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Great Liberation (Mahanirvana Tantra),

frequently referred to in Sir John Wood-
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standing of all Tantrik literature.
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MOUNT KAILASA

The scene of the revelation of Mahanirvana Tantra is laid in

Himalaya, the “ Abode of Snow,” a holy land weighted with

the traditions of the Aryan race. Here in these lofty up-

lands, encircled with everlasting snows, rose the great

mountain of the north, the Sapta Kula Parvata. Hence the

race itself came, and there its early legends have their set-

ting. There are still shown at Bhimudiyar the caves whore

the sons of Pandu and Draupadi rested, as did Rama and

his faithful wife at the point where the Kosi joins the Slta

in the grove of Asoka trees. In these mountains Munis and

Rishis lived. Here also is the Kslictra of Shiva Mahadeva,

where His Spouse Parvati, the daughter of the Mountain

King, was born, and where Mother Ganges also has her

source. From time imraemox’ial pilgrims have toiled through

these mountains to visit the three great shrines at Gangotri,*

Kedarnath,^ and Badrinath.* At Kangri, further north, the

pilgrims make the parikrama of Mount Kailasa (Kang

Rinpoche), where Shiva is said to dwell. This nobly towering

' Source of the Ganges.

* A matha and temple dedicated to ShrT Sadashiva in charge of the
Shaiva ascetics called Jangama. The Deyata is also worshipped at four
other places along the Himalayan chain—Tungnath, Rudranath, Madh-
maheshwar, and Kalpeshwar. These and the first-named form the
“ Panchkedar.”

* A celebrated temple dedicated to an incarnation of the Deva
Vishnu, who from Kurmmachala is said to have descended in his Kurmma
form, As to Baditrika see Jdahabbftrata c. 92 Aranyaparvap.
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peak rises to the north-west of the sacred Mansarowar Lake

(Mapham Yum-tso) from amidst the purple ranges of the

lower Kangri Mountains. The paradise of Shiva is a sum-

merland of both lasting sunshine and cool shade, musical

with the song of birds and bright with undying flowers.

The air, scented with the sweet fragrance of Mandara chap-

lets, resounds with the music and song of celestial singers

and players. The Mount is Gana Parvata, thronged with

trains of Spirits {devayoni), of which the opening Chapter

of Mahanii’vana Tantra speaks.

And in the regions beyond rises Mount Meru, centre

of the world-lotus. Its heights, peopled with spirits, are

hung with clusters of stars as with wreaths of Malati

flowers. In short, it is written
: ' “ He who thinks of

Hinuichala, though he should not behold him, is greater

than he who performs all worship in Kashi (Benares). In a

hundred ages of the Devas I could not tell thee of the glories

of Himachala. As the dew is dried up by the morning sun,

so are the sins of mankind by the sight of Himachala.”

It is not, however, necessary to go to the Himalayan

Kailasa to find Shiva. He dwells wheresoever his worship-

pers, versed in Kulatattva, abide,'"' and His mystic mount is

to be sought in the thousand-petalled lotus ' {sahasrdra-

padma) in the body of every human jlva, hence called

Shivasthana, to which all, wheresoever situate, may repair

when they have learned how to achieve the way thither.

Shiva promulgates His teaching in the world below in

the works known as Yamala, Damara, Shiva Sutra,^ and

in the Tantras which exist in the form of Dialogues between

' Skanda Parana. ' Kularnava Tantra (chap. ix).

’ See Tripurasara, cited in Bhaakararaya’s Commentary on Lalita-
sahasranama, verse 17. Ouroh sthiinmn hi Kailasam as the YoginI
Tantra (chap, i) says.

* Of which the Shiva Sutra Vimarshini is a Commentary,
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the Devata and his Shakti, the Devi in Her form as Parvati.

According to the Gayatrl Tantra/ the Deva Ganesha first

preached the Tantra to the Devayoni on Mount Kailasa,

after he had himself received them from the mouth of Shiva.

After a description of the mountain, the Dialogue opens

with a question from Parvati in answer to which and

those which succeed it, Shiva unfolds His doctrine on the

subjects with which Mahanirvfina Tantra deals.

* Chapter X.

’ Ab the Devi is here, the sishya, this Tantra is in the I'ornr

called Agama,



SHIVA AND SHAKTI

That eternal immutable existence which transcends the

tfiriya and all other states is the unconditioned Absolute,

the supreme Brahman or Para-brahman, without Praknti

{niahlxcda) or Her attiibutes {nir-guna), which, as being

the inner self and knowing subject, can never be the object

of cognition, and is to be apprehended only through yoga

by the realization of the Self {dtmajndna), which It is. For

as it is said, “ Spirit can alone know Spirit.” Being beyond

mind, speech, and without name, the Brahman was called

“ Tat” “ That,” and then “ Tat Sat,” “ That which is.” For
the sun, moon, and stars, and all visible things, what are

they but a glimpse of light caught from “ That ” {Tat) ?

Brahman is both ni^hhala and sakala. Kald is Prak-

r/ti. The nmhlcala Brahman or Para-brahman is the Tat,

when thought of as without Prakr/ti (praJcritcranya). It

is called sakala when with Prakrit!.' As the substance of

Prakr/ti is the three gunas It is then sa- guna, as in the

previous state It was nir-gnna. Though in the latter state

It is thought of as without Shakti, yet (making accom-

modation to human speech) in It potentially exists Shakti,

Its powei’ and the whole universe produced by It. To say,

however, that the Shakti exists in the Brahman is but a

form of speech, since It and Shakti are, in fact, one, and

Shakti is eternal {Anddi-rfqJd}.^ She is Brahma,-rupd and

' Saradatiilakam (chap, i), and chap, i of ShaktanandataranginT
(” Waves of Bliss for Shaktas ”), both Tilntrika works of great authority.

’ Pranami/a prakviting nitgdng paramdtmasvarupimm (loc, cit,

Shatkanandcitarangin I .

}
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both vi-gunn (nir-guna) and sa-gund ; the Chaitangarupini-

Devi, who manifests all hhfita. She is the Anandarupinl-

Devi, by whom the Brahman manifests Itself,' and who,

to use the words of the Sarada, pervades the universe as

does oil the sesamum seed.

In the beginning the Ni^hkala Brahman alone existed.

In the beginning thei-e was the One. It willed and became
many. Ahani haliu syam—“may I be many.” In such

manifestation of Shakti the Brahman is known as the lower

{apara) or manifested Brahman, who, as the subject of

worship, is meditated upon with attributes. And, in fact,

to the mind and sense of the embodied spirit ijlva) the

Brahman has body and form. It is embodied in the forms

of all Devas and DevTs, and in the worshipper himself.

Its form is that of the universe, and of all things and

beings therein.

As Shruti says :
“ He saw ’’ (Sn aikshata, aham halm

sydm prajdyeyd).
“ He thought to Himself may I be

many.” “ Sa aikshata
” was itself a manifestation of

Shakti, the Paramdpurva-nirvdna shakti, or Brahman as

Shakti." From the Brahman, with Shakti {Parashakti-

maya) issued Nada (Shiva-Shakti as the “ Word ” or

“ Sound ”), and from Nada, Vindu appeared. Kalicharana

"

in his commentary on the Shatchakra-nirupana says that

Shiva and Nirvana Shakti bound by a mayik bond and

covering, should be thought of as existing in the form of

Parang Vindu.

The Sarada ^ says : Sachchiddnanda vihhavdt sakaldt

parameshvardt dslchchhaktistato nddo, ndddd%indusamud'

bhavah (“ From Parameshvara vested with the wealth of

‘ Kubjika Tantra, 1st Pa<ala.

’ S/ia^-chakranirupa»ia. Commentary on verse 49, " Serpent Power.”

* Ibid., verse 87. * Saradatilaka (chap, i).
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saohohidananda and with Prakriti (sakala) issued Shakti ,*

from Shakti came NMa and from Nada was born Vindu ”).

The state of subtle body which is known as Karaa-kala

is the mfila of mantra. The term miila-mantratmika, when
applied to the Devi, refers to this subtle body of Hers

known as the Kama-kala.' The Tantra also speaks of three

Vindus, namely Shivamaya, Shakti-maya, and Shiva-shakti-

maya."

The parang-vindu is represented as a circle, the centre

of which is the brahma-pada, or place of Brahman, where-

in are Prakriti-Purus7ta, the circumference of which is

encircling mdyd.^ It is on the crescent of nirvdna-hald,

the seventeenth, which is again in that of amd-kald, the

sixteenth digit (referred to in the text) of the moon-circle

{Chandramandala), which circle is situate above the Sun-

Circle {Suryyamaadala), the Guru and the hangsah, which

are in the pericarp of the thousand-petalled lotus (sahasrdra-

padma). Next to the Vindu is the fiery Bodhini, or

Nibodhika (v. post). The Vindu, with the Nirvana-kala,

Nibodhika, and Ama-kala, are situated in the lightning-like

inverted triangle* known as “A, Ka, Tha,” and which is

BO called because at its apex is A ; at its right base is Ka

;

and at its left base Tha. It is made up of forty-eight letters

{mdtnkd)

:

the sixteen vowels running from A to Ka ;

sixteen consonants of the kavarga and other groups running

from Ka to Tha

;

and the remaining sixteen from Tha to A,

' See Bh^kararaya’s Commentary on the Lalitasahasranama,
verse 86.

* Prana-toa/iinI (p. 8).

* MclydbandhandchchhdditaprakrritipuruBha parang vinduh. Com*
mentary to verse 49 of the S/iat-chakra-nirupaMa4

* The Devi Pura/ta says that Kunc^alinl is so called because She has
the shrhigdtaka or triangle form, the three angles being the ichchhd,
Jndna, and krigd shaktia (see also YoginIhHdaya).
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Insideare the remaining letters {mdtvika), ha, la (second), and

^sha.’ As the substance of Devi is mdtvika (mdtnJcd-mdyi)

the triangle represents the “Word ” of all that exists. The
triangle is itself encircled by the Chandramandala. The
Vindu is symbolically described as being like a grain of

gram (chanaka), which under its encircling sheath contains

a divided seed. This Parang-xmidu is prak^iti-Purus/ia,

Shiva-Shakti.® It is known as the Shabda-Brahman (the

Sound Brahman), or Aparabrahman.^ A polarization of the

two Shiva and Shakti Tattvas then takes place in Para-

shaktimaya. The Devi becomes Unmukhl. Her face turns

towards Shiva. There is an unfolding which bursts the

encircling shell of Maya, and creation then takes place by

division of Shiva and Shakti or of “ Hang ” and “ Sah.
” ‘

The Sarada says: “The Devatdparashaktimaya is again

Itself divided, such divisions being known as Vindu, Vija,

and Nada.’ Vindu is of the nature of Nada of Shiva, and

Vija of Shakti, and Nada has been said to be the relation

of these two by those who are versed in all the Agamas.” “

The Sarada says that before the bursting of the shell

enclosing the brahma-pada, which, together with its defin-

ing circumference, constitute the Shabda- brahman, an

' S/iai-chakranirftpajta.

’ Saai-chakranirupana, Commentary, verse 49.

’ Saradatilaka, (chap, i.):

Bhidyanidnat parad vindor avijavktatmaravo'hhdvat.

Shabda-brahmeti tam prdhuh,
“ Prom the unfolding Parangvindu arose an indistinct sound. This
Vindu is called the Shabda-brahman.”

* SAatchakra nirupana, verse 49.

^ That is, these are three different aspects of It.

* Chapter I

:

Parashakti rnayah sdkshdt tridhdsau bhidyate punah
Vindurnudo vijam iti tasya bheddh sarnlritdh

Vindundddtniako vljang shaktirnddastayormithah
Samavdyah samdkhyatdh sarvdgamavishdradaih.
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indistinct sound arose (avi/aktdtmdravobhavat). This

ai’//aktafidda is both the first and the last state of Nada,

according as it is viewed from the standpoint of evolution

or involution. For Nada, as Raghava-bhatta * says, exists

in three states. In Nada are the guna (sattva, rajas, and

tamas), which form the substance of PrakWti, which

with Shiva It is. When tamo-guna predominates Nada

is merely an indistinct or unmanifested {dhvanydt-mako'

-

vyktanddah sound in the nature of dhvani. In this

state, in which it is a phase of Avyaktanada, it is called

Nibodhika, or Bodhini. It is Nada when rajoguna is in

the ascendant, when there is a sound in which there is

something like a connected or combined disposition of the

letters.® When the sattva-guna preponderates Nada as-

sumes the form of Vindu.* The action of rajas on tamas

is to veil. Its own independent action effects an arrange-

ment w’hich is only perfected by the emergence of the

essentially manifesting sdttvika guna set into play by it.

Nada, Vindu, and Nibodhika. and the Shakti, of which they

are the specific manifestation, are said to be in the form

of Sun, Moon, and Fire respectively.'’ Jndna (spiritual

wisdom *) is spoken of as fire as it burns up all actions, and

the tamoguna is associated with it. For when the effect

of cause and effect of action are really known, then action

‘ See Commentary on verse 48 of the .9/iai-chakranirflpatta.

’ Tamofftinddhiki/ena kevala-dhvanycltmako'vyakta-ndda'h. Avyakta
is lit., unspoken, hidden, unmanifest, etc.

* Raja’ddhikijena kinchidvarnct-haddha-nyasatmdkah,
* Sattvddliikyena vindurupah.
* Tatashcha nada-rhidu-nibodikah arkcnduvah7tirupdh(Shait-chaikt&,

verse 49, note). See also the Sarada (chap, i), which says te (that
is, Raudrr, Jireshthd, and Y&mS,) piafiechchhdkriydttndno vahnlndvarka-
svarupinah.

" Jiuind is that knowledge which gives liberation. All other know-
ledge is called vijndna.
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ceases. Ichchhd is the Moon. The Moon contains the

sixteenth digit, the Ama-kala with its nectar, which neither

increases nor decays, and Ichchhd, or will, is the eternal

precursor of creation. Kriyd, is like the Sun, for as the

Sun by its light makes all things visible, so unless there is

action and striving there cannot be realization or mani-

festation. As the Gita says :
“ As one Sun makes manifest

all the loka."

The Shabda-Brahiuan jiianifcsts Itself in a tidad of

energies—knowledge jnd’iiashakti, will {ichchhd-shakti),

and action {kri ijd-shakti), associated with the three ffuuas

of Prakrfti, tanias, saliva, and rajas. From the Parang-

Vindu, who is both vindvdl-fiuika and kaldiina—i.c.,

Shakti—issued Raudri, Rudra and his Shakti, whose forms

are fire {vahni), and whose activity is knowledge (f/idna

;

Varna, and Vis/wm and his Shakti, whose form is the sun,

and whose activity is kriyd (action) : and Jyeshthix and

Brahma and his Shakti, whose form is the Moon, and whose

activity is desire. The Varnakeshvara Tantra says that

Tri-pura is threefold, as Brahma, Vis/rnu, and Isha
;
and as

the energies desii’O, wisdom, and action
;

* the energy of will

when Brahman would create
;
the energy of wisdom when

She reminds Him, saying “ Let this be thus ”
;
and when,

thus knowing. He acts. She becomes the energy of action.

The Devi is thus Ichchhd-shakti-jndna-shakti-kriyd-shakti-

svarUpinlJ^

Para-shiva exists as a septenary under the form, firstly,

of Shambhu, who is the associate of time {kdla-bandhu).

From Him issues Sada-shiva, Who pervades and manifests

all things, and then come Ishana and the triad, Rudra,

Vis/iMU, and Brahma, each with their respective Shakti

' See Pra»ta-to8/MMl (pp. 8, 9). Qoraks/m Sanghita and Bhata-shud-
dhi Tantra. See also Yoginl Tantra, Part I, chap. x.

’ Lalita, verse 180 (see Bhaskararaya’s Commentary).
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(without whom they avail nothing ‘) separately and parti-

cularly associated with the gunm, tamas, sattva and rajas.

Of these Devas, the last triad, together with Ishana and

Sada-shiva, are the five Shivas who are collectively known

as the Mahd-prcta, whoso vlja is “ Hsanh.” Of the Maha-

preta, it is said that the last four form the support, and the

fifth the seat, of the bed on which the Devi is united with

Parama-shiva, in the room of cJiinfcimani stone,' on the

jewelled island clad with clumps of kadamba and heavenly

trees set in the ocean of Ambrosia/

Shiva is variously addressed in this work as Shambhu,

Sada-shiva, Shankara, Maheshvara, etc., names which in-

dicate particular states, qualities, and manifestations of

the One in its descent towards the many ; for there are

many Rudras. Thus Sada-shiva indicates the predomi-

nance of the sattva-guna. His names are many, 1,008 being

given in the sixty-ninth chapter of the Shiva Purana, and

in the seventeenth chapter of the Anushasana Parvan of

the Mahabharata.^

Shakti is both mdtjd, that by which the Brahman
creating the universe is able to make Itself appear to be

‘ And so the Kubjika Tantra (chap, i) says ;

“ Not Brahma, Vis/inu,

Rudra create, maintain, or destroy ; but Brahml, Vais/wavl, Rudranl.
Their husbands are but as dead bodies.”

’ The " stone which grants all desires ” is described in the Rudra-
yamala and Brahma?t<Za Purawa. It is the place of origin of all those
Mantras which bestow all desired objects (chintita).

’ See Anandalahari of Shangkaracharyya, (verse 8), and Rudra-
yamala. According to the Bahurupaa/t^aka and Bhairavay9,mala, the
bed is Shiva, the pillow Maheshana, the matting Sadashiva, and the
four supports Brahma, Hari, Kudra, and Ishana. Hence Devi is called
Pa7icha-prcta-manchddhishdyinl (verse 174), Lalitasahasranama.

*

See also the Agni, Padma, Bhavis/ryottara, Varaha, Kurmma,
Vamana, Purartas, and in particular, the Linga Purana and the Kashi-
khartda of the Skanda Purana.
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diflerent) from what It really is/ and nmla-prakvUi, or the

unmanifested {avyakta) state of that which, when mani-

fest, is the universe of name and form. It is the primary

so called “ material cause,” consisting of the equipoise of

the triad of quna or “ qualities ” which are sattva (that

which manifests) ra/jas (that which acts), tamas (that which

veils and produces inertia). The three qumiH I’epresent

Nature as the revelation of spirit. Nature as the passage

of descent from spirit to juAttcr, or of ascent from matter

to spirit, and Nature as the dense veil of spirit.® The

Devi is thus guna-nidhi * (“ treasure-house of guna ”).

Miila-prakriti is the womb into which Brahman casts the

seed from which all things are born.' The womb thrills

to the movement of the essentially active rajo-guna. The

equilibrium of the triad is destroyed, and the guna, now

in varied combinations, evolve under the illumination of

Shiva {chit), the universe which is ruled by Maheshvara

and Maheshvari. The dual principles of Shiva and Shakti,

which arc in such dual form the product of the polarity

manifested in Parashakti-maga, pervade the whole uni-

verse, and are present in man in the Svayambhu-Linga

of the mfdddhclra and the Devi Kuw^ZalinI, who, in serpent

form, encircles it. The Shabda-Brahman assumes in the

body of man the form of the Devi Kuwdalini, and as such

is in all prdnl (breathing creatures), and in the shape of

letters appears in prose and verse. Kundala means coiled.

' The Devi Purawa (chap, xlv), speaking of this power of the

Supreme, says :

“ That which is of various cause and effect ; the giver

of unthought-of fruit which in this world seems like magic or a dream :

that is called maya ”
:

Vichitra-kdryyakdranachintiiaphalapradil
Svapnendrajalavalloke mdya tena praklrtitd,

* See post sub voe, " Guna,"
* Lalita-sahasra-nama, (verse 121). For though the (juna are speci-

fically three, they have endless modifications.

* Bhagavad-gita, (chap. xiv).
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Hence Kundalini, whoso form is that of a coiled serpent,

means that which is coiled. She is the luminous vital

energy (jiva-shakti) which manifests as prana, She sleeps

in the mfilddhara, and has three and a half coils corres-

ponding in number with the three and a half vindus of

which the Kubjika Tantra speaks. When after closing the

ears the sound of Her hissing is not heard death approaches.

From the first avyakta creation issued the second

mahat, with its three gtma distinctly manifested. Thence

sprung the third creation ahangkdra (selfhood), which is

of threefold form

—

vaikdrika, or pure sdttvika ahangkdra
;

the taijasa, or rdjasika ahangkdra
;
and the tdrnasika,

or hhutddika ahangkdra. The latter is the origin of the

subtle essences {tan-mdtrd) of the Tattvas, ether, air, fire,

water, earth, associated with sound, touch, sight, taste

and smell, and with the colours—pure transparency, shyama,

red, white, and yellow. There is some difference in the

schools as to that which each of the three forms produces,

but from such threefold form of Ahangkdra issue the

indriya (“ senses ”), and the Devas Dik, Vata, Arka, Pra-

chetas, Vahni, Indra, Upendra, Mitra, and the Ashvins.

The vaikdrika, taijasa, and hhutddika are the fourth, fifth,

and sixth creations, which are known as prdkrita, or apper-

taining to Prakriti. The rest, which are products of these,

such as the vegetable world with its upward life current,

animals with horizontal life current, and hhuta, preta and

the like, whose life current tends downward, constitute the

vaikvita creation, the two being known as the kaumdra
creation.

The Goddess {Devi) is the great Shakti. She is Mdyd,
for of Her the mdyd which produces the sangsdra is. As
Lord of mdyd She is Mahamdyd.' Devi is a-vidyd (nescience)

' Mahdmdya without maya is nir-yund, and with mdyd, Sa‘gund
Shaktananda-taranginl, (chap. i).
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because She binds and vidyCi (knowledge) because She
liberates and destroys the sangsara' She is Prak7-iti/ and
as existing before creation is the Adya (primordial) Shakti.

Devi is the vdchaka-shakti, the manifestation of Chit in

Praknti, and the vdchya-shakti, or Chit itself. The Atmd
should be contemplated as Devi.' Shakti or Devi is thus

the Brahman revealed in Its mother aspect {shri-mdtd)
*

as Creatrix and Nourisher of the worlds. Kali says of Herself

in Yogini Tantra®; “ Sachchiddnanda-rfqjdham hrahmai-

vdham sphurat-prahham." So the Devi is described with

attributes both of the qualified “ Brahman
; and (since that

Brahman is but the manifestation of the Absolute) She is

also addressed with epithets, which denote the unconditioned

Brahman.^ She is the great Mother (Ambikd) sprung from

the sacrificial hearth of the fire of the Grand Consciousness

(chit)
;
decked with the Sun and Moon

;
Lalita, “ She who

plays ’
;
whose play is world-play ; whose eyes playing like

fish in the beauteous waters of her Divine face, open and

shut with the appearance and disappearance of countless

worlds now illuminated by her light, now wrapped in her

terrible darkness."

The Devi, as Para-brahman, is beyond all form and

guna. The forms of the Mother of the Universe are

' Sbftktilnanda-taranginI, (chap. i).

’ Brahma-vaivarta Pura»m (chap. i). PrakriWdianda. Naradlya
Pura?m. ’ See chap, ii of Devl-bhagavata.

^ Devi is worshipped on account of Her soft heart {komaldntah-
karanani), Shaktananda-taranginI (chap. iii).

‘ Part I, Chapter X.

" Such as Mukunda an aspect of Vishnu. Lalita-sahasra-nania,

verse 888.

’ Ibid., verso 153, and Commentator’s note to Chapter II, where
Devi is addressed as Supreme Light {parang -jyotih), Supreme Abode
(parangdhama), Supreme of Supreme (pardtpard).

* See the Lalita-sahasra-nama.
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threefold. There is first the Supreme {para) form, of

which, as the Vis/mu-yamala says,^ ‘‘none know.*' There

is next her subtle {sukshma) form, which consists of

mantra. But as the mind cannot easily settle itself up-

on that which is formless,^ She appears as the subject

of contemplation in Her third, or gross {sthfda), or physical

form, with hands and feet and the like as celebrated in

the Devl-stotra of the Puranas and Tantras. Devi, who
as PrakWti is the source of Brahma, Vi.s/mu, and Mahesh-

vara,^ has both male and female forms/ But it is in

Her female forms that She is chiefly contemplated. For

though existing in all things, in a peculiar sense female

beings are parts of Her.^ The Great Mother, who exists

in the form of all Tantras and all Yantras,^ is, as the

Lalita says, the “ unsullied treasure-house of beauty **

;

the Sapphire Devi,^ whose slender waist, bending beneath

' Mdtostimf-parama'rfiiyam tanna jdndti kashchcma (see chap, iii of

ShaktanaDda-taranginT.)

