiggwed its wonderful expansiveness and its pisxjve self-adaptability,
and every religious development within the Vedidfdut outside, the ritualism of Homa sacrificisstraceable to the
spiritual wisdom of the all renouncing forest resga. This ‘forest' wisdom was most forcibly broughd requisition when
after the Kurukshetra a new age was dawning withotirush and upheaval of non-Aryan and semi-Argaeg all over
India-- an echo of which may be found in that story ofMehabharata where Arjuna fails to use his Gantivaave his
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protégés from the robbery of the non-Aryan hordes.

"The greatest problem of the pre-Buddhistic ages tlva Aryanization of the new India that rose amgjed furiously from
every side against the fast-dwindling centers efdhll Vedic orthodoxy struggling hard, but in vaiy,social enactments to
guard its perilous insulation. But for those radigg movements, such as those of the BhagavatdgaSh8auryas, Shaivas,
Ganapatyas and Jainas, that tackled this problesnyafnization most successfully, all that the Vedlithodoxy stood for in
the real sense would have gradually perished witlraue. These movements, specially the five aflddedic worship, took
up many of the non-Aryan races and cast theiiifdne mold of the Vedic spiritual ideal, minimigiiin this way the gulf
that existed between them and the Vedic orthodoxlythereby rendering possible their gradual amadgam. And where
this task remained unfulfilled owing to the molaping too narrow still to fit into the sort of lifwhich some non-Aryan
races or communities lived, there it remained fod@hism to solve the problem of Aryanization in dinee. But still we
must remember that by the time Buddhism made peamnce, the pre-Buddhistic phase of Tantrik wiprsad already
established itself in India so widely and so firrtthat instead of dislodging it by its impetuouseins all the force of which,
by the bye, was mainly spent on the tattering atthxy of Vedic ritualism -- Buddhism was itself sveaved up within three
or four centuries by its perhaps least suspectpdrgnt of this Tantrik worship and then wonderfuitnsformed and
ejected on the arena as the Mahayana.

"The publication of these two volumes is an evdmgreat interest and importance. The religiousdiglof the modern
Hindus have been represented to English readarsyvasious points of view, but the peculiar moldimthich they have
been sought to be cast in comparatively moderrucesthas not received adequate attention. Thenexpe of the religion
of modern Hindus take cognizance more of the mattdrsource of their beliefs than of the changemwh they have been
undergoing through the many centuries. The volunmeter review, as well as other publications browghtby Arthur
Avalon, serve to carry this important questionafii to such a prominence as almost makes it obligdor every
exhaustive exposition of Hindu doctrines in futtoeacknowledge and discriminate in them the foraeatinfluences of the
Tantrik restatement. In the Tantratattva, the priegmon and vindication of the Hindu religious leés and practices
avowedly and closely follow the methodology of fantras, and the learned pundit has fully succeedesdtablishing the
fact that what lies behind these beliefs and prastis not mere prejudice or superstition but tesy®of profound philosopt
based on the Vedas. Every student of modern Hindsfsould acquaint himself with this, namely, itsnediate backgrour
of Tantrik philosophy and ritualism.

"The Hindu religious consciousness is like a mighgnges emerging from the Himalayas of Vedic wisd@veiving
tributaries and sending out branch streams at rpaings in its course. And though the nature ofdheent, its color,
velocity or uses may vary at different places,@anges is the same Ganges whether at Hardwar ablahor Calcutta. The
stream is not only one but it has also its one mhannel in spite of all the many tributaries anahiches. And the whole of
the stream is sacred, though different sects magsghspecial points and confluences as of speaiatity to themselves,
deriving inspiration thence for their special seeta developments. Now, though the rise of Targtikosophy and ritualist
created in former times new currents and back-watkmg the stream of Hinduism, it was essentatlymportant
occurrence in the main stream and channel; andadsif producing a permanent bifurcation in thagash, it coalesced wi
it, coloring and renovating, more or less, the wehehor of the Hindu religious consciousness. Aasalt, we find Tantrik
thought and sentiment equally operative in theeswér metaphysical wing of Hinduism as well as inatger matter-of-fact
phases.

This actual permeation of Hindu religious conscimss by Tantrik thought and sentiment should recttig fullest
recognition at the hands of every up-to-date expbriéis predecessors of former generations mighe @ strengthen their
advocacy of Tantrik doctrines by joining issue wittle advocates of particular phases of Hindu mtigind philosophy. But
the present epoch in the history of our religioossciousness is pre-eminently an epoch of wondsyfuthetic mood of
thought and sentiment, which is gradually pervadirggHindu religious consciousness ever since Bamakrishna
Paramahamsa embodied in himself its immediate Ipitisiss, to find in the literature that is being admirably provided for
English readers by Arthur Avalon an occasional &1y to use Tantrik doctrines as weapons for coimdpaertain phases
of Hindu belief and practice. This tendency seemsetray quite a wrong standpoint in the studyhefTantras, their relatis
to other Scriptures and their real historical digance."

Next: Chapter Seven: Is Shakti For
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