^ Amurttauchit-sthiro 7ia ayat tato viurtting vichmtayet {ibid,

chap, i, as was explained to Himavat by DevT in the Kiirnia Pura7ia),

^ Ibid., and as such is called Tri pura (see Bhaskara-raya’s Com-
mentary on Lalita, verse 125).

* Ibid,, chap, iii, which also says that there is no eunuch form of

God.
'' So in the Cha?/rZT (Marka^i^Zeya Pura?m) it is said :

Vidyah mjyiastdstava dein hheddh
Striyah sawastdh sakald .jagatsu.

See Author’s “ Hymns to the Goddess.” The Tantrika more than all

men, recognizes the divinity of woman, as was observed centuries past
by the Author of the DabTstan. The Linga Purana also after describing
ArundhatT, Anasfiya, and ShachT to be each the manifestation of DevT,
concludes :

“ All things indicated by words in the feminine gender are
manifestations of Devi.” Similarly the Brahma-vaivarta Purana.

® Sarvvadantra-rnpd Sarva-yantrdtmikd (see Lalita, verse 68).

^ Padma Pura7?a says “ Vis/mu ever worships the Sapphire Devi.”
® Aplvara-stanadating tmiuvimadhyayn ^Bhuvaneshvarlstotra),

taiiumadhyd ” (Lalita, verse 79) Krishodarl (Adyakalisvarupa-stotra,
Idaba‘nirva7^a Tantra, seventh Ullasa),
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the burden of the ripe fruit of her breasts,* swells

into jewelled hips heavy * with the promise of infinite

maternities.'^

As the Mahadevi * She exists in all forms as Sarasvatl,

Laks/tml, Gayatri, Durga, Tripura-sundari, Anna-puivza, and

all the Devi who are avatara of the Brahman.'^

Devi, as Sati, Uma, Parvati, and Gauri, is spouse of

Shiva. It was as Sati prior to Daks/ia’s sacrifice {dalmha-

yajna) that the Devi manifested Herself to Shiva in

the ten celebi-ated forms known as the dasha-mahavidya

referred to in the text—Kali, Bagala, Chhinna-masta,

Bhuvaneshvarl, Matangini, S/mdashi, Dhumavatl, Tripura-

sundari, Tara, and Bhairavi. When, at the Daks/myajna

She yielded up her life in shame and sorrow at the treat-

ment accorded by her father to Her Husband, Shiva

took away the body, and, ever bearing it with Him,

remained, wholly distraught and spent with grief. To

save the world from the forces of evil which arose and

^ Plnd-standdye, in Karpuradistoira
;
plnomiata-payodhardm, in

Durgadhyilna of DevT Purawa ; hakQhoja-lmmbhdiitaru in Anna-puma-
stava ;

dplvara-sta7ia‘tatlrn, in Bhiivaneshvarlstotra
; which weight

her limbs hucha-hhara-naniitdiimm

^

in Sarasvati-dhyana
; annapraddna-

7iiratdng-sta7ia-hhdra-na7)ird7n, in Anna-puma stava.

^ So it is said in the tenth shlolm of the Karpurakhyastava

—

sainan-

tada pl7iastana-jag1ia7i(idhrihyauva7iavati. Shangkaracharya, in his

Tri-pura-snndan-stotra, speaks of Her 7iUa7nba (7iita}7iba-jita-bhddha-

rdfn) as excelling the mountain in greatness.

^ The physical characteristics of the Devi in Her swelling breasts

and hips are emblematic of Her great Motherhood for She is Shrl-

mdtd (see as to Her litanies, “ Hymns to the Goddess,” by A. and
E. Avalon).

*

She whose body is, as the Devi Purawa says, immeasurable.

^ Shakttoanda-tarangi?!! (chap. iii).

In order to display Her power to Her husband, who had not grant-

ed, at her request, His permission that She might attend at Dakshas
sacrifice. See my edition of the “ Tantra-tattva,” (Principles of Tantra)
and for an account of the da8ha-7nahd-vidyd, their yantra and 7nantra—
the Dasha-mah^-vidya-upasana-rahasya of Prasanpa-Kumara Shastxn.o i
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grew with the withdrawal of His Divine control, Yishnn

with His discus {chakra) cut the dead body of Sati, which

Shiva bore, into fifty-one * fragments, which fell to earth

at the places thereafter known as the fifty-one maJid-

pitha-sthdna (referred to in the text), where Devi, with

Her Bhairava, is worshipped under various names.

Besides the forms of the Devi in the hrahmdnda there

is Her subtle form called KundalinI in the body (pindanda).

These are but some only of Her endless forms. She is

seen as one and as many, as it were, but one moon
reflected in countless waters.’ She exists, too, in all

animals and inorganic things, since the universe with all

its beauties is, as the Devi Pui’awa says, but a part of Her.

All this diversity of form is but the infinite manifestations

of the flowering beauty of the One Supreme Life,® a

doctrine which is nowhere else taught with greater wealth

of illustration than in the Shakta Shastras, and Tantras.

The great Bharga in the bright Sun and all Devatas, and,

indeed, all life and being, are wonderful, and are worshipful,

but only as Her manifestations. And he who worships

them otherwise is, in the words of the great Devl-bhagavata,^

“ like unto a man who, with the light of a clear lamp in his

hands, yet falls into some waterless and terrible well.” The

highest worship for which the sadhaka is qualified (adhikart)

only after external worship ' and that internal form known

' The number is variously given as 60. 51, and 52.

^ Brahma-vindu Upanis/zad, 12.

‘ See the Third Chapter of tho Shfiktanarida-tarangi^n, where it is

said :

“ The Para-hrahman, DevT, Shiva, and all other Deva and Devr,
are hut one, and he w ho thinks them different from one another goes
to Hell."

^ Hymn to Jagad-ambika in Chapter XIX.

' Suta-sanghita. i. »5, 3, which divides such worship into Vedio and
Tantrik (see Bhaskara-raya’s Commentary on Lalita, verse 48).
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as sadhara' is described as nirddhard. Therein Pure

Intelligence is the Supreme Shakti who is worshipped as

the Very Self, the Witness freed of the glamour of the

manifold Universe. By one’s own direct experience of

Maheshvari as the Self She Is with reverence made the

object of that worship which leads to liberation/

' In which Devi is worshipped in the form made up of sacred
syllables according to the instructions of the Guru.

* See Introduction to Author's “ Bymns to the Goddess,"

3



It cannot be said that current explanations give a clear

understanding of this subject. Yet such is necessary, both

as affording one of the chief keys to Indian Philosophy and

to the principles which govern Sddhana. The term guna

is generally translated “quality,” a word which is only

accepted for default of a better. For it must not be over-

looked that the three guaa {Sattva, rajas, and tamas),

which are of Prak?'iti, constitute Her very substance. This

being so, all Nature which issues from Her, the Malta-

kdrana-svarupd, is called tri-gundtmaka, and is composed

of the same guna in different states of relation to one

another. The functions of sattva, rajas, and tamas are to

reveal, to make active, and to suppress respectively. Rajas

is the dynamic, as sattva and tamas are static principles.

That is to say, sattva and tamas can neither reveal nor

suppress without being first rendered active by rajas. These

gunaB work by mutual suppression.

The unrevealed Praknti (avyakta-prakriti) or Devi is

the state of stable equilibrium of these three guna. When
this state is disturbed the manifested universe appears, in

every object of which one or other of the three guna is in

the ascendant. Thus in Devas, as in those who approach

the divya state, sattva predominates, and rajas and tamas

are very much reduced. That is, their independent mani-

festation is reduced. They are in one sense still there,

for where rajas is not independently active it is operating

on sattva to suppress tamas, which appears or disappears
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secondary sense, sat is also used to denote the “good,"

And commonly (thought such use obscures the original

meaning), the word sattva guna is rendered “ good quality.”

It is, however, “ good ” in the sense that it is productive

of good and happiness. In such case, however, stress is

laid rather on a necessary quality or effect (in the ethical

sense) of “ .sat
” than upon its original meaning. In the

primary sense sat is that which reveals. Nature is a revela-

tion of spirit (sat). Where Nature is such a revelation of

spirit there it manifests as sattva guna. It is the shining

forth from under the veil of the hidden spiritual substance

(sat). And that quality in things which reveals this is

sattva guna. So of a pregnant woman it is said that she is

antahsattva, or instinct with sattva
;
she in whom sattva

as jlva (whose characteristic gzina is sattva) is living in an

hidden state.

But Nature not only reveals, but is also a dense cover-

ing or veil of spirit, at times so dense that the ignorant fail

to discern the spirit which it veils. Where Nature is a

veil of spirit there it appears in its quality of tamoguna.

In this case the tamoguna is currently spoken of as

representative of inertia, because that is the effect of the

nature which veils. This quality, again, when translated

into the moral sphere, becomes ignorance, sloth, etc.

In a third sense nature is a bridge between spirit

which reveals and matter which veils. Where Nature is a

bridge of descent from spirit to matter, or of ascent from

matter to spirit, there it manifests itself as rajoguna. This

is generally referred to as the quality of activity, and when
transferred to the sphere of feeling it shows itself as

passion. Each thing in Nature then contains that in

which spirit is manifested or reflected as in a mirror or

sattvaguna ; that by which spirit is covered, as it were, by

a veil of darkness or tamoguna, and that which is the
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vehicle for the descent into matter or the return to spirit

or rajoguna. Thus sattva is the light of Nature, as tamas

is its shade. Rajas is, as it were, a blended tint oscillat-

ing between each of the extermes constituted by the

other guna.

The object of Tantrik sddhana is to bring out and

make preponderant the sattva guna by the aid of rajas,

which operates to make the former guna active. The
subtle body {lingasharlra) of the jlvdtmd comprises in it

buddhi. ahangkdra, manas, and the ten senses. This

subtle body creates for itself gross bodies suited to the

spiritual state of the jlvdtmd. Under the influence of

prdrahdha karmma, tmddhi hecomes tdviasik, rdjasik, or

sdttvik. In the first case the jlvdtmd assumes inanimate

bodies; in the second, active passionate bodies ^and in

the third, sattvik bodies of varying degrees of spiiitual

excellence, ranging from man to the Dcva. The gross body

is also trigundtmaka. This body conveys impressions

to the jlvdtmd through the subtle body and the huddhi

in particular. When sattva is made active impressions

of happiness result, and when rajas or tamas are active

the impressions are those of sorrow and delusion. These

impressions are the result of the predominance of these

respective guna. The action of rajas on sattva pro-

duces happiness, as its own independent activity or

operation on tamas produce sorrow and delusion respect-

ively. Where sattva or happiness is predominant, there

sorrow and delusion are suppressed. Where rajas or

sorrow is predominant, there happiness and delusion are

suppressed. And where tamas or delusion predominates

there, as in the case of the inorganic world, both happiness

and sorrow are suppressed. All objects share these three

states in different proportions. There is, however, always

in the jlvdtmd an admixture of sorrow with happiness,
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due to the operation of rajas. For happiness, which is the

fruit of righteous acts done to attain happiness, is after

all only a vihdra. The natural state of the jivdtmd—that

is, the state of its own true nature—is that bliss {ananda)

which arises from the pure knowledge of the Self, in

which both happiness and sorrow are equally objects of

indifference. The worldly enjoyment of a person involves

pain to self or others. This is the result of the pursuit

of happiness, whether by righteous or unrighteous acts.

As spiritual progress is made, the gross body becomes

more and more refined. In inanimate bodies harma
operates to the production of pure delusion. On the

exhaustion of such karma the jivdtmd assumes animate

bodies for the operation of such forms of karma as lead

to sorifew and happiness mixed with delusion. In the

vegetable world sattva is but little active, with a corres-

ponding lack of discrimination, for discrimination is the

effect of sattva in huddhi, and from discrimination arises

the recognition of pleasure and pain, conceptions of right

and wrong, of the transitory and intransitory, and so

forth, which are the fruit of a high degree of discrimination,

or of activity of sattva. In the lower animal sattva in

huddhi is not sufficiently active to lead to any degree of

development of these conceptions. In man, however, the

sattva in huddhi is considerably active, and in consequence

these conceptions are natural in him. For this reason

the human birth is, for spiritual purposes, so important.

All men, however, are not capable of forming such concep-

tions in an equal degree. The degree of activity in an

individual’s huddhi depends on hisprdrahdha karma. How-
ever bad such karma may be in any particular case, the

individual is yet gifted with that amount * of discrimination

' Correspondiog to the theologioa) doctrine of “ sufficiency of grace."
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which, if properly aroused and aided, will enable him to

better his spiritual condition by inducing the rajoguna in

him to give more and more activity to the sattva guna in

his buddhi.

On this account proper guidance and spiritual direction

are necessary. A good guru, by reason of his own nature

and spiritual attainment and disinterested wisdom, will

both raarh out for the sishya the path which is proper for

him, and aid him to follow it by the infusion of the tejaa

which is in the Guru himself. Whilst sadhana is, as stated,

a process for the stimulation of the sattva guna, it is evident

that one form of it is not suitable to all. It must be

adapted to the spiritual condition of the sishya, otherwise

it will cause injury instead of good. Therefore it is that

the adoption of certain forms of sadhana by persons who

are not competent (adhikdrl), may not only be fruitless of

any good result, but may oven lead to evils which sadhana

as a general principle is designed to prevent. Therefore

also is it said that it is better to follow one’s own dharma

than that, however exalted it be, of another.
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This earth, which is the obj6«t of the physical senses

and of the knowledge based thereon, is but one of fourteen

worlds or regions placed “ above ” and “ below ” it, of

which (as the sutra says ’
) knowledge may be obtained by

meditation on the solar “ nerve ” (nddt) aushumnd in the

mcrudanda. On this nadl six of the upper worlds are

threaded, the seventh and highest overhanging it in the

Sahasrdra Padma, the thousand-petalled lotus. The
sphere of earth (Bhurloka), with its continents, their

mountains and rivers, and with its oceans, is the seventh

or lowest of the upper worlds. Beneath it are the Hells

and Nether Worlds, the names of which are given below.

Above the terrestrial sphere is Bhiivarloha, or the atmos-

pheric sphere known as the antarlksJia, extending “ from

the earth to the sun,” in which the Siddhas and other

celestial beings {devayoni) of the upper air dwell. “ From
the sun to the pole star ” {dhruva) is svarloha, or the

heavenly sphere. Heaven {svarya) is that which delights

the mind, as hell {naraka) is that which gives it pain.*

In the former is the abode of the Deva and the blest.

' Bhuvanajndnang suryye sangyamdt, Patabjali Yoga Sutra (cliat>.

lii, 26). An account of the loka is given in Vyasa’s Commentary on
the Bfltra, in the Vis/iHU Parana (Bk. II., chaps, v.-vii.) i and in the
Bhagavata, Padma, Vayn, and other Puranas,

’ Vis/tMu Puram (Bk. II., chap, vi.)- Virtue is heaven and vice is

bell, ibid. Narakamindti— kleshangprapayati, or giving pain.
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These three spheres are the region of the consequences

of work, and are termed transitory as compared with the

three highest spheres, and the fourth, which of a mixed

character. When the jlva has received his reward he is

reborn again on earth. For it is not good action, but the

knowledge of the AhJid which prociires Liberation (moksha).

Above Svarloka is Maliarloka, and above it the three

ascending regions known as the janarloka, tapoloka, and
satyaloka, each inhabited by various foimis of celestial

intelligence of higher and higher degree. Below the earth

(Bhuh) and above ‘ the nether worlds are the Hells (com-

mencing with Avlchi), and of which, according to popular

theology, there are thirty-four," though it is elsewhere

said ^ there are as many hells as there are offences for which

particular punishments are meted out. Of these, six are

known as the great hells. Hinduism, however, even when
popular, knows nothing of a hell of eternal torment. To
it nothing is eternal but the Brahman. Issuing from the

Hells the jlva is again reborn to make its future. Below

the Hells are the seven nether worlds, Sutala, ViLala, Tala-

tala, Mahatala, Rasatala, Atala, and Patala, where, accord-

ing to the Purawas, dwell the Naga serpent divinities,

brilliant with jewels, and where, too, the lovely daughters

of the Daityas and Danavas wander, fascinating even the

most austere. Yet below Patala is the form of Vis7mu

proceeding from the dark quality (tamogunah), known as

the Sesha serpent or Ananta bearing the entire world as

a diadem, attended by his Shakti Vftruwf,^ his own embodied

radiance.

’ Ganabheda of Vabbi t’tiranft.

’ Deri Pura»m. * Vis/mu turana.
*

Not “ the Goddess of Wine/’ as Wilson (Vis/mu Pr.) has it»
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The worlds are inhabited by countless grades of beings,

ranging from the highest Devas (of whom there are many
classes and degrees) to the lowest animal life. The scale of

beings runs from the shining manifestations to spirit of those

in which it is so veiled that it would seem almost to have

disappeared in its material covering. There is but one Light,

one Spirit, whose manifestations are many. A flame en-

closed in a clear glass loses but little of its brilliancy. If we
substitute for the glass, paper, or some other more opaque
yet transparent substance, the light is dimmer. A covering

of metal may be so dense as to exclude from sight the rays

of light which yet burns within with an equal brilliancy.

As a fact, all such veiling forms are maya. They are none
the less true for those who live in and are themselves part

of the mayik world. Deva, or “ heavenly and shining one ”

—

for spirit is light and self-manifestation—is applicable to

those descending yet high manifestations of the Brahman,
such as the seven Shivas, including the Trinity

Brahma, Vis/inu, and Budra. Devi, again, is the title

of the Supreme Mother Herself, and is again applied to

the manifold forms assumed by the one only Mdyd, such
as Eall, Sarasvatl, Laks/imi, Gaurl, Gs.yatrl, Sandhydr, and
others. In the sense also in which it is said,* “Verily,

in the beginning there was the Brahman. It created the

’ Brtbadftranyaka Up. (iz. 2-8-2).
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Devas,” the latter term also includes lofty inteliigenoies

belonging to the created world intermediate between Ishvara

(Himself a PuruBha) and man, who in the person of the

Brahmana is known as Earth-deva (hJmdeva '). These

spirits are of varying degrees. For there are no breaks in

the creation which represents an apparent descent of the

Brahman in gradually lowered forms. Throughout these

forms play the divine currents of pravritti and nivritti, the

latter drawing to Itself that which the former has sent forth.'^

Deva,jlva and,yum (inorganic matter) are, in their real,

as opposed to their phenomenal and illusory, being, the one

Brahman, which appears thus to be other than Itself through

its connection with the upadhi or limiting conditions with

which ignorance (avidyd) invests it. Therefoi’e all beings

which are the object of worship are each of them but the

Brahman seen through the veil of avidyd. Though the

worshippers of Devas may not know it, their worship is in

reality the worship of the Brahman, and hence the Maha-

nirvana Tantra says ’ that, “ as all streams flow to the ocean,

so the worship given to any Deva is received by the Brah-

man.” On the other hand, those who, knowing this, worship

the Devas, do so as manifestations of the Brahman, and

' In like manner the priest of the Church on earth is called by
Malaobi (ii. 7) “ angel," which is as Pseudo-Dionysius Areopagita says !

“ Prom his announcement of the truth and from his desire and office

of purifying, illuminating, and perfecting those committed to his

charge ”
; the brahmanical office, in fact, when properly understood and

given effect to.

’ The hierarchies have also their reason and uses in Christian theo-

logy :
“ Totus conatus omnium spirituum est referee Deum. Deus in

primis potenter assimilat quod vicina sunt ei ; assimilata deinoeps
assimilant. Ita pergit derivatio deitatis ah ordine in ordinem et ab
hierarchia in hierarchiam et a melioribus creaturis in deteriores pro
Capacitate cujusque in deificationem omnium.” (" Coletus de Ccelesti

Hierarchia Dionysii Areopagitm,” cap. iii).

' Chapter II, verse 60, a common statement which appears in the
BbagavadgTtft and elsewhere.
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thus worship It mediately. The sun, the moet glorious

symbol in the physical world, is the mayik vesture of Her

who is “ clothed with the sun.”

In the lower ranks of the celestial hierarchy are the

Devayonis, some of whom are mentioned in the opening

verses of the first chapter of the text. The Devas are of

two classes :
“ unborn ” {ajdta)—that is, those which have

not, and those which have (sadhya) evolved from humanity

as in the case of King Nahus/ia, who became Indra.

Opposed to the divine hosts are the Asura, Danava, Daitya,

Raks/iasa, who, with other spirits, represent the tamasik or

demonic element in creation. All Devas, from the highest

downwards, are subordinate to both time and karma. So

it is said, “ Salutation to Karma, over which not even Vidhi

(Brahma) prevail ” (Namastat karmmahhyovidhirapi na

yebhyah prahhavati '). The rendering of the term “ Deva
”

by “ God ”
has led to a misapprehension of Hindu thought.

The use of the term “ angel ” may also mislead, for though

the world of Devas has in some respects analogy to the

angelic choirs,® the Christian conception of these Beings,

' And again

;

Ve aamastd jagatsrishtisthitisctnfjhdra kdrinah

Tepi Jidleshu llyante kdlohi balavattarah,

(Even all those who are the cause of the creation, maintenance, and
destruction of the world disappear in time because time is more strong
than they.)

* Though, also, as Coletus says ('* De Coelesta Dionysii Hierarchia,”
chap. xii. 7) the Angels have been called “ Gods ”

:
“ Quod autem angeli

Dii vocantur testator illud geneseos dictum Jacob a viro luctatore,’* etc.

^ Particularly, as I have elsewhere shown, with such conception of
the celestial hierarchies as is presented by the work of the Pseudo-
Dionysius on that subject written under the influence of Eastern thought
(Stephen Bar Sudaili and others). As to the Christian doctrine on the
Angels, see Suarez’ “ De Angelis.” The patristic doctrine is summarized
by Petavius “ De Angelis,” Dogm. tom., III. The cabalistic names of

the nine orders as given by Archangelus at p. 728 of hia “ Interpreta*
tiones in artis Cabalistice scriptores (1587).
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their origin and functions, does not include, but in fact

excludes, other ideas connoted by the Sanskrit term.

The piti'xs, or “ Fathers,” are a creation (according to

some) separate from the predecessors of humanity, and are,

according to others, the lunar ancestry who are addressed

in prayer with the Devas. From Brahma, who is known
as the “ Grandfather ” Pita Maha of the human race, issued

Marichi, Atri, and others, his “ mental sons ”
: the Agni-

s/ivattvah, Saumnyah, Havis/Ainantah, Us/imapah, and

other classes of Pitv\s, numbering, according to the Markan-

deya Purana, thirty-one. Tarpanam, or oblation, is daily

offered to these pitxxs. The term is also applied to the

human ancestors of the worshipper generally up to the

seventh generation to whom in shraddha (the obsequial

rites) pinAa and water are offered with the raailtra ” svadhd.”

The Riahi are seers who know, and by their knowledge

are the makers of shdstra and “ see ” all mantras. The

word comes from the root n'sh ’ Riahati-prdpnoti sarvvang

mantrang jndnena pashyati sangsdrapdrangvd, etc. The

seven great i?is//i or saptarahi of the first manvantara are

Marichi, Atri, Angiras, Pulaha, Kratu, Pulastya, and Vashi-

shth&. In other maxivantara there are other saj^tarahi. In the

present manvantara the seven are Kashyapa Atri, Vashis7?<Aa,

Vishvamitra, Gautama, Jamadagni, Bharadvaja. To the

Rishi the Vedas were revealed. Vyasa taught the Rfgveda

so revealed to Paila, the Yajurveda to VaishampSyana, the

Samaveda to Jaimini, Atharvaveda to Saraantu, axxAItihdsa

and Purawa to SQta. The three chief classes of Riahi are

the Brahmarahi, born of the mind of Brahma, the Devarahi

of lower rank, and Rdjarahi or Kings who became Riahis

through their knowledge and austerities, such as Janaka,

Ritaparna, etc. The Shrutarahi are makers of Shastras,

' Sbabdakalpadrama. Sub voc.
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aB Busliriita. The Kandarshi are of the Earmakanda, such

as Jaimini.

The Muni, who may be a i?tshi, is a sage. Muni is

80 called on account of his mananam (manandt muniru-

chyate.) Mananam ib that thought, investigation, and

discussion which marks the independent thinking mind.

First there is sliravanam listening
;
then mananam, which

is the thinking or understanding, discussion upon, and test-

ing of what is heard as opposed to the mere acceptance on

trust of the lower intelligence. There two are followed by

nididhyasanam, which is attention and profound meditation

on the conclusions {siddhanta) drawn from what is so heard

and reasoned upon. As the Mahabharata says, “ The Veda

differ, and so do the Smviti. No one is a muni who has no

independent opinion of his own {ndsau muniryasya matang

na hhinnam).

The human being is called jiva *—that is, the embodied

Atmd possessed by egoism and of the notion that it directs

the puryaehtaka, namely, the five organs of action (karmen-

driya), the five organs of perception {inanendriya), the

fourfold antahkarana or mental self Manas, Buddhi, AJiang-

kdra, Chitta), the five vital airs (Prana), the five elements,

Kdma (desire), Karma (action and its results), and Avidyd
(illusion). When these false notions are destroyed, the

embodiment is destroyed, and the wearer of the mayik

garment attains nirvana. When the jiva is absorbed in

Brahman, there is no longer any jiva remaining as such.

' That is specially so, as all emboditoents, whether human or pot
of the Paramfttma are jiva.
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Ordinarily there are four chief divisions or castes {varnd)

of Hindu society—viz. : Brdhmana (priesthood
; teaching)

;

Kshattriya (warrior)
;
Vaishya (merchant)

; SJmdra (servile)

—said to have sprung respectively from the mouth, arm,

thigh, and foot of Brahma. A man of the first three classes

becomes in investiture, during the upanayana ceremony of

the sacred thread, twice-born (dvlja). It is said that by

birth one is shudra, by sangskara {upanayana), dvlja (twice-

born)
;
by study of the Vedas one attains the state of a vipra

;

and that he who has knowledge of the Brahman is a Brah-

mana} The present Tantra, however, speaks of a fifth or

hybrid class {sdmdnya), resulting from intermixture between

the others. It is a peculiarity of Tantra that its worship is

largely free of Vaidik exclusiveness, whether based on caste,

sex or otherwise. As the Gautiamiya Tantra says, “ The

Tantra is for all men, of whatever caste, and for all women ”

{Sarvvavamddhikdraschcha ndrindng yogya eva cha).

' Janniand jayate ahudrah
Sangakarad dvija uchyate
VedU'pdthdt bhavet viprah

Brahma jdndti brdhmanah,
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The four stages, conditions, or periods in the life of a

Brahman are : First, that of the chaste student, or hrahma-

cli&rl ;
second, the period of secular life as a married house-

holder, or qviJiastha
;

third, that of the recluse, or vana-

pr’astha, when there is retirement from the world ;
and

lastly, that of the heggar, or bhikshu, who begs his single

daily meal, and meditates upon the Supreme Spirit to

which he is about to return. For the Kahattriya there

are the first three Ashramas ; for the Vaisha, the first two

;

and for the Shudra,, the grihastha Ashrama only.' This

Tantra “ states that in the Kali age there are only two
Ashi’ama. The second gdrhasthya and the last bhikshuka

or avadhuta. Neither the conditions of life, nor the charac-

ter, capacity, and powers of the people of this age allow of

the first and third. The two ashramas prescribed for the

Kali age are open to all castes indiscriminately."

There are, it is now commonly said, two main divisions

of avadhuta—namely, Shaivdvadhuta and Brahmdvadhuta
—of each of which there are, again, three divisions.* Of

the first class the divisions are firstly Shaivdvadhuta, who

* Yogi Y&jnavalkya (chap, i.)

“ Chapter VIII, verse 8. ’ Ibid., verse 12.

* This Tantra deals with the avadhuta (those who have relinquished
the world) in Chapter XIV, verse 142, et seq. The Bhairavai^amara
classes the avadhuta into (l) Kulavadhuta, (2) Shaivdvadhuta, (8)

Brahmdvadhuta, and (4) HangsavadhUta, following, in the main, the
distinctions made in this Tantra,
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is apurna (imperfect). Though an ascetic, he is also a

householder and like Shiva. Hence his name. The second

is the wandering stage of the Shaiva (or the parivrSjaka),

who has now left the world, and passes his time doing

pujd, japa, etc., visiting the tirtha nuA pitha, or places of

pilgrimage. In this stage, which, though higher, is still

imperfect, the avadlmta is competent for ordinary sadhana
with a shakti. The third is the perfect stage of a Shaiva.

Wearing only the katiplna^ he renounces all things and

all rites, though within certain limits he may practise

some yoga, and is permitted to meet the request of a

woman who makes it of him." Of the second class the

three divisions are, firstly, the Brahma radhuta, who, like

the Shaivavadhuta, is imperfect (dpurna) and householder.

He is not permitted, however, to have a Shaiva Shakti,

and is restricted to svlyashakti. The second-class Brahma-
parivrdgaka is similar to the Shaiva of the same class,

except that ordinarily he is not permitted to have anything

to do with any woman, though he may, under the guidance

of his Guru, practise yoga accompanied by Shakti. The
third or highest class

—

Hangsdvadhuta is similar to the

third Shaiva degree, except that he must under no circum-

stances touch a woman or metals, nor may he practise any

rites or keep any observances.

‘ The exiguous loin cloth of ascetics covering only the genitals. See
the Kauplnapanchakam of Shangkar&charyya, where the KaupUiavdn is

described as the fortunate one living on the handful of rice got. by
begging ; ever pondering upon the words of the Vedanta, whose
senses are in repose, who ever enjoys the Brahman in the thought
Ahatn hrahmaaini.

’ This is not, however, as some may suppose, a peculiarly “ Tan-
trik ” precept, for it is said in Shruti “ talp&gatang na pariharet ” (she
who comes to your bed is not to be refused), for the rule of chastity
which is binding on him yields to such an advance on the part of

woman. Shankaracharyya says that tolpdgatang is samdgamarthinim,
adding that this is the doctrine of Rishi Vamadeva.

3



MACROCOSM AND MICROCOSM

The universe consists of a Mahahrahmanda, or grand

Kosmos, and of numerous Brihatbrahmanda, or macro-

cosms evolved from it. As is said by the Nirvana Tantra,

all which is in the first is in the second. In the latter are

heavenly bodies and beings, which are microcosms reflect-

ing on a minor scale the greater worlds which evolve them.

“ As above, so below.” This mystical maxim of the West

is stated in the Vishvasara Tantra as follows :
“ What is

here is elsewhere ;
what is not here is nowhere ” {yadihdsti

tadanyatra yannehdsti natatJcvachit). The macrocosm has

its meru, or vertebral column, extending from top to bottom.

There are fourteen regions descending from Satyaloka, the

highest. These are the seven upper and the seven nether

worlds {vide ante). The meru of the human body is the

spinal column, and within it are the chakra, in which the

worlds are said to dwell. In the words nf the Shaktananda-

Taranginl, they are piudamadhyesthita. Satya has been

said to be in the sahasrdra, and Tapah, Janah, Mahah,

Svah, BJmvah, Bhuh in the djnd, vishuddha, andhata,

manipura, svadishthana, and mulddhdra lotuses respect-

ively. Below mulddhdra and in the joints, sides, anus, and

organs of generation are the nether worlds. The bones

near the spinal column are the kula-parvata.^ Such are

' The seven main chains of mountains in Bh&rata (see Vis/^nu

Pnrftna, Bk. II, chap. iii).
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the correspondences as to earth. Then as to water. The
nddt are the rivers. The seven substances of the body

(dhdtu) ' are the seven islands. Sweat, tears, and the like

are the oceans. Fire exists in the mulddhdra, su&humnd,

navel, and elsewhere.' As the worlds are supported by the

pravahana and other vdyu (“ airs ”), so is the body sup-

ported by the ten vdyu prana, etc. There is the same
dkdsha (ether) in both.^ The witness within is the

purusha without, for the personal soul of the microcosm

corresponds to the cosmic soul (liiranyagarhha) in the

macrocosm.

* Skin, blood, muscle, tendon, bone, fat, semen.

* The kdTuagni in inulddhara, badala in the bones
; in sushumnd,

the fire of lightning, and in the navel earthly fire.

* As to distribution of elements in the chakra, see chap, iv, Bhata-
shuddhi Tantra.
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The passage of time within a mahd-yvga influences for

the woi’se man and the world in which he lives. This

passage is marked by the four ages (ijuga), called Satya,

Treta, Dvapara, and Kali-yuga, the last being that in

which it is generally supposed the world now is. The

guga' is a fraction of a kalpa, or day of Brahma of

4,320,000,000 years. The kalpa is divided into fourteen

manvantara, which are again subdivided into seventy-one

mahd-yaga ; the length of each of which is 4,320,000 human
years. The maltd-yuga (great age) is itself composed of

four yuga (ages)

—

(a) Satj^a, (&) Treta, (c) Dvapara, (d) Kali.

Official science teaches that man appeared on the earth in

an imperfect state, from which he has since been gradually,

though continually, raising himself. Such teaching is,

however, in conflict with the traditions of all peoples—Jew,

Babylonian, Egyptian, Hindu, Greek, Roman, and Christian

—which speak of an age when man was both innocent and

happy. From this state of primal perfection be fell, continu-

ing his descent until such time as the great Avatdra, Christ

and others, descended to save his race and enable it to re-

gain the righteous path. The Garden of Eden is the emblem
of the paradisiacal body of man. There man was one with

Nature. He was himself paradise, a privileged enclosure

in a garden of delight ^

—

gan be Eden. Et eruditus est Moyse

' See Bentley, “ Hindu Astronomy ” (1828), p. 10.

’ Genesis ii. 8 : Paradise is commonly confused with Eden, but the
two are different. Paradise is in Eden.
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Omni sapientia ^gyptiorum. The Satya Yuga is, accord-

ing to Hindu belief, the Golden Age of righteousness, free

of sin, marked by longevity, physical strength, beauty, and
stature. “ There were giants in those days ” whose moral,

mental, and physical strength enabled them to undergo
long brahmacharyya (continence) and tapas (austerities).

Longevity permitted lengthy spiritual exercises. Life then
depended on the marrow, and lasted a lakh of years,* men
*^y*ng when they willed. Their stature was 21 cubits.

To this age belong the Avatara or incarnations of Vis7mu,
Matsya, Kcirma, Varaha, Nji-singha, and Vamana. Its

duration is computed to be 4,800 Divine years, which, when
multiplied by 3(50 (a year of the Devas being equal to 360

human j’ears) are the equivalent of 1,728,000 of the years

of man. {h) The second age, or Treta (three-fourth) Yuga,
is that in which righteousness (dhanmna) decreased by
one-fourth. The duration was 3,600 Divine years, or

1,296,000 human years. Longevity, strength, and stature

decreased. Life was in the bone, and lasted 10,000 years.

Man’s stature was 14 cubits. Of sin there appeared one-

quarter, and of virtue there remained three-quarters. Men
were still attached to pious and charitable acts, penances,
sacrifice, and pilgrimage, of which the chief was that to

Naimis/iarawya. In this period appeared the aoatdra of

Vis/iwu as Parashurama and Rama, (c) The third, or

Dvapara (one-half) Yuga, is that in which righteousness

decreased by one-half, and the duration of which was 2,400

Divine, or 864,000 human, years. A further decrease in

longevity and strength, and increase of weakness and disease,

mark this age. Life which lasted 1,000 years was centred

* Cf. the Biblical account of the long-lived patriarchs, Methuselah
and others : and for more favourable modern estimates of the “ Primi-
tives,” see M. A. Leblond, “ L’Ideal du dixneuvieme si6cle,” and Elie
Beclus’ celebrated work on the Primitives (1888).
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in tbe blood. Stature was 7 cubits. Sin and virtue were

of equal force. Men became restless, and though eager to

acquire knowledge, were deceitful, and followed both good

and evil pursuits. The principal place of pilgrimage was

Kuruks^etra. To this age belongs (according to Vyasa, Anu-

s/ifubhacharya and Jaya-deva) the avatdra of Vishnu as

Bala-rama, the elder brother of Krishna, who, according to

other accounts, takes his place. In the sandhyd, or inter-

vening period of 1,000 years between this and the next

yuga the Tantra was revealed, as it will be revealed at the

dawn of every Kali-yuga. (d) Kali-yuga is the alleged

present age, in which righteousness exists to the extent

of one-fourth only, the duration of which is 1,200 Divine,

or 432,000 human, years. According to some, this age

commenced in 3120 B.c. on the date of Vishnu’s return to

heaven after the eighth incarnation. This is the period

which, according to the Puranas and Tantras, is charac-

terized by the prevalence of viciousuess, weakness, dis-

ease, and the general decline of all that is good. Human
life, which lasts at most 120, or, as some say, 100, years,

is dependent on food. Stature is 3^ cubits. The chief

pilgrimage is now to the Ganges. In this age has ap-

peared the Buddha Avatdra. The last, or Kalki Avatara,

the Destroyer of sin, has yet to come. It is He who will

destroy iniquity and restore the age of righteousness.

The Kalki Purana speaks of Him as One whose body is

blue like that of the rain-charged cloud, who with sword

in hand rides, as does the rider of the Apocalypse, a white

horse swift as the wind, the Cherisher of the people. Des-

troyer of the race of the Kali-yuga, the Source of true

religion. And Jayadeva, in his Ode to the Incarnations,

addresses Him thus :
“ For the destruction of all the

impure thou drawest thy cimeter like a blazing comet.

0 how tremendous ! Oh, Keshava, assuming the body
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of Kalki ! Be victorious. 0 Hari, Lord of the Uni-
verse !

” With the Satya-yuga a new mahd-yuga will

commence, and the ages will continue to revolve with their

rising and descending races until the close of the kalpa
or day of Brahma. Then a night of dissolution (pralaya)

of equal duration follows, the Lord reposing in yoga-nidrd
{yoga sleep in pralmja) on the Serpent Shes/ra, the Endless
One, till day break, when the universe is created anew and
the next kalpa follows.
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Each of these Ages has its appropriate Slidstra or Scripture,

designed to meet the characteristics and needs of the men
who live in them.‘ The Hindu Shdstra are classed into ;

(1) Shruti, which commonly includes the four Veda (Rik,

Yaju/(, Sama, Atharva, and the Upanis/iads), the doctrine

of which is philosophically exposed in the Vedanta-

Darshana. (2) Smriti, such as the Dharma-shftstra of Mann
and other works on family and social duty prescribing for

pravvitti-dharma, as the Upanis/mds had revealed the

nivvitti-dliarma. (3) The Pura?ta8,’‘ of which, according to

the Brahma-vaivartta Purina, there were originally four

lakhs, and of which eighteen are now regarded as the

principal. (4) The Tantra.

For each of these ages a suitable Shdstra is given. The
Veda is the root of all Shastra (mula-shdstra). All others

are based on it. The Tantra is spoken of as a fifth Veda.

Kulluka-Bhaiia, the celebrated Commentator on Manu,
says that Shruti is of two kinds, Vaidik and Tantrik

(vaidilcl-tantrikl chaiva, dvi-vidhd shrutih-klrttitd). The

‘ On the subject matter of this paragraph see my Introduction to
" The Principles of Tantra ” (Tantra -tattva), where it is dealt with in
greater detail.

’ These are referred to in Chapter I, verses 84-36 post, as Sanghita
(collection), which term includes amongst other things Dharma-Shdstra,
Smriti, Shrutijlvika, PurA^ias, Upa-pura^ias, ItihAsa (history), the books
of Vashis/i^/^a, Valmikl, and others. See Shabda-ratndvali, andBrabma-
vaivartta Purana, Jnana-Kanda, chap, oxxxii.
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various Shdstras, however^ are different presentments of

shruti appropriate to the humanity of the age for which they

are given. Thus the Tantra is that presentment of shruti

which is modelled as regards its ritual to meet the charac-

teristics and infirmities of the Kali-yuga. As men have

no longer the capacity, longevity, aud moral strength

necessary for the application of the Vuidika Kaiina-kclnda,

the Tantra prescribes a special sddhana, or means or prac-

tice of its own, for the attainment of that which is the

ultimate and common end of all Sltdsfra. The Kularnava

Tantra says ^ that in the Satya oi‘ Krita age the Shdstra

is Shruti (in the sense of the Veda and Upanis/iads)
;
in

Treta-yuga, Sinviti (in the sense of the Dhanna-Shdstra

and Shriiti-Jlvika, etc.); in Dvapara Ynga the Pura?fa
;
and

in the last or Kali-yuga the Tantra, which should now be

followed by all orthodox Hindu worshippers. The Maha-

nirvana '' aud other Tantras and Tantrik works ’ lay down
the same rule. The Tantra is also said to contain the very

core of the Veda to which, it is described to bear the

relation of the Paramdtmd to the Jlvdtmd. In a similar

way, Kauldchdra is the central informing life of the gross

body called veddchdra, each of the dchdra which follow it

up to kauldchdra being more and more subtle sheaths.

' Krite shrutyukta dchdrastret&yam amviti-sambhavah,
Dvdpare tu purdnoktang

, kalau dgatna kevalam,

’ Chapter I, verses 23 et seq. post.

’ So the Tftra-pradTpa (chap, i) says that in the Kali-yuga the

Tantrika and not the Vaidika Dharmma is to be followed {see as to the

Shastras, my Introduction to “ Principles of Tantra,” Tantra-tattva).



THE HUMAN BODY

The human body is Brahma-pura, the city of Brahman.
Ishvara Himself enters into the universe as, Where-
fore the mahd-vdkya “ That thou art ” means that the

ego (which is regarded asglva only from the standpoint of

an upddhi ') is Brahman.

The Five Sheaths

In the body there are five A:oslm or sheaths

—

anna-
maya, prdaa-maya, mano-maya, vijndna-maya, dnanda-
tnaya, or the physical and vital bodies, the two mental
bodies, aud the body of bliss.' In the first the Lord is self-

oonsoious as being dark or fair, short or tall, old or youthful.

In the vital body He feels alive, hungry, and thirsty. In
the mental bodies He thinks and understands. And in the
body of Bliss He resides in happiness. Thus garmented
with the five garments, the Lord, though all pervading,

appears as though Ho were limited by them.’

' An apparently conditioning limitation of the Absolute.

According to Theosophic ” teaching, the first two sheaths are
apparently the physical body in its dense iAnna-maya) and etherio
(Prana-7naya) forms. Mano-maya represents the astral {Kama) and
lower mental body ; Vijnana-maya the higher mental or (theosophical)
causal body, and the highest the Atmik body.

’ ManasoilAsa of Sureshvaracharya, Commentary on third ahloka
of the Dakahind-mUrti-atotra.
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Anna-maya Kosha

In the material body, which is called the “ sheath of

food ” {anna-maya ko^ha), reign the elements earth, water,

and fire, which are those presiding in the lowest Chakra,

the Mulddhdra, Svddhishthdna, and mani-piira centres.

The two former produce food and drink, which is assimi-

lated by the fire of digestion, and converted into the body

of food. The indriya are both the faculty and organs of

sense. There are in this body the material organs, as dis-

tinguished from the faculty of sense.

In the gross body {sharlra-kosha) there are ’ six eternal

A:osha

—

viz., hair, blood, flesh, which come from the mother,

and bone, muscle, marrow, from the father.

The organs of sense {indriya) arc of two kinds

—

viz. ;

jndnendriya, or organs of sensation, through which know-

ledge of the external world is obtained (ear, skiir, eyes,

tongue, nose)
; and karmendriya, or organs of action

—

mouth, arms, legs, anus, penis, the functions of which are

speech, holding, walking, excretion, and procreation.

Pbaj^a-maya Kosha

The second sheath is the prdna-maya-ko^ha, or sheath

of “ breath ” {prdna), which manifests itself in air and

ether, the presiding elements in the Andhata and Vishuddha

chakra.

There are ten vdyu (airs), or inner vital forces, of which

the first five * are the principal—namely, the sapphire

prdna; apdna, the colour of an evening cloud ; the silver

vydna ; uddna, the colour of fire ;
and the milky samdna.^

‘ The Prapancha-sAra (chap, ii) gives shukra (semen) instead of

mdngsa (flesh).

’ See SAradA-tilaka. The minor vdyu are naga, kfirmma. krikara,

deva-datta, dhananjaya, producing hiccup, closing and opening eyes,

assistance to digestion, yawning, and distension, “ which leaves not

even the corpse.”
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These are all aspects of the action of the one Prawa-devatS,.

KuwifalinI is the Mother of prana, which She the Mula-

Prakriti, illumined by the light of the Supremo Atmd,

generates. Prdna is vdyu, or the universal force of activity,

divided on entering each individual into five-fold function.

Specifically considered, prana is inspiration, which with

expiration is from and to a distance of eight and twelve

inches respectively. Ucldna is the ascending vdyu. Apdna
is the downward vdyu, expelling wind, excrement, urine,

and semen. The samdna, or collective vdyu, kindles the

bodily fire, “ conducting equally the food, etc., throughout

the body.” Vydna is the separate vdyu, effecting division

and diffusion. These forces cause respiration, excretion,

digestion, circulation.

MaNO-MAYA, VlJNlNA- AND AnaNDA-MAYA KoshA

The next two shealihs are the nHino-maya and vijndna

kosha. These constitute the antali-karana, which is four-

fold—namely, mind in its twofold aspect of buddJii and

manas, self-hood [aJiankdra)

,

and chitta.' The function of

the first is doubt sangkalpa-vikalpdtmaka, (uncertainty,

certainty)
;
of the second, determination (nishchaya-kdriul)

;

of the third (egoity), consciousness (ahhimd?ia). Manas
automatically registers the facts which the senses pei’ceive.

Buddhi, on attending to such registration, discriminates,

determines, and cognizes the object registered, which is

set over and against the subjective self by Ahangkdra.

The function of chitta is contemplation (chintd), the

faculty * whereby the mind in its widest sense raises for

* According to Sankbya, chitta is included in buddhi. The above
is tbe Vedantic classification.

’ The most important from the point of view of worship on account
of mantra-Bmarana and devata-emarana, etc.
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itself the subject of its thought and dwells thereon. For

whilst huddlii has but three moments in which it is born,

exists, and dies, chitta endures.

The antah-karaua is master of the ten senses, which

are the outer doors through which it looks forth upon the

external world. The faculties, as opposed to the organs

or instruments of sense, reside here. The centres of the

powers inherent in the last two sheaths are in the Ajnd

Chakra and the region above this and below the sahasrdra

lotus. In the latter the Atmd of the last sheath of bliss

resides. The physical or gross body is called sthfda-sharlra.

The subtle body {fiukshrna-sharira, also called Jinga-shartra

and kdraua-sharlra) comprises the ten indriya, manas,

ahangkdra, htiddhi, and the five functions of pj’aim. This

subtle body contains in itself the cause of rebirth into the

gross body when the period of reincarnation arrives.

The dtind, by its association with the vpddhis, has three

states of consciousness—namely, the jdgrat, or waking

state, when through the sense organs are pcieeived objects

of sense through the operation of manas and huddlii. It

is explained in the Tshvara-pratya-bhijna as follows
—

“ the

waking state dear to ail is the source of external action

through the activity of the senses.” The jlva is called

jdgari—that is, he who takes upon himself the gross body

called Vlshva. The second is svapna, the dream state,

when, the sense organs being withdrawn, Atmd is conscious

of mental images generated by the impressions ot jdgrat

experience. Here manas ceases to record fresh sense im-

pressions, and it and buddhi work on that which manas

has registered in the waking state. The explanation of

this state is also given in the work last cited. “ The state

of svapna is the objectification of visions perceived in the

mind, due to the perception of ideas there latent.” Jlva

in the state of svapna is termed taijasa. Its individuality
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is merged in the subtle body. Hiranya-garbha is the collec-

tive form of these jlva, as Vaisvdnara is such form of

the jiva in the waking state. The third state is that of

swshMpit, or dreamless sleep, when manas itself is with-

drawn, and buddhi, dominated by tamas, preserves only

the notion :
“ Happily I slept

;
I was not conscious of

anything ” (Patanjala-yoga-sutra). In the Macrocosm the

upadJii of these states are also called Virdt, Hiranya-

garbha, and Avyakta. The description of the state of sleep

is given in the Shiva-sutra as that in which there is

incapacity of discrimination or illusion. By the saying

cited from the Pdtanjala-sutra three modifications of

ovidyd are indicated— ignorance, egoism, and happi-

ness. Sound sleep is that state in which these three exist.

The person in that state is termed prdjna, his individuality

being merged in the causal body {kdrana). Since in the

sleeping state the prdjna becomes Brahman, he is no

longer jiva as before
;
but the jlva is then not the supreme

one {Paramdtmd), because the state is associated with

avidya. Hence, because the vehicle in the jiva in the

sleeping state is Kdrana, the vehicle of the jiva in the

fourth is declared to be mahd-Tcdrana. Ishvara is the

collective form of the prdjna. jiva.

Beyond suehupti is the turlya, and beyond turlya the

transcendent fifth state without name. In the fourth

state shuddha-vidya is acquired, and this is the only realistic

one for the yogi which he attains through mmadhi-yoga.

Jiva in turlya is merged in the great causal body (mahd-

kdrona). The fifth state arises from firmness in the fourth.

He who is in this state becomes equal to Shiva, or, more

strictly, tends to a close equality
; for it is only beyond

that, that “the spotless one attains the highest equality,”

which is unity. Hence even in the fourth and fifth states

there is an absence of that full perfection which constitutes
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the Supreme. Bhaskara-raya, in his Commentary on the

Lalita, when pointing out that the Tantrik ’theory adds

the fourth and fifth states to the first three adopted by the

followers of the Upanis/tads, says that the latter states are

not separately enumerated by them owing to the absence

in those two states of the full perfection of Jiva or of Shiva.

NadI

It is said ' that there are crores of wodf in the human

body, of which some are gross and some are subtle. Nadi

means a nerve or artery in the ordinary sense; but all the

nadls of which the books on Yoga ^ speak are not of this

physical character, but are subtle channels of energy. Of

these ncldi, the principal are fourteen
;
and of these four-

teen, ida, pingala, and sushumjia are the chief; and, again,

of these three siishuinna is the greatest, and to it all others

are subordinate. Snshumna is in the hollow of the meri<

in the cerebro-spinal axis.® It extends from the Muladhara

lotus, the Tattvik earth centre,' to the cerebral region.

Sushumnd is in the form of Fire (vahni-svarupa), and has

within it the vajrinl-nddl in the form of the sun {siirya-

svarupd). Within the latter is the pale nectar-dropping

‘ Ndii-vijna7ia (chap, i, vorsea 4 and 6).

’ S/iai-chakra-niriipa?ja (Commentary on verse l), quoting from

Bhuta-shuddbi Tantra, speaks of 72,000 midi (see also NiruttaraTa.ntra,

Prana-tos/jim, p. 85), and the Shiva-sanghita (2, 18) of three lacs and

60,000.

’ It has been thought, on the authority of the Tantra-chu(£a-ma»ii.

that sushumna is outside meru

;

but this is not so, ns the Author of the

S/ia#-chakra-nirupa«a points out (verse 2). Ida and Pingala are outside

the meru ;
the quoted passage in Nigama-tattva-sara referring to

sushumnd, vajrd, and chitrinl.

* The Tattvas of “ earth,” “ water,” “ Are,”
‘‘

air,” and “ ether,”

are not to be identified with the so-called popular “ elements ” of those

names.
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cliitrd or chitrim-nddii,, which is also called Brahma-ndAi,

in the form of the moon {chandra-svarupd). Sushumnd
is thus trigund. The various lotuses in the different

Chakra of the body {vide post) are all suspended from the

chitrd-nadl, the chakra being described as knots in the

wadi, which is as thin as the thousandth part of a hair. Out-

side the meru ’ and on each side of simhumnd. are the nddl

idd and pinguid. Ida is on the left side, and, coiling round

sushumnd, has its exit in the left nostidl. Pingold is on

the right, and, similarly coiling, enters the right nostril.

The sushumnd, interlacing idd and pingald and the djnd-

chakra round which they pass, thus forms a representation

of the caduceus of Mercury. Jda is of a pale colour, is

moon-like {chandra-svarupd), and contains nectar. Pingald

is red, and is sun-like {suryya-svarfq^d), containing

“venom,” the fluid of mortality. These three “rivers,”

which are united at the djnd-chalira, flow separately from

that point, and for this reason the djnd-chakra is called

miiktd trivem. The mfdddhdra is called Yuktd (unitcd)-

tri-venl, since it is the meeting-place of the three nddl,

which are also called Ganga (Jda), Yamuna {Pingald), and

Sarasvatl {s^ishumnd), after the three sacred rivers of India.

The opening at the end of the sushumnd in the mUladhdra

is called brahma-dvara, which is closed by the coils of the

sleeping Devi KuwcZalinl.

Chakka

There are six chakra, or dynamic Tattvik centres, in

the body

—

viz., the mfdddhdra, svddhishthdna, mani-pura,

andhata, vishuddha, and dywa—which are described in the

following notes. Over all there is the thousand-petalled

lotus {sahasrara-padma).

* See note (4) on page 47. ’ See note (8) on page 47.
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MClAdhAba

49

Millddhara ‘ is a triangular space in the midmost por-

tion of the body, with the apex turned downwards like a

young girl’s yonl. It is described as a red lotus of four

petals, situate between the base of the sexual organ and

the anus. “Earth” evolved from “water” is the Tattva

of this chakra. On the four petals are the four golden

varnas—*‘vang'’ (si), “ultang” (^), “shatig” (^) and

“sang” In the four petals pointed towards the four

directions (Jshdna, etc.) are the four forms of bliss

—

yogd-

nanda (yoga bliss), 'paramdnanda (supreme bliss), saliaj-

dnanda (natural bliss), and virananda (vira bliss). In the

centre of this lotus is Svayambim-linga, ruddy brown,

like the colour of a young leaf. Cliitrml-naih is figured

as a tube, and the opening at its end at the base of the

linga is called the door of Brahman {hrahma-dvdra),

through which the Devi ascends.' The lotus, linga and

hrahma-dvdra, hang downwards. The Devi KundalinI,

more subtle than the fibre of the lotus, and lumiuous as

lightning, lies asleep coiled like a serpent around the linga,

and closes with Her body the door of Brahman. The Devi

has forms in the hrabrndnAa. Her subtlest form in the

pix\didnda, or body, is called Ku?idalini, a form of Prakriti

pervading, supporting, and expressed in the form of, the

‘ Miila, the root ; adhara, support ; for the muladhdra is the root

of SusAumna and that on which Kuwd’alinl rests.

* It need hardly be said that it is not supposed that there are any
actual lotuses or letters engi’aved thereon. These and other terms are

employed to represent realities of yoga experience. Thus the lotus is

a plexus of nadis, the disposition of the latter at the particular chakra

in question determining the number of the petals.

’ Hence She is called in the Lalitft-sahasra-nama (verse 106), Muld-

dhdrdmbu^drfldha.

4
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whole universe; “the Glittering Dancer” (as the Sarada-

tilaka calls Hei’) “ in the lotus-like head of the yogi.”

When awakened, it is She who gives birth to the world

made of 7nantra' A red fiery triangle surrounds svayamhhu-

linga, and within the triangle is the red Kandarpa-'^a^w,

or air, of Kama, a form of the apdfia vdyu, for here is the

seat of creative desire. Outside the triangle is a yellow

square, called the pvithivi-(ea,Yt\i)-manAala, to which is

attached the “ eight thunders ” (aBhta-vajra). Here is the

vija “lang” (^), and with it prithivl on the back of an

elephant. Here also are Brahma and Savitrl,^ and the red

four-handed Shakti Dakinl.'

SvAdhishthana

SvddhiBhthuna is a six-petalled lotus at the base of the

sexual organ, above ^nfdddlidra and below the navel. Its

pericarp is red, and its petals are like lightning. “Water”

evolved from “ fire ” is the Tattva of this chakra. The

varnas on the petals are “ bang ”
(^),

“ bhang ” (it), “ mang ”

(q), “yang” (q), “rang” (t), and “lang” (®). In the six

petals ai'e also the vvitti (states, qualities, functions or

inclinations)—namely, prashraya (credulity), a-vishvdsa

(suspicion, mistrust), avajnd (disdain), mfirchchhd (delusion,

or, as some say, disinclination), sarvva-ndsha (false know-

ledge,'' and krftratd (pitilessncss). Within a semicircular

' See PrR7ia-tos/»iMi, p. 46,

“ The Devi is SSvitrT as w ife of the Creator, who is called Savitfi

because He creates beings.

“ Who, according to the Samniobana Tantra (chap, ii), acta as
keeper of the door.

' Lit. “ destruction of everything,” which false knowledge leads to.
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space in the pericarp are the Devata, the dark blue Maha-

vishnu, Mahalaks/iml, and Sarasvati. In front is the blue

four-handed Rakini Shakti, and the vljd of Varuwa, Lord of

water or “ vang ’’
(^). Inside the vlja there is the region of

Varuna, of the shape of an half-moon, and in it is Varuwa

himself seated on a white alligator {makara).

Maa'I-pOra

Mani-pfira-chakra^ is a ten-petalled golden lotus,

situate above the last in the region of the navel. “Fire”

evolved from “air” is the Tattva of the The ten

petals are of the colour of a cloud, and on them are the

blue varnas—“daw^” (^), "Ahang" (?), “nwwgr” (of),

''tang" (g), "thang" "dang" (^), "dhang” (g),

"nang" (H), "pang" (q), "phang" —and the ten vritti

(vide ante), namely, lajjd (shame), pislmnatd (fickleness),

trshfi (jealousy), frishna (desire), sushupti (laziness),®

vishada (sadness), kashdya (dullness), moha (ignorance),

ghrinCi (aversion, disgust), bhaya (feai’). Within the peri-

carp is the vya of fire ( ("rang"), and a triangular figure

(mandala) of Agni, Lord of Fire, to each side of which

figure are attached three auspicious signs or svastika.

Agni, red, four-handed, and seated on a ram, is within

the figure. In front of him are Rudra and his Shakti

Bhadra-kali. Rudra is of the colour of vermilion, and

is old. His body is smeared with ashes. He has three

eyes and two hands. With one of these he makes

‘ So called, it is said by some, because during samaya worship the

Devi is (pilra) with gems (mani) : see Bhaskara- raja’s Commentary on

Lalita-sahasra-nama, verses 87 and 38. By others it is so called because

(due to the presence of fire) it is like a gem.

* Deeply so, with complete disinclination to action : absence of all

energy.
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the sign which grants boons and blessings, and with the

other that which dispels fear. Near him is the four-

armed LakinI Shakti, of the colour of molten gold {tapta-

kanchana), wearing yellow raiments and ornaments. Her

mind is maddened with passion {niada-matta-chitta). Above

the lotus is the abode and region of Siiryya. The solar

region drinks the nectar which drops from the region

of the Moon.

AnShata

Andhata-chahra is a deep red lotus of twelve petals,

situate above the last and in the region of the heart, which

is to be distinguished from the heart-lotus facing upwards

of eight petals, spoken of in the text, where the patron

deity {I^hta-devata) is meditated upon. “Air” evolved

from “ether” is the Tattva of the former lotus. On the

twelve petals are the vermilion varnas—“Kang”

“Khang” (<3), “Gang” (li), '‘Ghang” (q), "ngang”

(9),
“chang” (^), '' Chhang" (4), '' Jang" Jhang"

(5i), ''Nyang" (^), “Tang” (j), “Tha?ig" (J), and the

twelve vritti {vide ante)—namely, ashd (hope), chintd (care,

anxiety), cheshtd (endeavour), mamata (sense of mineness),'

dambha (arrogance or hypocrisy), vikalatd (languor), ahang-

Jcdra {conceit), viveka (discrimination), lolatd (covetousness),

kapatatd (duplicity) vitarka (indecision), anutdpa (regret).

A triangular mandala within the pericarp of this lotus of

the lustre of lightning is known as the Tri-kona Shakti.

Within this mandala is a red vdna-linga, called Narayana

or Hirawya-garbha, and near it Ishvara and His Shakti

Bhuvaneshvari. Ishvara, who is the Overlord of the first

three chakra, is of the colour of molten gold, and with His

* Resulting in attachment.
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two hands grants blessings and dispels fear. Near him is

the three-eyed KakinI Shakti, lustrous as lightning, with

four hands holding the noose and drinking-cup, and making

the sign of blessing, and that which dispels fear. She

wears a garland of human bones. She is excited, and her

heart is softened with wine. Here, also, are several other

Shakti, such as Kala-ratri, as also the vija of air (vdyii) or

'‘‘yang" (q). Inside the lotus is a six-cornered smoke-

coloured maxiAala, and the circular region of smoke-coloured

Vdyu, who is seated on a black antelope. Here, too, is

the embodied dtmd (jlvdtmd), like the tapering flame of a

lamp.

ViSHUDDHA

Vishudda chakra or Bhdratlsthdna, abode of the Devi

of speech, is above the last and at the lower end of the throat

{kantha-milla). The Tattva of this chakra is “ ether.”

The lotus is of a smoky colour, or the colour of fire seen

through smoke. It has sixteen petals, which carry the red

vowels

—

''any” (si), “ dng" " ing " Ing

“ ung
”

(3),
“ fmg ” (^),

“ ring ” (sr), “ ring ” “ Irm^f
”

(^), “Irmjji”
(f),

*'eng” (i) '‘aing” (^"), “ong" (arr),

“aung” “ang” (^T), “ah" (at:); the seven musical

notes {ni^hdda, rmhabha, gandhdra, shada^a, madhyama,
dhaivata and panchama ) :

“ venom ” (in the eighth petal)

;

the vlja “ hung," “ p/iat,” “ vauBhai," “ ?;ashat,” “ svadhd,"
“ svdhd," “ namah," and in the sixteenth petal nectar

(amrita). In the pericarp is a triangular region, within

which is the androgyne Shiva, known as Arddhandrlshvara.

There also are the region of the full moon and ether, with

its vlja “ hang ” (5). The dkdsha-mandala is transparent

and round in shape. Akasha himself is here dressed in

white, and mounted on a white elephant. He has four
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hands, which hold the noose * (pasha), the elephant-hook
*

(angkusha), and with the other he makes the mudra which

grant blessing and dispel fear. Shiva is white, with five

faces, three eyes, ten arms, and is dressed in tiger skins.

Near Him is the white Shakti Shakini, dressed in yellow

raiments, holding in Her four hands the bow, the arrow,

the noose, and the hook.

Above the chakra, at the I’oot of the palate (tdlumula)

is a concealed chakra, called Laland and, in some Tautras,

Kald-chakra. It is a red lotus with twelve petals, bearing

the following y/itti

—

shraddha (faith), santOBha (content-

ment), aparddha (sense of error), dama (self-command),

mdna ^ (anger), sneha (affection) ', shoka (sojtow, grief),

kheda (dejection), shuddhata (purity), arati (detachment),

sambhrama (agitation),' Urnuni (appetite, desinO-

Ajna

AjnS. chakra is also oaMed parania-kula and mukta-tri-

venl, since it is from here that,the three wadis

—

Ida, Pingald

and SusAumna—go their separate ways. It is a two-petalled

lotus, situate between the two eyebrows. In this Chakra

there is no gross Tattva, but the subtle Tattva mind is

here. Hakdrdrddha, or half the letter Ha, is also there.

On its two petals are the red varnas “ hang ” and “ kBhang''

’ The Devi herself holds the noose of desire. Desire is the vdsand
foi’m and the noose is the gross form (see nest note).

’ The Vamakeshvara Tantra says ;
“ The noose and the elephant-

hook of Her are spoken of as desire and anger. But the Yoginl-hndaya
i. 68 says :

" The noose is ichchhdshakti, the go&d Jndna -shakti, and the
bow and arrows kriya-ahakti.”

’ Generally applied to the case of anger between two persons who
are attached to one another, as in the case of man and wife.

* Towards those younger or lower than oneself.

‘ Through respect.



THE HUMAN BODY 66

In the pericarp is concealed the vya “ ong.” In the

two petals and the pericarp there are the three guna

—

sattva, rajas, and tamas. Within the triangular mandala
in the pericarp there is the lustrous {tejo-maya) linga in

the form of the pranava {pranavakviti), which is called

Itara. Para-Shiva in the form of liangsa {liangsa-rupa)

is also there with his Shakti—Siddha-Kall, In the three

corners of the triangle are Brahma, Vis/twu, and Mahesh-
vara, respectively. In this chakra there is the white

Hakini-Shakti, with six heads and four hands, in which are

jhana-mudra,^ a skull, a drum {damaru), and a rosary.

Sahasrara Padma

Above the djna-chakra there is another secret chakra,

called manas-chakra. It is a lotus of six petals, on which

are shahda-jndna, sparsha-jhdna, rapa-jhdna, aghranopalab-

dhi, rasopahhoga, and svapna, or the faculties of hearing,

touch, sight, smell, taste, and sleep, or the absence of

these. Above this, again, there is another secret chakra,

called Soma-chakra. It is a lotus of sixteen petals, which

are also called sixteen Kald.~ These Kald are called kv\pd

(mercy), mvxdutd (gentleness), dhairyya (patience, com-

posure), vairdgya (dispassion), dhvlti (constancy), sampat

(prosperity),^ hasya (cheerfulness), romanc/ta (rapture, thrill),

vinaya (sense of propriety, humility), dhydna (meditation),

susthiratd (quietude, restfulness) gdmhhlryya (gravity),^

udyama (enterprise, effort), akshobha (emotionlessness),^

auddrya (magnanimity), and ekdgratd (concentration).

‘ The gesture in which the flrst finger is uplifted and the others
closed. ’ Kald— a, part, also a digit of the moon.

’ That is, spiritual prosperity.

* Of demeanour evidencing a grave nature.

‘ The state of being undisturbed by one’s emotions.
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Above this last chakra is “ the house without sup-

port ” (niralamba-purl), where yogis see the radiant, Ishvara.

Above this is the pranava shining like a flame, and above

pranava the white orescent Nada, and above this last the

point Vindu. There is then a white lotus of twelve petals

with its head upwards, and over this lotus there is the

ocean of neotar {mdhd-sdgara), the island of gems {mani-

dvlpa), the altar of gems {tnani-plbha), the forked lightning-

like lines a, ka, tha, and therein Ndda and Vindu. On Nada
and Vindu, as an altar, there is the Paramahangsa, and

the latter serves as an altar for the feet of the Guru
;

there the Guru of all should be meditated. The body of

the Hangsa on which the feet of the Guru rest is jndna-

mdijd, the wings Agama and Nigama, the two feet

Shiva and Shakti, the beak Pranava, the eyes and throat

Kdma-Kald.

Close to the thousand-petalled lotus is the sixteenth

digit of the moon, which is called amd-kald, which is pure

red and lustrous like lightning, as fine as a fibre of the

lotus, hanging downwards, receptacle of the lunar nectar.

In it is the crescent nirvdna-kald, luminous as the Sun,

and finer than the thousandth part of a hair. This is the

lahta-devaid of all. Near nirvdna-kald is parama-nirvdna-

Shakti, infinitely subtle, lustrous as the Sun, creatrix of

tattva-jndna. Above it are Vindu and Visarga-Shakti,

root and abode of all bliss.

Sahasrdra-padma—or thousand petalled lotus of all

colours—hangs with its head downwards from the brahma-

randhra above all the chakra. This is the region of the

first cause (Brahma-loka), the cause of the six preceding

causes. It is the great Sun both cosmically and individu-

ally, in whose effulgence Parama-Shiva and Adya-Shakti

reside. The power is the vdchaka-Shakti or saguna-

brahman, holding potentially within itself, the gunas
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poivers, and planes. Parama-Shiva is in the form of the

Great Ether (paramdkdsha-rupl), the Supreme Spirit {para-

mdtma), the Sun of the darkness of ignorance. In each

of the petals of the lotus are placed all the letters of the

alphabet
; and whatever there is in the lower chakra or

in the universe {hrahnidnAa) exist here in potential state

{avyakta-hhdva). Shaivas call this place Shiva-sthdna,

Vais/iwavas, Parama-imrnaha, Shaktas, Devl-sthdna, the

Sankhya sages Prakviti-parusha-sthdna. Others call it by

other names, such as Hari-hara-sthdna. Shakti-sthdna,

Parama-Brahma, Parama-hangsa, Parama-jyotih, Kula-

sthdna, and Parama-Shiva-Akula. But whatever the name,

all speak of the same.



THE THREE TEMPERAMENTS

The Tantras speak of three temperaments, dispositions,

characters (bhdva), or classes of men—namely, the pashu-

bhdva (animal), vlra-bhdva (heroic), and divya-bhdva (deva-

like or divine). These divisions are based on various

modifications of the guxxa (v. ante) as they manifest in

man (jlva). It has been pointed out * that the analogous

Gnostic classification of men as material, psychical and

spiritual, correspond to the three guna of the Sdnkhya-

darshana. In the pashu the rajo-guna operates chiefly

on tamas, producing such dark characteristics as error

(bhrdnti), drowsiness (tandrd), and sloth (dlasya). It is

however, an error to suppose that the pashu is as such a

bad man
;
on the contrary, a jiva of this class may prove

superior to a jiva of the next. If the former, who is

greatly bound by matter, lacks enlightenment, the latter

may abuse the greater freedom he has won. There are also

numerous kinds of pashu, some more some less tamasik

than others. Some there are at the lowest end of the

scale, which marks the first advance upon the higher forms

of animal life. Others approach and gradually merge into

the vlra class. The term pashu comes from the root pash,
“ to bind.” The pashu is, in fact, the man who is bound

by the bonds {pdsha), of which the Kularwava Tantra

enumerates eight—namely, pity (dayd), ignorance and de-

lusion imoha), fear {bhaya), shame (lajja), disgust (ghrind),

' Bichard Garbe, " Philosophy of Ancient India,” p. 48, as also

before him, Baur.
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family (kula), custom (shila), and caste {varna). Other

enumerations are given of the afflictions which, according to

some, are sixty-two, but all such larger divisions are merely

elaborations of the simpler enumerations. The pasJm is also

the worldly man, in ignorance and bondage, as opposed to

the yogi, and the tattva-jndni. Three divisions of pashu are

also spoken of—namely, sakala, who are bound by the three

pasha, called anil (want of knowledge or erroneous know-
ledge of the self), bheda (the division also induced by mdyd
of the one self into many), and karmma faction and its pro-

duct). These are the three impurities {mala) called cinava-

niala, mdyd-inala, and Kannnia-mala. Pratayakala are

those bound by t he tirst and last, and Vijndna-kevala are

those bound by dnava-mala only. He who frees himself

of the remaining impurity of anu becomes Shiva Himself.

The Devi bears the pasha, and is the cause of them, but

She, too, is pashupdsha-vimochinl,' Libei’atrix of the j^ashu

from his bondage.

What has been stated gives the root notion of the

term Men of this class are also described in Tantra

by exterior traits, which are manifestations of the interior

disposition. So the Kubjika Tantra “ says: “ Those who
belong to pashu-hhdva are simply pashu. A pashu does

not touch a yantra, nor make japa of mantra at night.

He entertains doubt about sacrifices and Tantra
;
regards

a mantra as being merely letters only.’ He lacks faith

in the guru, and thinks that the image is but a block

of stone. He distinguishes one Deva from another,^ and

worships without flesh and fish. He is always bathing,

’ Lalita-sahasra-nama (verse 78). ‘ Chapter VII.

’ Instead of being Devatd. Similai’ly the Nitya Tantra (see Prftna

toshinl, 647 ei seq.).

* Not recognizing that all are bat plural manifestations of the One.
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owing to his ignorance,* and talks ill of others.* Such

an one is called pashu, and he is the worst kind of

man.”’ Similarly the Nitya Tantra ^ describes the

as
—

“ He who does not worship at night, nor in the

evening, nor in the latter part of the day ;

® who avoids

sexual intercourse, except on the fifth day after the appear-

ance of the courses (vitu-kdlang vind devi vamanang pari-

varjayet)
;
who do not eat meat, etc., even on the five

auspicious days {pdrvvana) ”
;
in short, those who, following

Vedachara, Vaishnavachara, and Shaivachara, are bound

by the Vaidik rules which govern all pashua.

In the case of vlra-hhdva, rajas more largely works on

sattva, yet also largely (though in lessening degrees, until

the highest stage of divya-hhdva is reached) works inde-

pendently towards the production of acts in which sorrow

inheres. There are several classes of vlra.

The third, or highest, class of man is he of the divya-

hhdva (of which, again, there are several degrees—some but

a stage in advance of the highest form of vlra-hhdva, others

completely realizing the deva-nature), in which rajas

operate on sattva-guna to the confirmed preponderance of

the latter.

‘ That is, he only thinks of external and ceremonial impui’ity, not
of internal purity of mind, etc.

“ That is, decrying as sectarian-ininded Vai^hnavafi do, all other
forms of worship than their own; a common fault oi the pashu the
world over. In fact, the Pichchhila Tantra (chap, xx) says that the
Vaishnava must worship Parameshvara like pashu.

^
All the Tantras describe the pashu, as the lowest form of the

three temperaments. See Nitya Tantra, and chap, x of Pichchhila
Tantra, where pashu-hhava is described.

^ See Pra?fa-tos/nnI, p. 547.

As Tantrikd vlra do.

^ Taking their usual duration to be four days. This is a Vaidik
injunction, as to which see post. The Vlra and divya are not so bound
to maithuna on the fifth day only ; that is as to maithuna as a part of

vlrdchdra.
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The Nitya Tantra ' says that of the hhdva the divya is

the Tjest, the vlra the next best, and the 2^ashu the lowest

;

and that devatd-hhdva must be awakened through vlra-

bhdva. The Pichehhila Tantra '"' says that the only differ-

ence between the vlra and divya men is that the former

are very uddhata, by which is probably meant excitable,

through the greater prevalence of the independent working

of the rajo-guna in them than in the calmer sattvik tempera-

ment. It is obvious that such statements must not be read

with legal accuracy. There may be, in fact, a considerable

difference between a low type of vlra and the highest type

of divya, though it seems to be true that this quality of

uddhata which is referred to is the cause of such differences,

whether great or small.

The Kubjika Tantra ' describes the marks of the divya

as he “ who daily does ablutions, saiidhyd
; and wearing

clean cloth, the tri^mndara mark in ashes, or red sandal,

and ornaments of rudrdksha beads, perform s,/ajDa and arch-

chand. He gives charity daily also. His faith is strong in

Veda, Shdstra, guru, and Deva. He worships the Pitri and

Deva, and performs all the daily rites. He has a great know-

ledge of mantra. He avoids all food, except that which his

guru offers him, and all cruelty and other bad actions, regard-

ing both friend and foe as one and the same. He himself

ever speaks the truth, and avoids the company of those who
decry the Devatd. He worships thrice daily, and meditates

upon his guru daily, and, as a Bhairava, worships Paramesh-

vari with divya-hhdva. All Devas he regards as beneficial.^

‘ Loc. eit.

' Chapter X and so also Utpatti Tantra (chap. Ixiv). See PrSna-
toshinl, p. 670 ,

where also bhdva is described as the dharmma of the

manas. ’ Chapter VII.

‘ He worships all Devas, drawing no distinctions. For instance,

an orthodox, up-country Hindu who is a worshipper of B&ma cannot
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He bows down at the feet of women, regarding them as his

guru' {strindng pdda-talang rZrishtm guru-vad hhdvayet

sadd). He worships the Devi at night,' and makes japa

at night with his mouth full of^aw,' and makes obeisance

to the kula tn’ikshaJ He offers everything to the Supreme

Devi. He regards this universe as pervaded by s^rl {shahti),

and as Devata. Shiva is in all men, and the whole hrah-

mdnda is pervaded by Shiva-Shakti. He ever strives for

the attainment and maintenance of devatd-hhdva, and is

himself of the nature of a Devata.

Hei*e, again, the Tantra only seeks to give a general

picture, the details of which are not applicable to all men

of the divga-bhdva class. The passage shows that it, or

portions of it, refer to the ritual divya, for some of the

practices there referred to would not be performed by the

avadhuta, who is above all ritual acts, though he would

also share (possibly in intenser degree) the beliefs of divya

men of all classes—that he and all else are but manifesta-

tions of the universe-pervading Supreme Shakti.

According to the temperament of the sddhaka, so is

the form of worship and sddhana. In fact, the specific

worship and sddhana of the other classes is strictly pro-

hibited by the Tantra to the pashu.

even bear to hear the name of iTrishna, though both Rama and J^rishna

are each avatdra of the same Vis/mu, who is again himself but a partial

manifestation of the great Shakti.

* He is even strl-lchanda-pangkaja-rudhira-bhushitah, for he is

unaffected by the pasha of ghrbm or lajjd,

* Vaidik worship is by day.

* That is, after eating, pan being taken after meals.

* An esoteric term, as to which see Tantrabhidhana. Similarly (in

Nitya Tantra), he does obeisance to the kulastrl, who is versed in

Tantra and mantra, whether she has been brought by a dMi, js

pungshchall, or veshyd, and whether youthful or old.
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It is said in this Tantra * and elsewhere * that, in the

Kali-yuga, divya and pashu dispositions can scarcely he

found. It may be thought difficult at first sight to recon-

cile this (so far as the pashu is concerned) with other state-

ments as to the nature of these respective classes. The
term pashu, in these and similar passages, would appear to

be used in a good sense ' as referring to a man who though

tamasic, yet performs his functions with that obedience

to nature which is shown by the still more tamasic animal

creation free from the disturbing influences of rajas, which,

if it may be the source of good, may also be, when operating

independently, the source of evil.'

The Commentator explains the passage cited from the

Tantra as meaning that the conditions and character of the

Kali-yuga are not such as to be productive of pashu-bhdva

(apparently in the sense stated), or to allow of its dchara

(that is, Vaidihdchdra). No one, he says can, fully perform

the vcddchdra, vaishnavdchdra, and shaivdchdra rites,

without which the Vaidik, Paurawik mantra, and yajna are

fruitless. No one now goes through the hrahmacharya

dshrama, or adopts after the fiftieth year that called vdna-

prastha. Those whom the Veda does not control cannot

expect the fruit of Vaidik observances. On the contrary,

men have taken to drink, associate with the low, and are

fallen
;
as are also those men who associate with them.

There can therefore be no pure ^as/;u. Under these circum-

stances the duties prescribed by the Vedas which are

' Chapter I, verse 24.

“ See Shyamarchchana-chandrika, cited in Hara-tattva-dldhiti,

p. 848.

’ So verse 64 speaks of the pashu as one who should himself procure
the leaves, fruits, and water for worship, and not look at a Shfidra, or
even think of a woman.

* For this reason it is possible, in certain cases, that a pashu may
attain siddhi through the Tantra quicker than a vlra can.
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appropriate for the pashu being incapable of performance,

Shiva for the liberation of men of the Kali Age has pro-

claimed the Agama. Now, there is no other way.” The

explanation thus given, therefore, appears to amount to

this. The pure type of pashu for whom vedochclra was de-

signed does not exist. For others who though pashu are

not purely so, the Tantra is the governing Shastra. This,

however, does not mean that all are now competent for

vlrdchara.

It is to be noted, however, that the Prawa-tos/^mi

'

cites a passage purporting to come from the Mahanirvawa

Tantra, which is apparently in direct opposition to the

foregoing

:

Divya-vira-mayo hhavah halau ndsti Icada-chana

Kevalang pashn-bhdvena mantra-siddhirbhavennxmdni

“
In the Kali Age there is no divya or vira-bhdva. It

is only by the pashu-bhdva that men may obtain mantra-

siddhi.”

This matter of the bhdva prevalent in the Kali-yuga

has been the subject of considerable discussion and differ-

ence of opinion, and is only touched upon here.’'

' Pp. 670-671.

‘ The snbject is a difficult one, and I have given the above-men-
tioned account with considerable diffidence as to its complete accuracy.



GURU AND SHISJSTYA

The G^lru is the religious teacher and spiritual guide to

whose direction orthodox Hindus of all divisions of wor-

shippers submit themselves. Thei'e is in reality but one

Gum. The ordinary human Guru is but the manifestation

on the phenomenal plane of the Adi-natha Maha-kala, the

Supreme G^iru abiding in Kailasa.' He it is who enters

into and speaks with the voice of the earthly Guru at the

time of giving mantra.'’ Guru is the root (nulla) of <ff^’sha

(initiation). Dlknlid is the root of mantra. Mantra is the

root of Devaid
; and Devata is the root of siddhi. The

Munda-mala Tantra says that mantra is born of Guru and

Devata of mantra, so that the Guru occupies the position

of a grandfather to the Ishta-dcvata.

It is the Guru who initiates and helps, and the relation-

ship between him and the disciple (shi&hya) continues until

the attainment of monistic siddhi. Manu says :
“ Of him

who gives natural birth and of him who gives knowledge of

the Veda the giver of sacred knowledge is the more vener-

able father. Since second or divine bii’th insures life to

the twice-born in this world and the next.” The Shdstra

is, indeed, full of the greatness of Guru? The Gurtf is not

' Guroh sthnnam hi kailasam (YoginI Tantra, chap. i).

’ Mantra-pradaiia-kale hi mdmadie nana-nandini,

Adhishihdnang bhavet tatra maiiakdlasya shanhari,

Atastu gurutd dcvl mdnushe ndtra sangshayah (ibid.)

^

See chap, i of the Tantra-sara, which also deals with the qualities

of the Guru ; the relationship between him and the disciple
;
qualities

of the disciple and so forth.

5
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living in the supreme unity of the Brahman.* So long

as Shakti is not fully communicated (see next note) to the

shiohyas body from that of the guru, so long the conven-

tional relation of guru and shishya exists. A man is shishya

only so long as he is sadhaka. When, however, siddhi is

attained, both Guru and Shishya are above this dualism.

With the attainment of pure monism, naturally this rela-

tion, as all others, disappears.

Qandharva Tantra (chap, ii).



INITIATION: DiKSHA

Initiation * is tho giving of mantra by the gtiru. At

the time of initiation the guru must first establish the life

of the guru in his own body ; that is the vital force (^^rdn*^-

shakti) of the Supreme Gt4ru whose abode is in thothousand-

petalled lotus. As an image is the instrument (gantra) in

which divinity (devatva) inheres, so also is the body of guru.

The day prior thereto the guru should, according to Tantra,

seat the intending candidate on a mat of hush a grass. He
then makes japa of a “ sleep mantra ” (supta-montra) in

his ear, and ties his crown lock. The disciple, who should

have fasted and observed sexual continence, repeats the

mantra thrice, prostrates himself at the feet of the guru,

and then retires to rest. Initiation, which follows, gives

spiritual knowledge and destroys sin. As one lamp is lit

at the flame of another, so the divine shakti, consisting of

mautra, is communicated from the guru's body to that of

the Shishya. Without dtZ’sha, japa of the mantra, pujd,

and other ritual acts, are said to be useless. Certain mantra

are also said to be forbidden to shudra and women. A
note, however, in the first Chalaks7?ara Sutra to the Lalitd, *

would, however, show that even the shudra are not debarred

' As to who may initiate see Tantra-sara, chap. i.

’ First Chalaksfeara Sutra. This is an index to the Sahasra-namft,
like the Sarrdmtkramanikd to the Veda. There are three svara in
laukika vydkarana—viz., udCitta, the high accent, an-nddtta, its opposite
or the low accent and, svarita, which Pawini says is the cornbinatiop
(saniahvita) of both. Prachita is Vaidik {chhandasa).
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the use even of the Pranava, as is generally asserted. For,

according to the Kalika Purawa (when dealing with svara

or tone), whilst the uddtta, an-udatta, and prachita are

appropriate to the first of these castes, the svara, called

aukdra, with aniisvara and ndda, is appropriate to nhudra,

who may use the Pranava, either at the beginning or end

of mantra, but not, as the dvija may, at both places. The
mantra chosen for initiation should be suitable (anuktila).

Whether a mantra is sva-kfda or a-kiila to the person about

to bo initiated is ascertained by the kula-chakra, the zodia-

cal circle called rdshichakra and other chakra which may
be found described in the Tantra-sara. Initiation by a

woman is efficacious ; that by a mother is eight-fold so.'

Certain special forms of initiation, called ahhiaheka, are

described in the next note.

Tantra-sftra, loc dt.



ABHISffEKA

Abhisheka^ is of eight kinds, and the forms of abhisheka

which follow the first at later stages, mark greater and

greater degrees of initiation. The first shdktdbhisheka is

given on entrance into the path of sddJiana. It is so

called because the guru then I’eveals to the shi^hya the

preliminary mysteries of shakti-tattva. By it the shishya

is cleansed of all sinful or evil shakti or proclivities, and

acquires a wonderful new shakti.' The next purndbhi-

sheka is given in the stage beyond dakshindchdra, when
the disciple has qualified himself by purascharana and

other practices to receive it. Here the real work of

sddhana begins. Asatia, yama, etc., strengthen the dis-

ciple’s determination {pratijnd) to persevere along the

higher stages of sddhana. The third is the difficult stage

commenced by krania-dlk&hdbliiBheka, in which it is said

the great Vashis/^f/ia became involved, and in which the

RishA Vishvamitra acquired brahma-jndna, and so became

a Brfthmawa. The sacred thread is now worn round the

neck like a garland. The shishya, then undergoing various

ordeals iparlkshd), I’eceives sdmrdjydbhisheka and mahd-
sdmrdj'yabhisheka, and at length arrives at the most diffi-

cult of all stages introduced by yoga-dlkehabhisheka. In

’ Sprinkling, anointing, inaugurating, consecration as of a king or
disciple.

’ Of the shdktdbhiaheka two forms are also mentioned—rdid and
yogi (see Prana-tos/iinl, 264 ; Vamakesbvara Tantra, chap. 1 ; Nimttara
Tantra, chap. vii). As to what follows, see Tantrarahasya, cited post.
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previous stages the sddhaka has perfoi’med the panchdnga-

puraschharana, and, with the assistance of his guru (with

whom he must constantly reside, and whose instructions

ho must receive direct), he does the panchdnga-yoga—that

is, the last five limbs of the ashtdnga. He is thereafter

qualified for pilrnddlkshahhisheka, and, following that,

mahd-purnd-dlk%h.dhlii^\ieka, sometimes called virdja-gra-

handhhiBhcka. On the attainment of perfection in this

last grade, the sddhaka performs his own funeral )'ite

{shrdddha), makes purnahuti with his sacred thread and

crown lock. The relation of guru and shishija now ceases.

From this point he ascends by himself until he realizes

the great saying, So ham (“ I am He ”). At this stage,

which the Tanti’a calls jlvan-mukta (liberated whilst yet

living), he is called parama-hangsa.



SADHANA

Sddhana is that which produces siddhi (q.v.). It is

the means, or practice, by which the desired end may be

attained, and consists in the exercise and training of the

body and psychic faculties, upon the gradual perfection

of which siddhi follows
;
the nature and degree of which,

again, depends upon the progress made towards the real-

ization of the dtma, whose veiling vesture the body is.

The means employed are various, such as worship {pujd),

exterior or mental
;
shastric learning

;
austerities [tapas)

;

the pancha-tattva, mantra, and so forth. Sddhana takes

on a special character, according to the end sought. Thus,

sddhana for hrahma-jndna, which consists in the acquisi-

tion of internal control (shama) over buddhi, manas, and

ahangkdra ; external control (dama) over the ten indriya,

discrimination between the transitory and the external,

and renunciation both of the world and heaven (svarga),

is obviously different from that prescribed for, say,

the purposes of the lower magic. The sadhaka and
sddhikd are respectively the man or woman who perform

sddhana. They are, according to their physical, mental,

and moral qualities, divided into four classes

—

mridu,

madhya, adhimdtraka, and the highest adhimdtrama, who
is qualified (adhikdrl) for all forms of yoga. In a similar

way the Kaula division of worshippers are divided into the

prakriti, or common Kaula following vlrdchdra, addicted

to ritual practice, and sddhana, with pancha-tattva
; the
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madhyama-kaulika, or middling Kaula, aooomplishing the

same sadhana, but with a mind more turned towards medi-

tation, knowledge, and samadhi
;
and the highest type of

Kaula {kaulikottama), who, having surpassed all ritualism,

meditates upon the Universal Self.



WORSHIP

There are four different forms of worship corresponding

with four states {bkdva)} The realization that the jlvdtmd

and paramdtmd are one, that everything is Brahman, and

that nothing but the Brahman exists, is the highest state,

or brahma-bhdva. Constant meditation by the yoga process

upon the Devatd in the heart is the lower and middlemost

{dhydna-bhdva), japa {q.v.) and stava (hymns and prayer) is

still lower, and the lowest of all is mere external worship

(pUjd) {q.v.). Pujd-bhdva is that which arises out of the

dualistio notions of worshipper and worshipped ;
the ser-

vant and the Lord. This dualism exists in greater or less

degree in all the states except the highest. But for him
who, having realized the advaita-tattva, know's that all is

Brahman, there is neither worshipper nor worshipped,

neither yoga nor piijd, nor dhdrand, dhydna, stava, japa,

vrata, or other ritual or process of sddhana.

In external worship there is worship either of an image

ipratimd), or of a yantra {q.v.), which takes its place. The
sddhaka should first worship inwardly the mental image of

the form assumed by the Devi, and then by the life-giving

{prdna'pratishthd) ceremony infuse the image with Her
life by the communication to it of the light and energy

(tejas) of the Brahman which is within him to the image

without, from which there bursts the lustre of Her whose

substance is consciousness itself {chaitanya-mayl). She

See “ Principles of Tantra,” 2nd Edition, p. 1084.
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exists as Shakti in stone or metal, or elsewhere, but is there

veiled and seemingly inert. Chaitamja (consciousness) is

aroused by the worshipper through the prCma-pratiBhtha

mantra.

Rit.es (karma) are of two kinds. Karma is either nitya

or nainiittika. The first is both daily and obligatory, and

is done because so ordained. Such as the sandhya (v. post),

which in the case of Shudras is in the Tantrik form
; and

d&i\j paja (v. post) of the /shta- and Kula-Devatd (v.post)-,

and for Brahraanas the 2>rtwc7m-uia//d-//a/na {v.post). The
second or conditional karma is occasional and voluntarj’,

and is kdtpya when done to gain some particular end, such as

yajna for a particular object ; tapas with the same end (tor

certain forms of tapas are also nitya)
;
and vrata (v. post).

The Shudra is precluded from the performance of

Vaidik rites, or the reading of the Vedas, or the recital of

the Vaidik mantra. His worship is practically limited to

that of the Is/ifa-Devata and the Bawa-linga-puja, with

Tantrik and Pauranik mantra and such vrata as consist

in penance and charity. In other oases the vrata is per-

formed through a Brahma.na. The Tantra makes no caste

distinctions as regards worship. All may read the Tantras,

perform the Tantrik worship, such as the sandhya (v. post),

and recite the Tantrik mantra, such as the Tantrik Gayatri,

All castes, and even the lowest chandala, may be a mem-
ber of a chakra, or Tantrik circle of worship. In the chakra

all its members partake of food and drink together, and are

deemed to be greater than Brahmanas ; though upon the

break-up of the chakra the ordinary caste and social rela-

tions are re-established. All are competent for the specially

Tantrik worship, for, in the words of the Gautamlya Tantra,

the Tantra Shastra is for all castes and for all women.*

Sarvm-varnadhikarasheha narlndm yogya eva cha (chap. i).
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The latter are also excluded under the present Vaidik

system, though it is said by Shankha Dharma-shastra-kS,ra

that the wife may, with the consent of her husband, fast,

take vows, perform homo and vrata,' etc. According to

the Tantra, a woman may not only receive mantra, but

may, as a Guru, initiate aud give it.' She is worshipful as

Guru, and as wife of Guru.’ The Devi is Herself Guru of

all Shastras’ and woman, as, indeed, all females who are

Her embodiments are, in a peculiar sense, Her earthly

representatives.

Forms of Achara

There are seven, or, as some say, nine, divisions of

worshippers. The extra divisions are bracketed in the

following quotation. The Kularuava Tantra mentions

seven, which are given in their order of superiority,

the first being the lowest : Veddchdra, Vaishnavdchdra,

Shaivdchdra, Dakshindchdra, Vdmdchdra, Siddhdntdchdra

{Aghorachara,^ Yogdchdra), and Kauldchdra, the highest

of all.'’ The achara is the way, custom, and practice of a

' It has been said that neither a virgin (kutmlrl), a pregnant woman
igarbhinl), nor a woman during her period, can perform vrata.

’ Rudra-yamala, 2 Kha^rfa (chap, ii) ; 1 Khanda (chap, xv), where
the qualifications are stated.

* Ibid., 1 Khanda (chap, i) ; Matrika-bheda Tantra (chap, viii)

;

Annada-kalpa Tantra cited in Prfttia tosfeiwI, p. 68. As the YoginI
Tantra says, guru-patnl maheshdni gurureva (chap. i).

' Kangkala-malinl Tantra (chap. ii).

^ This is generally regarded as a distinct sect, though the Author
below cited, says it is, in fact, not so. Aghora means, it is said, one who
is liberated from the terrible (ghora) sangsdra, but in any case, many
worshippers for want of instruction by a siddha-guru have degenerated
into mere eaters of corpses.

" Chapter II. A short description (of little aid) is given in the
Vishva-sAra Tantra (chap. xxiv). See also Hara-tattva-didhiti, fourth

edition, pp. 889, et seq.
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particular class of sddhaka. They are not, as sometimes

supposed, different sects, but stages through which the

worshipper in this or other births has to pass before he

reaches the supreme stage of the Kaula. Veddchdra,^

which consists in the daily practice of the Vaidik rites, is

the gross body (sthUla-deha), which comprises within it

all other dchdras, which are, as it were, its subtle bodies

{sukshma-deha) of various degrees. The worship is largely

of an external and ritual character, the object of which is

to strengthen dharma. This is the path of action {kriyd-

mdrga). In the second stage the worshipper passes from

blind faith to an understanding of the supreme protecting

energy of the Brahman, towards Which he has feelings of

devotion. This is the path of devotion (bliakti-mdrga),

and the aim at this stage is the union of it and faith pre-

viously acquired. With an increasing determination to

protect dharma and destroy a-dharma, the sddhaka passes

into Shaivdchdra, the warrior {kshatriga) stage, wherein

to love and mercy are added strenuous striving and the

cultivation of power. There is union of faith, devotion

(hhakti), and inward determination {antar-laksha). Entrance

is made upon the path of knowledge {jndna-mdrga). Follow-

ing this is Dakshindchdra, which in Tantra does not mean
“ right-hand worship,” but “ favoui'able ”—that is, that

dchdra which is favourable to the accomplishment of the

higher sddhana, and whereof the Devi is the DaksIuMa

Kalika. This stage commences when the worshipper can

make dhydna and dhdrana of the threefold shakti of the

Brahman {kriyd, ichchhd, jndna), and understands the

mutual connection {samanvayd) of the three guna until he

receives pfirndhhishcka (q. v.). At this stage the sddhaka

‘ See as to this and following the Sanatana-s&dhana-tattva, or

Tantra-rahasya of Saohchidananda SvAml.
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is Shakta, and qualified for the worship of the threefold

shakt'i of Brahma, Vis/iwu, Maheshvara. He is fully initiated

in the Q&y&tvi-mantra, and worships the Devi Gayatri, the

Daks7iiwa Kalika, or AdyaShakti—the union of the three

Shakti. This is the stage of individualistic Brahmana-

tattva, and its aim is the union of faith, devotion, and

determination, with a knowledge of the threefold energies.

After this a change of great importance occurs, marking, as

it does, the entry upon the path of return {nivritti). This

it is which has led some to divide the dcJidra into the two

broad divisions of Dakshindchdra (including the first four)

and Vdmdchdra (including the last three), it being said

that men are born into Dak^hindclidra, but are received

by initiation into Vdmdchdra. The lattei- term does not

mean, as is vulgarly supposed, “ left-hand wordship,” but the

worship in which woman (vdmd) enters, that islatd-sddhana.

In this dchdra there is also worship of the Varna Devi.

Vdmd is here “ adverse,” in that the stage is adverse to

pravr'itti, which governed in varying degrees the preceding

dchdra, and entry is here made upon the path of nivvitti,

or return to the source whence the world sprung. Up
to the fourth stage the sddhaka followed pravvxttimdrga,

the outgoing path which led from the source, the path

of worldly enjoyment, albeit curbed by dharma. At first

unconsciously, and later consciously, sadhana sought to

induce nivritti, which, however, can only fully appear

after the exhaustion of the forces of the outward cur-

rent. In Vdmdchdra, however, the sddhaka commences
to directly destroy pravvitti, and with the help of the Guru
(whose help throughout is in this necessary) * to cultivate

nivritti. The method at this stage is to use the force of

* It is comparatively easy to lay down rules for the pravvitti-niarga,

but nothing can be achieved in V&mAch&ra without the Guru’s help.
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pravYitti in such a way as to render them seJf-destruotive.

The passions which bind may be so employed as to act as

forces whereby the particular life of which they are the

strongest manifestation is raised to the universal life.

Passion, which has hitherto run downwards and outwards

to waste, is directed inwards and upwards, and transformed

to power. But it is not only the lower physical desires

of eating, di-inking, and sexual intercourse which must be

subjugated. The sadhaka must at this stage commence
to cut off all the eight bonds {pasha) which mark ihepashu

which the Kularwava Tantra enumerates as pity {dayd),

ignorance (moha), shame (lajja), family {hula), custom

{shlla), and caste (rarna).* When Shrl Krishna stole the

clothes of the bathing Gopi, and made them approach him

naked, he removed the artificial coverings which are im-

posed on man in the sangsdra. The Gojjt were eight, as

are the bonds {pasha), and the errors by which the^Iva is

misled are the clothes which Shrl Krishna stole. Freed

of these, the jiva is liberated from all bonds arising from

his desires, family, and society. He then reaches the stage

of Shiva {shivatva). It is the aim of Vdmdchdra to liberate

from the bonds which bind men to the sangsdra, and to

qualify the sddhaka for the highest grades of sadhatia in

which the sdttvika guna predominates. To the truly satvik

there is neither attachment, fear, or disgust. That which

has been commenced in these stages is by degrees com-

pleted in those which follow

—

vis. : Siddhdntdchdra, and

according to some, Aghm'dchdra and Yogdchdra. The

sddhaka becomes more and more freed from the darkness

of the sangsdra, and is attached to nothing, hates nothing,

'There are various enumerations of the "afflictions" {pdaha)

which are, however, merely elaborations of the smaller divisions. Thus,

according to the Devl-Bhftgavata Moha is ignorance or bewilderment,

and Maha-moha is desire of worldly pleasures,
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and is ashamed of nothing, having freed himself of the

artificial bonds of family, caste, and society. The sadhaha

becomes, like Shiva himself, a dweller in the cremation

ground {smashdna). He learns to reach the upper heights

of sddhana and the mysteries of yoga. He learns the move-

ments of the difl'erent vdyu in the microcosm the kehudra-

hrahmanda, the regulation of which controls the inclina-

tions and propensities (vritti). He learns also the truth

which concern the macrocosm (brahmanda). Here also

the Guru teaches him the inner core of Veddcliara. Initia-

tion by yoga-dik^ha fully qualifies him for yogdehdra. On
attainment of perfection in ashtdnga-yoga, he is fit to enter

the highest stage of Kauldchdra.

Kaula-dliarma is in no wise sectarian, but, on the

contrary, is the heart of all sects. This is the true mean-

ing of the phrase which, like many another touching the

Tantra, is misunderstood, and used to fix the kaula with

hypocrisy

—

antah-shdktdh, vahih-shaivdh sahhdydng vaish-

navdhmatdh ndna-rupadhardh kauldh vicharanti mahltdle

(outwardly Shaivas ;
in gatherings,’ Vaishnavas

; at heart,

Shaktas ;
under various forms the Kaulas wander on earth).

A Kaula is one who has passed through these and other

stages, which have as their own inmost doctrine (whether

these worshippers know it or not) that of Kaulachara. It is

indifferent what the Kaula’s apparent sect may be. The
form is nothing and everything. It is nothing in the sense

that it has no power to narrow the Kaula’s own inner life

;

it is everything in the sense that knowledge may infuse its

apparent limitations with an universal meaning. So under-

stood, form is never a bond. The Vishva-sara Tantra says"

of the Kaula that
“
for him there is neither rule of time nor

place. His actions are unaffected either by the phases of

‘ The Vais/mavas are wont to gather together for worship, singing
the praise of Hari, etc. * Chapter XXIV.
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the moon or the position of the stars. The Kaula roams
the earth in differing forms. At times adhering to social

rules (shiahta), he at others appears, according to their

standard, to be fallen (bferashta). At times, again, he seems

to bo as unearthly as a ghost {hhuta or pisJidcha). To him
no difference is there between mud and sandal paste, his

son and an enemy, home and the cremation ground.”

At this stage the sddliaka attains to Brahma-jndna,

which is the true gnosis in its perfect form. On I’cceiving

mahdpuroa-dikahd he performs his own funeral rites and

is dead to the sangsdra. Seated alone in some quiet place,

he remains in constant samadhi, and attains its nir-vikalpa

form. The Great Mother, the Supreme Prakr/ti Maha-

shakti, dwells in the heart of the sddliaka, which is now
the cremation ground wherein all passions have been burnt

away. He becomes a Parama-hangsa, who is liberated

whilst yet living (jivan-mukta).

It must not, however, be supposed that each of these

stages must necessarily bo passed through by each jiva in

a single life. On the contrary, they are ordinarily traversed

in the course of a multitude of births. The weaving of the

spiritual garment is recommended where, in a previous

birth, it was dropped on death. In the present life a

sadhaka may commence at any stage. If he is born into

Kauldchdra, and so is a Kaula in its fullest sense, it is

because in previous births he has by sadhana, in the

preliminary stages, won his entrance into it. Knowledge

of Shakti is, as the Niruttara Tantra says, acquired after

many births
;
and, according to the Mahanirvana Tantra, it

is by merit acquired in previous births that the mind is in-

clined to Kauldchdra.
Mantra

Shabda, or sound, which is of the Brahman, and as

such the cause of the Brahmdnda, is the manifestation of

6
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the Chit-shakti Itself. The Vishva-sara Tantra says '
that

tha Para-brahman, as Shabda-brahman, whose substance is

all mantra, exists in the body of the jlvdtma. It is either

unlettered {dhvani) or lettered (varna). The former, which

produces the latter, is the subtle aspect of the jiva's vital

shahti. As the Prapancha-sara states, the hrahmdnda is

pervaded by shahti, consisting of dhvani, also called ndda,

prdna, and the like. The manifestation of the gross form

(sthfila) of shabda is not possible unless shabda exists in a

subtle (sukBhtna) form. Mantras are all aspects of the

Brahman and manifestations of KulahundoXim.. Philoso-

phically shabda is the guna of dkdsha, or ethereal space.

It is not, however, produced by dkdsha, but manifests in it.

Shabda is itself the Brahman. In the same way, however,

as in outer space, waves of sound are produced by move-

ments of air (vdgu)

;

so in the space within the jiva’s body

waves of sound are produced according to the movements
of the vital air (prdna-vdyu) and the process of inhalation

and exhalation. Shabda first appears at the mUlddhdra,

and that which is known to us as such is, in fact, the

shakti which gives life to the jlva. She it is who, in the

mulddhdra, is the cause of the sweet indistinct and mur-

muring dhvani, which sounds like the humming of a

black bee.

The extremely subtle aspect of sound which first ap-

pears in the Miilddhdra is called para

;

less subtle when

it has reached the heart, it is known as pashyanti. When
connected with buddhi it becomes more gross, and is called

madhyamd. Lastly, in its fully gross form, it issues from

the mouth us vaikharl. As Kula-kuwdalini, whose sub-

stance is all varna and dhvani is but the manifesta-

tion of, and Herself the Paramatma; so the substance

' Chapter II.
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of all mantra is chit, notwithstanding their external mani-

festation, as sound, letters, or words
;
in fact, the letters

m

of the alphabet, which are known as ak^hava, are nothing

but the yantra of the ak^hara, or imperishable Brahman.

This, however, is only realized by the sadhaka when
his sliakti, generated by sadhana, is united with the

mantra-shakti.

It is the stlnlla or gross form of Kulakundalini, appear-

ing in different aspects as different Devata, which is the

presiding Devata {adlii^hthdtn) of all mantra, though it

is the subtle or suk^lama form at which all sadhakaa aim.

When the mantrashakti is awakened by sadhana the

Presiding Devata appears, and when perfect majitra-siddhi

is acquired, the Devata, who is sachchidananda, is revealed.

The relations of varna, nada, vindu, vowel and consonant

in a mantra, indicate the appearance of Devata in different

forms. Certain vihhuti, or aspects, of the Devata are in-

herent in certain varna, but perfect Shakti does not appear

in any but a whole mantra. Any word or letter of the

mantra cannot be a mantra. Only that mantra in which

the playful Devata has revealed any of Her particular as-

pects can reveal that aspect, and is thei’efore called the

individual mantra of that one of Her particular aspects.

The form of a particular Devata, therefore, appeal’s out of

the particular mantra of which that Devata is the adhiah-

th-dtrl Devata.

A mantra is composed of certain letters arranged in

definite sequence of sounds of which the letters are the

representative signs. To produce the designed effect mantra

must be intoned in the proper way, according to svara

(rhythm), and varna (sound).' Their textual source is to

‘ For those reasons a mantra, when translated, ceases to be such,

find becomes a mere sentence.
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be found in Veda, Purawa, and Tantra. The latter is

essentially the mantra-shdstra, and so it is said of the em-

bodied shdstra, that Tantra, which consists of mantra, is the

paramdtmCi, the Vedas are the jlvdtmd, Darshana (systems

of philosophy) are the senses, Purawas are the body, and

Sra? /ti are the limbs. Tantra is thus the shakti of conscious-

ness, consisting of mantra. A mantra is not the same

thing as prayer or self-dedication (atma-nivedana). Prayer

is conveyed in what words the worshipper chooses, and

bears its meaning on its face. It is only ignorance of

shastrik principle which supposes that mantra is merely

the name for the words in which one expresses what one

has to say to the Divinity. If it were, the sadhaka might

choose his own language without recourse to the eternal

and determined sounds of Shdstra.

A mantra may, or may not, convey on its face its

meaning. Vlja (seed) mantra, such as Aing, KUng, Bring,

have no meaning, according to the ordinary use of langu-

age. The initiate, however, knows that their meaning is

the own form (sva-rupa) of the particular Devata, whose

mantra they are, and that they are the dhvani which makes
all letters sound and which exists in all which we say or

hear. Every mantra is, then, a form {rupa) of the Brah-

man. Though, therefore, manifesting in the form and

sound of the letters of the alphabet, Shdstra says that they

go to Hell who think that the Guru is but a stone, and the

mantra but letters of the alphabet.

Prom manana, or thinking, arises the real understand-

ing of the monistic truth, that the substance of the

Brahman and the brahmawda are one and the same. Han-

oi mantra comes from the first syllable of manana, and-fm

from trdna, or liberation from the bondage of the sangsdra

or phenomenal world. By the combination of man- and

-tra, that is called mantra which calls forth {dmantrana),
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the chatur-varga {vide post), or four aims of sentient being.'

Whilst, therefore, mere prayer often ends in nothing but

physical sound, mantra is a potent compelling force, a word

of power (the fruit of which is mantra-siddhi), and is thus

effective to produce to cliaturvarga, advaitio perception,

and mukti. Thus it is said that siddhi is the certain result

oi japa iq.v.).

By Mantra the sought for {sddhya) Devata is attained

and compelled. By siddhi in mantra is opened the vision

of the three worlds. Though the purpose of worship (pujd),

reading {pdth.a), hymn (stava), sacritice {homa), dhydna,

dhdrand, and samddhi {vide post), and that of the dlkshd-

mantra are the same, yet the latter is far more powerful,

and this for the reason that, in the first, the sadhaka’s

sddhana-shakti only operates, whilst in the case of mantra
that sddhana-shakti works, in conjunction with mantra-

shakti, which has the revelation and force of fire, and than

which nothing is more powerful. The special mantra
which is received at initiation (cfj:A:sha) is the vtja or seed

mantra, sown in the field of the sddhakas heart, and the

Tantrik sandhyd, nydsa, pilja, and the like are the stem

and branches upon which hymns of praise {stuti) and prayer

and homage {vandana) are the leaves and flower, and the

kavacha, consisting of mantra, the fruit.

Mantra are solar {saura) and lunar {saiimya), and are

masculine, feminine, or neuter. The solar are masculine

and lunar feminine. The masculine and neuter forms are

called mantra. The feminine mantra is known as vidyd.

The neuter mantra, such as the Pauramk-mantra, ending

with namah, are said to lack the force and vitality of the

others. The masculine and feminine mantra end differently.

' See my “ Garland of Letters ” and the chapter on Mantra-tattva
in " The Principles of Tantra ”,
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Thus, Hung, Phat, are masculine terminations, and
“ thang,” or svdhd, are feminine ones.’

The Nitya Tantra gives various names to mantra, ac-

cording to the number of their syllables, a one-syllabled

mantra being called jpfnda, a three-syllabled one kartarl, a

mantra with four to nine syllables vlja, with ten to twenty

syllables mantra, and mantra with more than twenty sylla-

bles mdld. Commonly, however, the term vija is applied

to monosyllabic mantra. The Tantrik mantras called vlja

(seed) are so named because they are the seed of the fruit,

which is siddhi, and because they are the very quintessence

of mantra. They are short, unetymological vocables, such

as Hring, Shrlng, Krlng, Hung, Aing, Phdt, etc., which

will be found throughout the text.*’ Each Devatd has His

or Her vija.^ The primary mantra of a Devata is known as

the root mantra {milla-mantra). It is also said that the

word mula denotes the subtle body of the Devata called

Kdma-kald. The utterance of a mantra without knowledge

of its meaning or of the mantra method is a mere move-

ment of the lips and nothing more. The mantra sleeps.

There are various processes preliminary to, and involved

in, its right utterance, which processes again consist of

mantra, such as, purification of the mouth {mukha-shodha-

na),'^ purification of the tongue (jihvd-shodhana),^ and

' See Sarada-tilaka (chap, ii) ; N&rada-pancha-ratra (chap, vii),

the Prayogasara and Prattatos/tinI, p. 70). If it be asked why formless
things of mind are given sex, the answer is for the sake of the require-
ments of the worshipper.

“ See also the mantra portion of the Atharva Veda to which the
Tantra stands in close relation.

^ Krlng (Kali), Hring (Maya), Rang (Agni), Eng (Yoni), vija, etc,

_

*

See Chapter X, Sarada-Tilaka. Japa of pranava or the mantra
varies with the Devata

—

e.g., Ong Hsau for Bhatrava.

Seven japa of one-lettered vija triplicated, pranava triplicated,
then one-lettei’ed vlja triplicated.
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of the mantra {asliancha-hhanga),' kulluka,^ nirvvdna,^

setu* nidra-hhanga, awakening of mantra/ mantra-chait-

anya, or giving of life or vitality to the mantra!' Man-
trdrthahhavana, forming of mental image of the Divinity/

There are also ten sangskdra of the mantra! Dipanl is

seven japa of the vija, preceded and followed by ong.

Where hrJ/iig is employed instead of Ong it is prilna-yoga.

Yoni-mudra is meditation on the Guru in the head and on

the Js/j^a-devata in the heart, and then on the Yoni-rUpd

Bhagavatl from the head to the midadJidra, and from the

muladhara to the head, making of the yoni vlja (eng)

ten times.'' The mantra itself is Devatd. The worshipper

awakens and vitalizes it by chit-shakti, putting away all

thought of the letter, piercing the six Chakra, and contem-

plating the Spotless One.*'’ The shakfi of the mantra is the

vdchaka-sJiakti, or the means by which the vdchya-shakti

or object of the mantra is attained. The mantra lives by

the energy of the former. The sagund-shakti is awakened

’ Japa of milla-mantra preceded and followed by pranava. As to

the “ birth ” and “ death defilements of a mantra, see Tantra-sara
75, et aeq.

* See Sarada (loc cit.). Thus Kulluka (which is done over the
head) of Kalika is Maya (see Purascharana-Bodhinl, p. 48, and Tantra-
sara).

^ Japa of Mrda- and Mdtrikd-vljd in the Ma^ii^pura.
^

Generally the mahamantra Ofig or Mdyd-inja Hring, but also

varies. Thus Setu of Kali is her own vlja (krlng), of Tara, Kurchcha,
etc.

^ Japa of the Mantra preceded and followed by ing seven times.

* Japa of Miila-mantra in Ma^ii-pura preceded and followed by
Matrika-vlja. Meditating on the mula'mantra in the aahasrdra, and-
hata^ nmld-dhdra, with Hung, and again in sahasrara. The inula is

the principal mantra, such as the pancha-dashi,
^

Lit., thinking of meaning of mantra or thinking of the mdivikd
in the mantra which constitute the Devata from foot to head.

* See Tantra-sara, p. 90.

® See Purohita-darpanam.

Kubjika Tantra (chap. v).
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by sadhana and worshipped, and She it is who opens the

portals whereby the vdchya-shaMi is reached. Thus the

Mother in Her saguna form is the presiding deity {adhiBh.-

tYidtrl Devatd) of the G&y&trl-mantra. As the nirguna

(formless) One, She is its vdchya-shakti. Both are in real-

ity one and the same ; but the jlva, by the laws of his

nature and its three guna, must first meditate on the gross

{sthula) form ‘ before he can realize the subtle isiikBhma)

form, which is his liberator.

The mantra of a Devata is the Devata. The rhythmi-

cal vibrations of its sounds not merely regulate the un-

steady vibrations of the sheaths of the worshipper, thus

transforming him, but from it arises the form of the Devata,

which it i8.“ Mantra-siddhi is the ability to make a

mantra efficacious and to gather its fruit ^ in which case the

mantra is called mantra-siddha. Mantra arc classified as

aiddha, sadhya, susiddha, and ari, according as they are

friends, servers, supporters, or destroyers—a matter which

is determined for each sadhaka by means of chakra cal-

culations.

The GayatrI Mantra

The Gayatri is the most sacred of all Vaidik mantras.

In it the Veda lies embodied as in its seed. It runs : Ong

' These forms are not merely the creatures of the imagination of

the worshipper, as some " modernist ” Hindus suppose, but, according
to orthodox notions, the forms in which the Deity, in fact, appears to
the worshipper.

’ Shrinn devi pravakshydmi, vtjdndm deva-riipatdm.
Mantrochchdranamdtreua, deva-rnpam prajdyate.

—(Bribad-gandharva Tantra, chap, v.)

‘‘ Yang Yang prdrthayate kdmang.
Tang tamdpnoti nishchitam.
(Whatever the sadhaka desires that he surely obtains).

—PranatosMnl, 619.
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hhur bhuvah svah : tat savitur varemjam hhargo devasya

dhlmahi : dhiyo yo naJi prachodayat. Orn. “ Let us contem-

plate the wondrous spirit of the Divine Creator (Savitn) of

the earthly, atmospheric, and celestial spheres. May He
direct our minds that is, ‘ towards ’ the attainment of

dharmma, ariha, kdma, aud mohsha), Om.”
The Gayatrl-Vyakarana of Yogi Yajnavalkya thus ex-

plains the following words : Tat, that.' The word yat

(which) is understood.' Savitiih is the possessive case of

Savitri, derived from the root su, “ to bring forth.” Savitri

is, therefore, the Bringer-forth of all that exists. The Sun
(Suryya) is the cause of all that exists, and of the state in

which they exist. Bringing forth aud creating all things,

it is called Savitri. The Bhavi6‘7iya Purana says Suryya is

the visible Devata. He is the Eye of the world aud the

Maker of the day. There is no other Devata eternal like

unto Him. This universe has emanated from, and will be

again absorbed into. Him. Time is of and in Him. The

planets, stars, the Vasus, Rudras, Vayu, Agni, and the

rest are but parts of Him. By Bhargah is meant the

Aditya-devata, dwelling in the region of the Sun (suryya-

mandala) in all His might and glory. He is to the Sun

what our spirit {cttmd) is to our body. Though He is in

the region of the sun in the outer or material sphere He
also dwells in our inner selves. He is the light of the light

in the solar circle, and is the light of the lives of all

beings. As He is in the outer ether, so also is He in the

ethereal region of the heart. In the outer ether He is

SGryya, and in the inner ether He is the wo^iderful Light

* Tat is apparently here treated as in the objective case, agreeing
with varenyam, etc., but others holding that the vyahriti (Bhur bhuvah
evah) form part of, and should be linked with, the rest of the Gayatrl
treat tat as part of a genitive compound connected with the previous
vyahriti, in which case it is teshdm.

’ It may, however, be said that yat is there in Yo noh.
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which is the Smokeless Fire. In short, that Being whom
the sadhaka realizes in the region of his heart is the Aditya

in the heavenly firmament. The two are one. The word

is derived in two ways : (1) from the root hhv\j, “ to ripen,

mature, destroy, reveal, shine.” In this derivation Silryya

is He who matures and transform all things. He Himself

shines and reveals all things by His light. And it is He
who at the final Dissolution (pralaija) will in His image

of destructive Fire (kdlagnl), destroy all things. (2) From
hha »* dividing all things into different classes

;
ra = colour ;

for He produces the colour of all created objects
;
ga, con-

stantly going and returning. The sun divides all things,

produces the different colours of all things, and is con-

stantly going and returning. As the Brahmawa-sarvasva

says :
“ The Bhargah is the Atnid of all that exists, whether

moving or motionless, in the three loka (Bhur hhuvah

svah). There is nothing which exists apart from it.”

Devasya is the genitive of Deva, agreeing with Savituh.

Deva is the radiant and playful {Uldmaya) one. SGryya

is in constant play with creation (srishti), existence {sthiti),

and destruction {pralaya), and by His radiance pleases

all. (Lild, as applied to the Brahman, is the equivalent

of mdyd.) Varenyam = varanlya, or adorable. He should

be meditated upon and adored that we may be relieved of

the misery of birth and death. Those who fear rebirth,

who desire freedom from death and liberation and who
strive to escape the three kinds of pain {tdpa-traya), which
are (tdhydtmika, adhidaivika, and adhibhautika, meditate

upon and adpre the Bharga, who, dwelling in the region

of the Sun, is Himself the three regions called BhUr-loka,

Bhuvar-loka, and Svar-loka. Dhlmahi =» dhydyema, from the

root dhyai. We meditate upon, or let us meditate upon.

Prachodaydt = may He direct. The Gayatrl does not

so expressly state, but it is understood that such direction
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is along the chatur-varga, or four-fold path, which is

dharmma, artha, kdma, and moksha (piety, wealth, desire

and its fulfilment, and liberation, vide post). The Bharga/i

is ever directing our inner faculties (huddhi-vritti) along

these paths.

The above is the VaidikCi Gdyatrl, which, according to

the Vaidik system, none but the twice-born may utter.

To the ^hudra whether man or woman, and to women
of all other castes it is forbidden. The Tantra, which

has Gayatrl-Man^ra of its own, shows no such exclusive-

ness; Mahanirvana Tantra, Chapter III, verses 109-111,

gives the Brahma-gdyatrl for worshippers of the Brahman :

“ Parameshvardya iddmahc lyara-tattvdya dhlmahi : tan

no Brahma prachodaydt ” (May we know the supreme

Lord. Let us contemplate the Supremo essence. And may
that Brahman direct us).*

Yantra

This word in its most general sense means an in-

strument, or that by which anything is accomplished.

In worship it is that by which the mind is fixed on its

object. The YoginI Tantra says that the Devi should

be worshipped either in pratimd (image), mandala,^ or

yantra.^ At a certain stage of spiritual progress the sddhaka

is qualified to worship yantra. The siddha-yogi in inward

worship {antar-piijd) commences with the worship of yantra,

which is the sign (sangketa) of hrahma-vijndna as the

‘ “ The Great Liberation

’ A figure frequently drawn or made with various colours. The
difference between a mandala and a yantra is that the former is used
in the case of any Devata, whereas, a yantra is appropriate to a specific

Devata only.

’ Or where these are not available then in other substances, such
as water, the fiowers aparfijitA, jabA, karavira, drona, etc. (EaulAvallya
Tantra).
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mantra is the sanglieta of the Devata. It is also said that

yantra is so called because it subdues {niyantrana) lust,

anger, and the other sins of jlva and the sufferings caused

thereby.*

The yantra is a diagram engraved or drawn on metal,

paper, or other substances," which is worshipped in the

same manner as an image (pratimd). As different mantra
are pi’escribed for different worships, so are different yantra.

The yantraa are therefore of various designs, according to

the object of worship.^ The cover of this work shows a

Gayatrl yantra belonging to the author. In the centre

triangle are engraved in the middle the words, Shrl Shri

Gdyatri sva-prasdda siddhing kuru (“ Shri Shri Gayatri

Devi: grant me success”), and at each inner corner there

are the vlja Hrlny and Hrah. In the spaces formed by the

intersections of the outer ovoid circles is the vlja “ Hrtng."

The outside circular band contains the vlja “Tha” which

indicates “ Svalid,” commonly employed to terminate the

feminine mantra or vidyd. The eight lotus petals which

spring from the band are inscribed with the vlja, “ Hrlng,

Ing, Hrah.” The outermost band contains all the mat?’ika,

or letters of the alphabet, from akdra to ksha.* The
whole is enclosed in the way common to all yantra by a

bhftpura, by which, as it were, the yantra is enclosed from

the outer world.’ The yantra when inscribed with mantra,

serves (so far as these are concerned) the purpose of a

'

“Principles of Tantra”, (SadharaMa-upasana-tattva).

’ Thus the magical treatises speak of yantra designed on leopards'
and donkeys’ skin, human bones, etc.

’ A considerable number are figured in the Tantra-s&ra.
' In this and other metal yantra no figures of Devata are shown.

These not uncommonly appear in yantra drawn or printed on paper,
such as the eight Bhairava, Shakti, etc.

^ In painted yantra serpents are commonly shown crawling outside
the bhtX-pura.
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mnemonic chart of the mantra appropriate to the particular

Devata whose presence is to be invoked into the ijantra.

Certain preliminaries precede, as in the case of a

the worship of a yantra. The worshipper first meditates

upon the Devata, and then arouses Him or Her in himself.

He then communicates the divine presence thus aroused to

to the yantra. When the Devata has by the appropriate

mantra been invoked into the yantra, the vital airs (prana)

of the Devata are infused therein by the prdna-pratiBhthd

ceremony, mantra, and mudrd. The Devata is thereby in-

stalled in the yantra' which is no longer mere gross matter

veiling the spirit which has been always there, but instinct

with its aroused presence, which the sddhaka first welcomes

and then worships. Mantra in itself is Devata, and yantra

is mantra in that it is the body of the Devata who is

mantra.''

MudrA

The term mudrd is derived from the root imul, “ to

please,” and in its updsana form is so called because it gives

pleasure to the Devas. Devdndng moda-dd mudrd tasmdt

tdng yatnatasJicharet. It is said that there are 108, of which

66 are commonly used.’ The term means ritual gestures

made with the hands in worship or positions of the body

in yoga practice. Thus of the first class the matsya- (fish)

mudrd is formed in offering arghya by placing the right

hand on the back of the left and extending, fin-like, on each

side the two thumbs, with the object that the conch which

‘ See e.g., Maha-nirva^ja Tantra, chap, vi, verses 68 et seq. The
process is the same as that employed in the case of images {prathna).

' Yantram mantra-mayang proktang mantratnia devataiva hi.

Deh&tmanor-yathd bhedo, yantra-devatayostathd (Kaulavaliya
Tantra).

* Shahda-kalpa-druma—sub voc mudrd, and see chap, xi Nirvawa
Tantra. As to the special sense of mudrd in Panchatattva, vide post
sub voc,
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contains water may be regarded as an ocean with aquatic

animals ;
and the yoni-mudra which presents that organ as

a triangle formed by the thumbs, the two first fingers, and

the two little fingers is shown with the object of invoking

the Devi to come and take Her place before the worshipper,

the yotti being considered to be Her pitha or yantra. The

updsana mudra is thus nothing but the outward expression

of inner i-esolve which it at the same time intensifies.

Mudra are employed in worship {arclicliana) japa, dhydna

(q.v.), kdmya-karma (rites done to effect particular objects),

^m^ishthu {q.v.), sndna (bathing), dvdhana (welcoming),

naivedya (offering of food), and vimrjana, or dismissal of

the Devata. Some mudrd of hatha yoga are described suh

voc. “ Yoga." The GherawcZa Sanghita * says that knowl-

edge of the yoga mudrds grants all aiddlii, and that their

performance produces physical benefits such as stability,

firmness and cure of disease.

Sandhya

The Vaidiki sandhyd is the rite performed by the

twice-born castes thrice a day, at morning, midday, and

evening. The morning sandhyd is preceded by the follow-

ing acts. On awakening, a mantra is said in invocation of

the Tri-niurtti and the sun, moon, and planets, and saluta-

tion is made to the Guru. The Hindu dvl-ja then recites

the mantra :
“ I am a Deva. I am indeed the sorrowless

Brahman. By nature I am eternally free, and in the form

of existence, intelligence, and Bliss.” He then offers the

actions of the day to the Deity, confesses his inherent

frailty,^ and prays that he may do right. Then, leaving his

’ Chapter III, verses 4, 8, 10.

’ “ I know dharmma and yet would not do it. I know a-dharmma,
and yet would not renounce it.” The Hindu form of the common
experience—Video meliora proboque ; deteriora sequor.
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bed and touching the earth with his right foot, the dvi-ja

says, “ Om, 0 Earth ! salutation to Thee, the Guru of all

that is good.” After attending to natural calls, the twice-

born does dchamana (sipping of water) with mantra,

cleanses his teeth, and takes his early morning ^ bath to the

accompaniment of mantra. He then puts on his caste-

mark {tilaka) and makes tarpanam, or oblation of water, to

the Deva, Rishi, and Pitvi. The sandhyd follows, which

consists of dchamana (sipping of water), mdrjjana-sndnam

(sprinkling of the whole body with water taken with the

hand or Jmsha-gruBs), prdndydma (regulation of prdna

through its manifestation in breath), agha-marBhana (ex-

pulsion of the person of sin from the body
;
the prayer to

the sun, and then (the canon of the sandhyd) the silent

recitation {japa) of the Gayatri mantra, which consists of

invocation {dvdliana) of the Gdyatri-Devt
;
rishi-n^/asa and

BhaAanganydsa {vide post), meditation on the Devi-Gayatri

in the morning as Brahma?u
;
at midday as Vais/mavi

;
and

in the evening as Rudrani
;
Japa of the Gayatri a specified

number of times ; dismissal {visarjana) of the Devi, followed

by other mantra.^

Besides the Brahmanical VaidiM-sandhya from which

the Shudras are debarred, there is the TdntriM-sandhyd,

which may be performed by all. The general outline is

similar ;
the rite is simpler ; the mantra vary

;
and the

Tdntrika-vtjas or “ seed ” mantras are employed.

' The householder is required to bathe twice, the ascetic at each
of the three sandhyd.

’ The above is a general outline of the Sama Veda sandhyd, though
as each Hindu is of a particular sect and Veda, the sandhyd differs in

detail. See Kriyakanda-varidhi and the Purohita-darpa^ia, and Shrlsha
Chandra Vasu, " Daily Practice of the Hindus.” The positions and
mudra are illustrated in Mrs. S. C. Belnos’ “ Sandhya or Daily Prayer
of the Brahmin ” (1881).
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POja

This word is the common term for worship of which

there are numerous synonyms in the Sanskr/t language.’

Puja is done daily of the Ishta-devata or the particular

Deity worshipped by the sadhaka—the Devi in the case

of a Shakti, Vis/?wu in the case of a Vaii7mava, and so

forth. But though the Is7/ia-devata is the pi’incipal object

of worship, yet in all worship the PancJia devata, or

the Five Deva—Aditya (the Sun), Ga^iesha, the Devi, Shiva,

and Vis/inu or Narayawa. After w^orship of the Pancha-

devata, the family Deity (Kula-devata), who is generally

the same as the Is7t7a-devata, is worshipped. Pfija, which

is kamya, or done to gain a particular end as also vrata,

are preceded by the sanqkalpa

;

that is, a statement of the

resolution to do the worship, as also of the particular

object, if any, with which it is done.*’

There are sixteen upachara, or things done or used in

pftjd : (1) dsana (seat of the image)
; (‘2) svdgata (welcome)

;

^3) pddya (water for washing the feet)
; (4) arghya (offering

of unboiled rice, flowers, sandal paste, durva grass,’ etc.,

to the Devata in the knsht) (vessel)
; (6 and 6) dchamana

(water for sipping, which is offered twice)
; (7) madhuparka

(honey, ghee, milk, and curd offered in a silver or brass

vessel) ; (8) sndna (water for bathing)
; (9) vasana (cloth)

;

(10) dhharana (jewels)
; (11) gandJia (scent and sandal paste

is given) ; (12) pushpa, (flowers) ; (13) dhUpa (incense stick)

;

(14) dlpa (light)
; (15) naivedya (food)

; (16) vandana or

' Such as archana, vandana, saparyyd, arhana, namasya, archa,
hhajand, etc.

“ It runs in the form ;

“ I—of gotra—etc., am about to perform this
pvjd (or vrata) with the object,” etc.

’ Kiisha grass is tised only in pitri-l{riy& or shrdddha, and in hotna.

Arghya is of two kinds

—

sdmanya (general), and vishesha (special).
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namas-hdra (prayer). Other articles are used which vary

with the pdja, such as TulasI leaf in the Yishnn-pujd and
brol-(6'/Zw) leaf in the Shiva-^i/yVf. The mantras said also

vary according to the worship. The seat {usana) of the

worshipper is purified. Salutation bei]ig made to the

Shakti of support oj' the sustaining force {ddhard-shakti)

;

the water, flowers, etc., are purified. All obstructive spirits

are driven away {Bhntdpasarpana)

,

and the ten quarters

are fenced fi-oni tbeii' attack by st)'iking the earth three

times with the left Coot, uttering the Astra vvja '' phat,”

and by snapping the fingers (twice) round the head.

Prdndyd'ina (regulation of breath) is performed and {vide

post) the elements of the body are purified (hJiftta-shnddhi).

There is n/i/dsa {vide post) ;
dhi/dna (meditation) offering of

the upaehdra ; japa {vide post), prayer and obeisance {pra-

ndnia). In the ashta-mrirtl-p)djd of Shiva the Deva is

worshipped under the eight forms: Sharvva (Earth), Bhava

(Water), Rudra (Fire), Ugra (Air), Bhima (Ether), Pashu-

pati {yajamdna—the Sacrifice)’ man), Isliana (Sun), Maha-

deva (Moon).'

Ya.jna

This word, which cojnes from the root yaj (to worship),

is commonly translated “sacrifice.” The Sansk/’it word

is, however, retained in the translation, since Yajna

means other things also than those which come within

the meaning of the word “ sacrifice,” as undei’stood by

an English reader. Thus the “ five great sacrifices
”

{panclia-mahd-yajna) which should be performed daily

by the Brahma/ia are : The homa ^
sacrifice, including

VaisJiva-deva offering hlmta-yajna or vali, in which

' See Chapter V of Tociala Tantra. “ Vide post.

’ Offerings of food and other things are made in the domestic fire.

(See Kriya-kanda-varidhi, p. 917.)

7
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offerings are made to Deva, Bhuta, and other Spirits and

to animals
;
pitri-yajna or tarpana, oblations to the pitri

;

Brahma-yajna, or study of the Vedas and Manushya-
yajna,' or entertainment of guests {atithisaparyyG). By
these five yajna the worshipper places himself in right

relations with all being, affirming such relation be-

tween Deva, Pit? i, Spirits, men, the organic creation, and

himself.

Homa, or Deva-yajna, is the making of offerings to

Fire, which is the carrier thereof to the Deva. A firepit

(kuadia) is prepared and fire when brought from the house

of a Brahmana is consecrated with mantra. The fire is

made conscious with the mantra—Vang vahni-chaitanyaya

namah, and then sainted and named. Meditation is then

made on the three wadis {vide ante)—Ir?a, Pingala, and
Sus/rumna—and on Agni, the Lord of Fire. Offerings are

made to the I&hta-devatd in the fire. After the puja of fire,

salutation is given as in ^hadianga-nyasa, and then clarified

butter (ghee) is poured with a wooden spoon into the fire

with mantra, commencing with Om and ending with Svahd.

Homa is of vai’ious kinds,^ several of which are referred to

in the text, and is performed either daily, as in the case

of the ordinary nitya-vaishva-deva-homa, or on special

occasions, such as the ujianayana or sacred thread cere-

mony, marriage, vrata, and the like. It is of various

kinds, such as prdyashchitta-homa, srishtiferif-Tioma, janu-

homa, dhdrd-homa, and others, some of which will be found

in the text.

Besides the yajna mentioned there are others. Manu
speaks of four kinds : deva, bhatita (where articles and

ingredients are employed, as in the case of homa, daiva,

'

Also called Nri-yajna (man sacrifice).

’ See Kriya-kanda-varidhi, p. 188. Homa may be either Vaidik,

Pauranik. or Tantrik.
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vali), nviyajna, and pitri-yajna. Others are spoken of, such

&3 japa-yajna, dhydna-yajna, etc. Yajna are also classified

according to the dispositions and intentions of the worship-

per into sdttvika, rdjasika, and tdniasika yajna.

Vrata

Vrata is a part of Naimittika, or voluntary karma,^

It is that which is the cause of virtue (pumja), and is done

to achieve its fruit. Vrata are of various kinds. Some
of the chief are Janmas/iiami on Kris/ma’s birthday

; Shiva-

ratri in honour of Shiva
;
and the S7ia<-panchaml, Durva-

shtami, Tala-navarai. Ananta-chaturdashi performed at

specified times in honour of Laks7tmi, Narayawa, and

Ananta. Others may be performed at any time, such as the

Savitrl vrata by women only,“ and the Karttikeyn pujd by

men only.^ The great vrata is the celebrated Durga-p^y^,

mahd- vrata in honour of the Devi as Durga, which will

continue as long as the sun and moon endure, and which,

if once commenced, must always be continued. There are

numerous other vrata which have developed to a great

extent in Bengal, and for which there is no Shastric

authority such as Madhu-sankranti-vrata. Jalasankranti-

vrata, and others. While each vrata has its peculiarities,

certain features are common to vrata of differing kinds.

There is both in preparation and performance sangyama,

such as sexual continence, eating of particular food, such

as havishyannaj fasting, bathing. No flesh or fish are

‘ Vide ante.

’ To attain good wifehood, long life for the husband in this world,
and life with him in the next. ’ To secure children.

* To prepare havishyanna. particular kinds of fruit and vegetable
such as green bananas, dal, sweet potatoes {Idl dlu, in the vernacular),
together with unboiled rice are placed in one pot. Only so much water
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taken. The mind is concentrated to its purposes, and

the vow or resolution {niyama) is taken. Before the vrata

the Sun, Planets, and Kula-devatft are worshipped, and

by the “ sUryahsomoyamahlcdla ” mantra all Deva and

Beings ai’e invoked to the side of the worshipper. In the

vaidiha vrata the sangkalpa * is made in the morning, and

the tyrata is done before midday.

Tapas

This term is generally translated as meaning penance

or austerities. It includes these, such as the four monthly

fast ichdtur-mdsya), the sitting between five fires {panchd-

gnitapah), and the like. It has, however, also a wider

meaning, and in this wider sense is of three kinds, namely,

sharlra, or bodily; vdchika, by speech; wdwasa, in mind.

The first includes external worship, reverence, and support

given to the Guru, Brahma^^as, and the wise {prdjna),

bodily cleanliness, continence, simplicity of life and avoid-

ance of hurt to any being (a-hingsd). The second form

includes truth, good, gentle, and affectionate speech, and

the study of the Vedas. The third or mental tapas includes

self-restraint, purity of disposition, silence, tranquillity,

and silence. Each of these classes has three subdivisions,

for tapas may be sdttvika, rdjasika, or tdmasika, according

as it is done with faith, and without regard to its fruit

;

or for its fruit
;
or is done through pride and to gain honour

and respect
;

or, lastly, which is done ignorantly or with

a view to injure and destroy others, such as the sadhana

is then poured in as is necessary to make the whole boil. It should be
boiled until no water is left. After the pot is taken off the fire, ghee
and salt are added.

Vide ante, p. 96.
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of the Tantrika-Bhat-karma,^ when performed for a male-

volent purpose {abJiichdra).

Japa

Japa is defined as “ vidhdnena mantrochckdranam," or

the repeated utterance or recitation of mantra according

to certain rules.'"' It is according to the Tantra-sara of

three kinds : Vdchika or verbal japa, in which the mantra

is audibly recited, the fifty matrika being sounded nasally

with vinda
;
JJpdngstm-japa, which is superior to the last

kind, and in which the tongue and lips are moved, but no

sound, or only a slight whisper, is heard
;
and, lastly, the

highest form which is called mdnasa-japa, or mental utter-

ance. In this there is neither sound nor movement of the

external organs, but a repetition in the mind which is

fixed on the meaning of the mantra. One reason given for

the differing values attributed to the several forms is that

where there is audible utterance the mind thinks of the

words and the process of correct utterance, and is therefore

to a greater (as in the case of vdchika-japa), or to a less

degree (as in the case of apdngshu-japa), distracted from

a fixed attention to the meaning of the mantra. The japa

of different kinds have also the relative values attachable

to thought and its materialization in sound and word.

Certain conditions are prescribed as those under which

* Shftnti, Vashlkarajia, Stambhana, VidvesAana, tJeheba^ana and
Marana.

See Indra-jala-vidya ; the Kamaratna of Naga-bhaifa : S/iaf-karma
dTpika of Shrl-Kris/wa Vidya-vagisha Bba^tacharyya, Siddha-yogesh-
varl Tantra, Siddha-Nagarjuna, KaksAa-puto, Phet-karinI, and other
Tantras {passim).

* Though mere book knowledge is, according to the Sftaf-karmma-
dipika, useless,

Ptistake likitd vidyd yena sundari japyate,
Siddhir najdyate devi kalpa-koti'shatair api.
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japa should be done, relating to physical cleanliness, the

dressing of the hair, and wearing of silk garments, the seat

(dsana), the avoidance of certain conditions of mind and

actions, and the nature of the recitation. The japa is

useless unless done a specified number of times—of which

108 is esteemed to be excellent. The counting is done

either with a mala or rosary {mdld-japa), or with the thumb
of the right hand upon the joints of the fingers of that

hand {kara-japa). The method of counting in the latter

case may differ according to the mantra?

SangskIra

There are ten (or, in the case of Shudras, nine) purifi-

catory ceremonies, or “sacraments,” called sangskd,ra,

which are done to aid and purify the jlva in the important

events of his life. These are jlva-slieka, also called

garbhddhdna-vitu-sangskdrai, performed after menstruation,

with the object of insuring and sanctifying conception.

The garhhddhdna ceremony takes place in the daytime

on the fifth day, and qualifies for the real garhhddhdna

at night—that is, the placing of the seed in the womb. It

is preceded on the first day by the ritu-sangskdra, which is

mentioned in Chapter IX of Mahanirvana Tantra, After con-

ception and during pregnancy, the pang-savana and siman-

tonnayana rites are performed ; the first upon the wife

perceiving the signs of conception, and the second during

the fourth, sixth, or eighth month of pregnancy.

In the ante-natal life there are three main stages,

whether viewed from the objective (physical) standpoint, or

from the subjective (super-physical) standpoint.® The first

’ See as to Japa, Tantra-sAra, 76, et seg.

* For what follows on the medical side, see the Appendix, vol. 1,

p. 194, on the Sangskaras, by Dr. Louise Appel, in the “ Pranava-v&da
of BhagavAn Das.”
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period incJudee on the physical side all the structural and

physiological changes which occur in the fertilized ovum
from the moment of fertilization until the period when the

embryonic body, by the formation of trunk, limbs, and

organs, is fit for the entrance of the individualized life, or

jlvdtmd. When the pronuclear activity and differentiation

are completed, the jlvdtmd, whose connection with the

pronuclei initiated the pronuclear or formative activity,

enters the miniature human form, and the second stage of

growth and development begins. The second stage is the

fixing of the connection between the jlva and the body, or

the rendering of the latter viable. This period includes all

the anatomical and physiological modifications by which

the embryonic body becomes a viable fcetus. With the

attainment of viability, the stay of thojlva has been assured;

physical life is possible for the child, and the third stage

in ante-natal life is entered. Thus, on the form side,

if the language of comparative embi’yology is used, the

first aangskdra denotes the impulse to development,

from the “ fertilization of the ovum ” to the “ critical

period.” The second sangskdra denotes the impulse to

development from the “ crilical period ” to that of the
“ viability stage of the foetus ”

;
and the third sangs-

kdra denotes the development from “ viability ’’ to “ full

term.”

On the birth of the child there is the jdta-karma, per-

formed for the continued life of the new-born child. Then
follows the nama-karana, or naming ceremony, and wish-

krdmana in the fourth month after delivery, when the child

is taken out of doors for the first time and shown the sun,

the vivifying source of life, the material embodiment of the

Divine Savita. Between the fifth and eighth month after

birth the annaprdsana ceremony is observed, when rice is

put in the child’s mouth for the first time. Then follows
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the chudid-harana, or tonsure ceremony ;

’ and in the case

of the first three, or “ twice-born ” classes, apanayana, or

investiture with the sacred thread. Herein thejlva is reborn

into spiritual life. There is, lastly, udvalia, or marriage,

whereby the unperfected jlva insures through offspring that

continued human life which is the condition of its progress

and ultimate return to its Divine Source. These are all

described in the Ninth Chapter of this Tantra. There are

also ten .saiujsJicl ra of the mantra (q.v.). The sangskdra

are intended to be performed at certain stages in the devel-

opment of the human body, with the view to effect results

beneficial to the human organism. Medical science of

to-day seeks to reach the same results, but uses for this

purpose the physical methods of modern Western science,

suited to an age of materiality ; whereas in the sangskdra

the supcrphysical (psychic, or occult, or metaphysical and

subjective) methods of ancient Eastern science arc employed.

The sacraments of the Catholic Church and other of its

ceremonies, some of which have now fallen into disuse," are

Western examples of the same psychic method.

PURASHCHARANA

This form of sddhana consists in the repetition (after

certain preparations and under certain conditions) of a

mantra a large number of times. The ritual ^ deals with

the time and place of performance, the measurements and

decoration of the mandapa, or pandal, and of the altar and

‘ A lock of hail is left at the top of the head, called shikha. Ae
when a king visits a place, the royal banner is set up, so on the head in

whose thousand-petalled lotus the Brahman resides, the ahikhd is left.

* E.g., the blessing of the marital bed, which bears analogy to the
Hindu ^arbhddhdna rite.

* For a short account, see Purashcharana-bodhinl, by Hara-kum&ra
Tagore (1896), and see Tantra-sara, p. 71.
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similar matters. There are certain rules as to food both

prior to, and during, its performance. The sadhaka should

eat havinhycinna,'^ or alternately boiled milk (/fshZ/'a), fruits,

or Indian vegetables, or anything obtained by begging,

and avoid all food calculated to influence the passions.

Certain conditions and practices are enjoined for the des-

truction of sin, such as continence, bathing, japa (q.v.) of

the Savitri-wrtn^ra 6,008, 3,008, or 1,008 times, the enter-

tainment of Brahma^ias, and so forth. Three days before

pu/jd there is worship of Gawesha and Ks/mtra-pala, Lord

of the Place. Panclia-gavya,^ or the five products of the

cow, are eaten. The Sun, Moon, and Devas, are invoked.

Then follows the sanykalpaJ" The gJiaiia, or kalasa (jar), is

then placed into which the Devi is to be invoked. A mandala,

or figure of a particular design, is marked on the gi’ound, and

on it the ghata is placed. Then the five or nine gems are

placed on the kalasa, which is painted with red and covered

with leaves. The ritual then prescribes for the tying of

the crown lock (shikhd), the posture (dsana) of the sadhaka;

japa iq.v.) nydsa (q.v.), and the mantra ritual or process.

There is meditation, as directed. Kxilliika
^

is said, and

the mantra “ awakened ” (mantra-chaitanya), and recited

the number of times for which the vow has been taken.

Bhuta-shuddhi

The object of this ritual, which is described in Maha-

nirvana Tantra, Chapter V, verses 93 et seq.f. is the purifica-

tion of the elements of which the body is composed.’

’ See p. 99. note 4.

’ Milk, curd, ghee, urine, and dung, the two last (except in the case
of the pious) in smaller quantity.

’ See p. 96, ante.
*
See p. 87, ante.

" And not “ removal of evil demons," as Professor Monier William’s
Dictionary has it.
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The Mantra-mahodadhi speaks of it as a rite which

is preliminary to the worship of a Deva.* The process of

evolution from the Para-brahman has been described. By
this ritual a mental process of involution takes place

whereby the body is in thought resolved into the source

from whence it has come. Earth is associated with the

sense of smell, water, with taste, fire, with sight, air, with

touch, and ether, with sound. Kuwrfalini is roused, and

led to the svadhiBhthana Chakra. The “ earth ” element

is dissolved by that of “ water,” as “ water ” is by “ fire,”

“ fire ” by “ air,” and “ air ” by “ ether.” This is absorbed

by a higher emanation, and that by a higher, and so on,

until the Source of all is reached. Having dissolved each

gross element (mahd-bhilta), together with the subtle ele-

ment (tan-matra) from which it proceeds, and the eonnected

organ of sense {indriya) by another, the worshipper absorbs

the last element, “ether,” with the sound into

self-hood iahangkdra), the latter into Mahat, and that,

again, into Prak^’iti, thus retracing the steps of evolution.

Then, in accordance with the monistic teaching of the

Vedanta, Prakriti, is Herself thought of as the Brahman,
of which She is the energy, and with which, therefore.

She is already one. Thinking then of the black PuruBha,

which is the image of all sin, the body is purified by

mantra, accompanied by kumhhaka and rechaka.^ and the

sadhaka meditates upon the new celestial {deva) body,

which has thus been made and which is then strengthened

by a “ celestial gaze.”
®

NyAsa

This word, which comes from the root “to place,”

means placing the tips of the fingers and palm of the right

^ Taranga i.

:

Dcvarchd-yogyata’prdptyai bhuta-ehuddhmg samdcharet.
See Pranayama, eub. voc. Yoga post. ^ Vide post.
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hand on various parts of the body, accompanied by parti-

cular mantra. The nydsa are of various kinds.* Jlva-nijdsa ”

follows upon hJiilta-shuddhi. After the purification of the

old, and the formation of the celestial body, the sadtiaka

proceeds by jlva-nijdsa to infuse the body with the life of

the Devi. Placing his hand on his heart, he says the
“ so'hang " mantra (“ I am He ”), thereby identifying him-

self with the Devi. Then, placing the eight Kula-ku/idalini

in their several places, he says the following mantra ; Ang,

Krlng, Krlng Yang, Rang, Lang, Vang, Shang, Shangt

Sang, Hong, Haung, Hangsah

:

the vital airs of the highly

blessed and auspicious Primordial KaliAa ai‘e here.** “ Ang,

etc., the embodied spirit of the highly blessed and auspicious

Kalika is placed here.”
* “ Ang, etc., here are all the senses

of the highly auspicious and blessed Kalika;
”

" and, lastly,

“ Ang, etc., may the speech, mind, sight, hearing, smell, and

vital airs of the highly blessed and auspicious Kalika coming

here always abide here in peace and happiness Svdhd."
*

The sddhaka then becomes devatd-maya. After having

thus dissolved the sinful body, made a new Deva body, and

infused it with the life of the Devi, he proceeds to mdtvikd'

nydsa. Mdtnkd are the fifty letters of the Sanskr it alpha-

bet ;
for as from a mother comes birth, so from mdtnkd, or

sound, the world proceeds. Shabdabrahman, the “ Sound,”
“ Logos," or “ Word,” is the Creator of the worlds of name

and of form.

* See Kriya-k&nda-T&ridbi (p. 120, obap. ii ei seq.).

’ See Mabanirvana Tantra, Chapter V, verse 106, where a fuller

account is given of the above.

’ Shrintad-adyakcllikayah prana iha pranah.
* Shrimad-adya-Kalikayah jlva iha sthitah.

* Shrlmad-adya^kalikayah sarrvendriyani athitani.

° Shrlmad • adya-kalikayah vdng-rnanaah-chakshuh-ahrotrdghrdna'
prdtldh ihd gatya sukhang chirang tisbtbanfu svdhd.
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The bodies of the Devata are composed of the fifty

mdtvikd. The sddhaka, therefore, first sets mentally {antar-

mdtx'ikd-nijdm) in their several places in the six chakra,

and then externally by physical action {Vdhyanidtrikd-

nijdsa) the letters of the alphabet which form the different

parts of the body 'of the Devata, which is thus built up in

the sddhaka himself. He places his hand on different parts

of his body, uttering distinctly at the same time the appro-

priate mdtrikd for that part.

The mental disposition in the chakra is as follows: In

the Ajnd Lotus, Hang, Kshang (each letter in this and the

succeeding cases is said, followed by the mantra namah) ’

;

in the Vishnddlia Lotus Ang, Ang, and the rest of the

vowels
;
in the Andhata Lotus kang, khang to thang", in the

maya-pura Lotus, dang dhang, etc., to Phang ; in the Svd-

disthdna Lotus bang, bhang to lang
;
and, lastly, in the

Mdlddhdra Lotus, vang, shang shang,^ sang. The external

disposition then follows. The vowels in their order with

annsvdra and visarga are placed on the forehead, face, right

and left eye, right and left ear, right and left nostril, right

and left cheek, upper and lower lip, upper and lower teeth,

head, and hollow of the mouth. The consonants kang to

vang are placed on base of right arm and the elbow, wrist,

base and tips of fingers, left arm, right and left leg, right

and left side, back, navel, belly, heart, right and left shoulder,

space between the shoulders (kakuda), and then from the

heart to the right palm shang is placed
;
and from the heart

to the left palm the (second) Bhang ; from the heart to the

right foot, sang
;
from the heart to the left foot, hang

;
and,

lastly, from the heai’t to the belly, and from the heart to the

' Thus, Hang namah, kshang namah, etc.

” Tdlavga sha—soft, palatal, sh.

' Murdhamja sha—hard cerebral sh.
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mouth, kshangf. In each case ong is said at the beginning

and namali at the end. According to the Tantra-sara,

mCltvilcd-nydsa is also classified into four kinds, performed

with different aims

—

^nz . : kevala where the mdtvikd is

pronounced without oindu’, vindd-sangyuta with vliuhi;

sangsarga with visarga] and sohhya with visarga and

vindu.

^ishi-nydsa then follows for the attainment of the

chatur-varga} The assignment of the mantra is to the

head, mouth, heax't, anus, the two feet, and all the body

generally. The mantra commonly employed are; “In
the head, salutation to the Rish?' (Revealer) Brahma.

;

" in

the mouth, salutation to the mantra Gdiyatrl^ in the heart,

salutation to the Devi Mother Sarasvatl
;

’ in the hidden

part, salutation to the vlja, the consonants salutation to

the shakti, the vowels in the feet,'' salutation to visargah,

the kllaka in the whole body.” ’ Another from in which

the vTja employed is that of the Adj’a: it is inferred to but

not given in Chap. V, verse 123, and is :
“ In the head,

salutation to Brahma and the Bralimarshis in the mouth,

salutation to Gayatrl and the other forms of verse;" in the

heart, salutation to the primordial Devata Kali
;

in the

hidden part, salutation to the vlja, krlng ” in the two feet,

' Dharmmdrtha-kdma-mok&hdptaye rishi-nydse vhiiyoyah.

“ Shirasi Brahniavishaye namah.
“ Mukhe Gayatryai-chehhmidase namah.
* Hvidaye mdtvikdyai sarasvatyai devatdyai namah.

Guhye (that is, the anus) vyanjandya, nijdya namah.
" Padayoh svarebhyoh shaktibhyo nat7iah.

’ Sar7'vd7iy-eahu visargdya kilakdya (that is, that which comes at

the end or closes ; the hard breathing) namah.
“ Shirasi brahmane bi-ahmaahibhyo namah,
Mukhe gayatryadibhyashchhandobhyo namah.

'* Hridaye Adydyai kdlikayai devatdyai namah.
" Guhye kring-vijaya namah.
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salutation to the shakti, Hrlng ;
* in all the body, salutation

to the Kalika Shring.” ^

Then follows anga-nydsa and kara-nydsa. These are

both forms of shad-anga-nydsa.^ When BhaA-anga-7iydsa

is performed on the body, it is called hridayddi-shad-anga-

nydsa) and when done with the five fingers and palms

of the hands only, a7iguBht\iddi-Bhad-anga-7iydsa, The
former kind is done as follows: The short vowel a, the

consonants of the ka-varga group, and the long vowel d

are recited with “ hridaydya namah ” {na77iah salutation

to the heart). The short vowel i, the consonants of the

cha-varga group, and the long vowel 7
,

are said with

shirasi svdhd” (svdhd to the head). The hard fa-varga

consonants set between the two vowels u are recited with

shikhdyai v^shat” {vashat to the crown look)
;
similarly

the soft ta-varga between the vowels e and ai are said

with “ kavachdya* hung." The short vowel o, the pavarga,

and the long vowel o are recited with 7ietra-t7-aydya

vauehat {vauehat to the three eyes).”* Lastly, between

vhidu and visargah " the consonants ya to itsha: with “ kara-

tala-prishthMiydiig astrdya phut ” to the front and
back of the palra).^

The 77ia7itraB of Bhada7iga-nydsa on the body are used

for kara-7%ydsa, in which they are assigned to the thumbs,

' Padayoh krlng-shaktaye namah.

’ Sarvdngeshu shrlng-kdlikdyai namah.

’ Shat (six), anga (limb), nydsa (placing).

* The kavacha is the arms crossed on the chest, the hands clasping
the upper part of the arms just beneath the shoulders.

‘ Including the central eye of wisdom {jnana-chakBhu).

“ The nasal sound and hard breathing.

' In all cases the letters are sounded with the nasal anusvara, as
(in the last) any, ya7ig, rang, lang, vang, ahang, ahang, aang, hang
kahang ah, etc.
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the “threatening” or index fingers, the middle fingers,

the fourth, little fingers, and the front and back of the

palm.

These actions on the body, fingers, and palms also

stimulate the nerve centres and nerves therein.

In pltha-nydsa, the pliha are established in place of

the matrika. The pif/ia, in their ordinary sense, are

Kama-rupa and the other places a list of which is given in

the Yogini-hridaya.*

For the attainment of that state in which the sadhaka

feels that the hhdva (nature, disposition) of the Devata has

come upon him nydsa is a great auxiliary. It is, as it

were, the wearing of jewels on different parts of the body.

The vija of the Devata are the jewels which the sddhaka

places on the different parts of his body. By nydsa he

places his Abhishta-devatd in such parts, and by vydpaka-

nydsa, he spreads Its presence throughout himself. He
becomes permeated by it losing himself in the divine

Self.

Nydsa is also of use in effecting the proper distribution

of the shaktis of the human frame in their pi’oper positions

so as to avoid the production of discord and distraction in

worship. Nydsa as well as Asana are necessary for the

production of the desired state of mind and of chittashuddhi

(its purification). “Das denken ist der mass der Dinge.’”

Transformation of thought is Transformation of being.

This is the essential principle and rational basis of all this

and similar Tantrik sddhana.

‘ See Bhaskara-raya’s Commentary on shloka 166 of the Lalita-

sahasra-nama and ante. The number of Pitba is variously given as

60 or 61.

’ Prantl.
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Panchatattva

There are, as already stated, three classes of men

—

PasJm, Vira, and Divya. The operation of the guwa which

produce these types affect, on the gross material plane,

the animal tendencies, manifesting in the three chief

physical functions—eating and drinking, whereby the

annamayakosha is maintained
;
and sexual intercourse, by

which it is„ reproduced. These functions are the subject

of the panchatattva or panchamakara (“five m’s’’), as they

ai‘e vulgarly called

—

viz . : niadya (wine), mdnysa (meat),

matsya (fish), ynudra (parched grain), and inaltlmna (coi-

tion). In ordinary parlance, mudrei means ritual gestures

or positions of the body in worship and hathayoga, but as

one of the five elements it is parched cereal, and is defined’ as

Bhrishtaddnyddikang yadyad cliavyanlymn prachakshate,

sd mudrd kathitd devi savvveshdng naganandini. The

Tantras speak of the five elements as panchatattva., kula-

dravya, kulatattva, and certain of the elements have esoteric

names, such as kdranavdri or tlrthavdri

,

for wine, the fifth

element being usually called latdsddhana^ {sddhana with

woman, or shakti). The five elements, moreover have various

meanings, according as they form part of the tdmasika

ipashvdchdra), rdjasika {vlrdchdra), or divya or sdttvika

sddhanas respectively.

All the elements or their substitutes are purified and

consecrated, and then, with the appropriate ritual, the first

four are consumed, such consumption being followed by
latd-sddhana or its symbolic equivalent. The Tantra pro-

hibits indiscriminate use of the elements, which may be

consumed or employed only after purification (shodhana)

* YoginI Tantra (chap. vi).

Creeper" to which woman, as clinging to the male tree, is
likened.
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and during worship' according to the Tantric ritual. Then
also, all excess is forbidden. The Shj'&mftrahasya says that

intemperance leads to Hell, and this Tantra condemns it

in Chapter V. A well-known saying in Tantra describes the

true “hero” {vlra) to be, not he who is of great physical

sti’ength and prowess, the great eater and drinker, or man
of powerful sexual energy, but he who has controlled his

senses, is a truth-seeker, ever engaged in worship, and who
has sacrificed lust and all other passions. Jitendriyah

satyavddl nitydnushthdnatatpai'ah karnddi-vaUddnashcha

sa vlra iti glyate.)

« The elements in their literal sense are not available in

sddhana for all. The nature of the Pashu requires strict

adherence to Vaidik rule in the matter of these physical

functions oven in worship. This rule prohibits the drink-

ing of wine, a substance subject to the three curses of

Brahma, Kacha, and Kri6•7^«a, in the following terms

:

Madyamapeyamadeyaniagrdhyain (“Wine* must not be

drunk, given, or taken ”j. The drinking of wine in ordi-

nary life for satisfaction of the sensual appetite is, in fact,

a sin, involving prdyaschitta, and entailing, according to

the Vis7mu Purawa," punishment in the same Hell as that

' See Tantra-sara, 698, citing Bhavacbudamani. As regards

maithuna, the Vrihannila Tantra (chair, iv.) says : Paraddrdmta gach-

chheran gachchhechcha prajapedijadi (that is, for purpose of worship)

and similarly the Uttara Tantra:

Pujdkdlang vind tianyang purushang ftianasd sprishei,

Ptijdkdlecha deveshi veshyeva paritoshayet.

The same rule as regards hoth madya and maithuna is stated in the
Knlann-ita as elsewhere.

’ Prom the standpoint of Tdntrika Virdchdru, the drinking of

wine here refeiTed to is ordinary drinking, and not the ritual worship
(of those qualified for it) with the purified substance which is Tfira (the

Saviour) Hereself in liquid form {dravamayl).

* Vis/tnu Parana (Bk. II, chap, vi),

8
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to which a killer of a Brahmawa goes. As regards flesh

and fish, the higher castes (outside Bengal) who submit

to the orthodox Smdrta discipline eat neither. Nor do high

and strict Brahmanas even in that Province. But the bulk

of the people there, both men and women, eat fish, and men
consume the flesh of male goats which have been previously

offered to the Deity. The Vaidika dharmma is equally

strict upon the subject of sexual intercourse. Maithuna

other than with the householder’s own wife is condemned.

And this is not only in its literal sense, but in that of which

is known as Ashtanga (eightfold) maithuna—viz., smaranam
(thinking upon it), klrttdnam (talking of it), keli (play*

with women), prekshanam (looking upon women), guhya-

bhdahanam (talk in private with women), sangkalpa (wish or

resolve for maithuna), adhyavasaya (determination towards

it), kriydni&hpati (actual accomplishment of the sexual act).

In short, the pashu (and except for ritual purposes those

who are not pashu) should, in the words of the Shakta-

kramlya,' avoid maithuna, conversation on the subject,

and assemblies of women {maithunam tatkathdldpang

tadgoshthing parivarjjayet). Even in the case of the house-

holder’s own wife marital continency is enjoined. The
divinity in woman, which the Tantra in particular pro-

claims, is also recognized in the ordinary Vaidik teach-

ing, as must obviously be the case given the common foun-

dation upon which all the Shdstra rest. Woman is not to

be regarded merely as an object of enjoyment, but as a

house-goddess (grihadevatd). According to the sublime

notions of Shruti, the union of man and wife is a veritable

sacrificial rite—a sacrifice in fire (homa), wherein she is

both hearth {kunda) and flame—and he who knows this as

' Cited in the Commentary on tho Karpuradistotrfl, (verse 16), by
Mab&mahop&dhyaya KrisAnanatba Nyaya-panchananA Bbatt&cbaryya.
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homa attains liberation.* Similarly the Tdntriha Mantra
for the Shivashakti Yoga runs :

“ This is the internal homa
in which, by the path of sunhumnd, sacrifice is made of

the functions of sense to the spirit as fire kindled with the

ghee of merit and demerit taken from the mind as the

ghee-pot Svdhd.”^ It is not only thus that wife and husband

are associated, for the Vaidika dharmma (in this now
neglected) prescribes that the householder should worship

in company with his wife.^ Brahmacharyya, or continency,

is not as is sometimes supposed, a requisite of the student

dshrama only, but is a rule which governs the married

householder {gvihastha) also. According to Vaidika in-

junctions, union of man and wife must take place once a

month on the fifth day after the cessation of the menses,

and then only. Hence it is that the Nitya Tantra when
giving the characteristics or a pasJiu, says that he is one

who avoids sexual union except on the fifth day {ritukd-

langvind devi ramanang parivarjjayet). In other words,

the pashu is he who in this case, as in other matters, follows

for all purposes, ritual or otherwise, the Vaidik injunctions

which govern the ordinary life of all.

The above-mentioned rules govern the life of all men.

The only exception which the Tantra makes is for purpose

of sadhana in the case of those who are competent {adhi-

kdrl) for vlrdchdra. It is held, indeed, that the exception

is not strictly an exception to Vaidik teaching at all, and

‘ See thirteenth mantra of the Homa Prakarana of the Brthadara»)-

yaka Upanis/tad. The Niruttara Tantra (chap, i) says :

Yonirupa mahdkali shavah shayyd Prakvrtita,

Smaahanam dvividhang devi chitd yonirmaheshvari.

* Ony dharmmadharmma havirdipte atmagnau manasd shrucha
auBhumnd oartmana nityam akshavrittirjuhomyahany avdhu (Tantra-

sara, 698, and see Prajiatos/iini).

’ Shaatriko dharmmamdeharet (see also chap, xxxi of the Matsya
Sukta Tantra).
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that it is an error to suppose that the Tdntrika rahdsya-

pUjA is opposed to the Vedas. Thus, whilst the vaidik

rule prohibits the use of wine in ordinary life, and for

purpose of mere sensual gratification it prescribes the

religious yajna with wine. This ritual use the Tantra also

allows, provided that the sadhaka is competent for the

sadhana, in which its consumption is part of its ritual and

method.

The Tantra enforces the Vaidik rule in all cases, ritual

or otherwise, for those who are governed by the vaidikd-

chdi'a. The Nitya Tantra says: “They (pasJm) should

never worship the Devi during the latter part of the day

in the evening or at night ” {ratrau naiva yajeddeving

sandhydydng vdparanhake)

;

for all such worship connotes

maithuna prohibited to the pashti. In lieu of it, varying

substitutes ' are prescribed, such as either an offering of

flowers with the hands formed into the kachchhapa mudrd,

or union with the worshipper’s own wife. In the same

way, in lieu of wine, the pashn should (if a Brahmana)

take milk, (if a Kshattriya) ghee, (if a vaishya) honey,

and (if a shudra) a liquor made from rice. Salt, ginger,

sesamum, wheat, mdshkalai (beans), and garlic are various

substitutes for meat
;
and the white brinjal vegetable, red

radish, masur (a kind of gram), red sesamum, Bxxd pdniphala

(an aquatic plant), take the place of fish. Paddy, rice,

wheat, and gram generally are mudra.

The vlra^ or rather he who is qualified (adhikdri) for

vlrdchdra—since the true vlra is its finished product

—

commences sddha?ia with the rdjasika panehatattva first

stated, which are employed for the destruction of the

sensual tendencies which they connote. For the worship

’ See as to these and post, the Kulachudfijnawi, and chap, i of
Bbairavayfimala.
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of Shakfci the panchatattva are declared to be essential.^

This Tantra declares that such worship without their use

is but the practice of evil magic.

Upon this passage the commentator Jaganmohana
Tarkalangkara observes as follows :

“ Let us consider what
most contributes to the fall of a man, making him forget

his duty, sink into sin, and die an early death. First among
these are wine and women, fish, meat and mudrd, and

accessories. By these things men have lost their manhood.
Shiva then desires to employ these very poisons in order

to eradicate the poison in the human system. Poison is

the antidote for poison. This is the right ti’eatment for

those who long for drink or lust for women. The physician

must, however, be an experienced one. If there be a mis-

take as to the application, the patient is like to die. Shiva

has said that the way of kuldchdra is as difficult as it is

to walk on the edge of a sword or to hold a wild tiger.

There is a secret argument in f&vonv ol the panchatattva^

and those tattva so understood should be followed by all.

None, however, but the initiate can grasp this argument,

and therefore Shiva has directed that it should not be

revealed before anybody and everybody. An initiate, when

he sees a woman, will worship her as his own mother or

goddess (Ishtadevatd), and how before her. The Vishnu

Purftwa says that by feeding your desires you cannot satisfy

them. It is like pouring ghee on fire. Though this is true,

an experienced spiritual teacher {gum) will know how,

by the application of this poisonous medicine, to kill the

poison of sangsdra. Shiva has, however, prohibited the indis-

criminate publication of this. The meaning of this

* Mahanirvana Tantra, Chapter V, verses 28, 24. (See also Railasa

Tantra Purvva Khania, chap, xo), where reasons are given why the

worship of Devi is fruitless without the five elements ; and where also

they are identified with the five pranu and the five mahdpreta.
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passage would therefore appear to be this ; The object of

Tantrika worship is brahmasdyujya, or union with Brah-

man. If that is not attained, nothing is attained. And,

with men’s propensities as they are, this can only be

attained through the special treatment prescribed by the

Tantras. If this is not followed, then the sensual pro-

pensities are not eradicated, and the work is for the desired

end of Tantra as useless as magic which, worked by such

a man, leads only to the injury of others.” The other

secret argument here referred to is that by which it is

shown that the particular may be raised to the universal

life by the vehicle of those same passions, which, when
flowing only in an outward and downward current, are the

most powerful bonds to bind him to the former. The pas-

sage cited refers to the necessity for the spiritual direction

of the Guru. To the want of such is accredited the abuses

of the system. When the patient (sish^a) and the disease

are working together, thei'e is poor hope for the former
; but

when the patient, the disease, and the physician {guru) are

on one, and that the wrong, side, then nothing can save

him from a descent on that downward path which it is the

object of the sadhana to prevent. Verse 67 in Chapter I

of Mahanirvana Tantra is here, in point.

Owing, however, to abuses, particularly as regards the

tattva of madya and maithuna, this Tantra, according to

the current version, prescribes in certain cases, limitations

as regards their use. It prescribes * that when the Kali-

yuga is in full strength, and in the case of householders

{gxihastha) whose minds are engrossed with worldly affairs,

the “three sweets ” {madhuratraya) are to be substituted

for wine. Those who are of virtuous temperament,

and whose minds are turned towards the Brahman, are

* Chapter VIII, verse ITh
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permitted to take five cups of wine. So also as regards

maithuna, this Tantra states ' that men in this Kali age

are by their nature weak and disturbed by lust, and by

reason of this do not recognize woman (shakti) to be the

image of the Deity. It accordingly ® ordains that when the

Kaliyuga is in full sway, the fifth tattva shall only be

accomplished with svlydshakti, or the worshipper’s own
wife, and that union with a woman who is not married to

the sddhaka in either or Shaiva forms is forbidden.

In the case of other shakti {parakiyd and sddhdranl) it

prescribes/ in lieu of maithuna, meditation by the wor-

shipper upon the lotus feet of the Devi, together with japa

of his ishtamantra. This rule, however, the Commentator
says, is not of universal application. Shiva has, in this

Tantra, prohibited sddhana with the last tattva, with

parakiyd, and sddhdranl shakti,' in the case of men of

ordinary weak intellect ruled by lust ; but for those who
have by sddhana conquered their passions and attained

the state of a true vlra, or siddha, there is no prohibition

as to the mode of latdsddhanaJ’ This Tantra appears to

be,* in fact, a protest against the misuse of the tattva,

which had followed upon a relaxation of the original rules

and conditions governing them. Without the panchatattva

in one form or another, the shaktipUjd cannot be performed.

The Mother of the Universe must be worshipped with

these elements. By their use the universe {iagathrah-

mdnda) itself is used as the article of worship. Wine

' Chapter VIIl, verse 178.

“ Chapter VI. verse 14. * Chapter VIII, verse 174.
*

SeeUttara, Guptasftdhana, Nigamakalpadruma, and other Tantras
and Tantras&ra (p. 698 et seq.).

‘
See MahS.nirvva<na Tantra, Bhakta edition, p. 845.

* For I have not yet had the opportunity of comparing the current
Bengal with the Nepalese text,
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signifies the power {shakti) which produces all fiery

elements ; meat and fish all terrestrial and aquatic ani-

mals; mudra all vegetable life; and maithuna the will

(ichchhd), action {kriyd) and knowledge (jndna) shakti of

the Supreme Prakriti productive of that great pleasui'e
'

which accompanies the process of creation.* To the Mother

is thus offered the restless life of Her universe.

The object of all sddhana is the stimulation of the

sattvaguna. When by such sddhana this guna largely pre-

ponderates, the sdttvika sddhana suitable for men of a high

type of divijabhdva is adopted. In this latter sddhana the

names of the panchatattva are used symbolically for opera-

tions of a purely mental and spiritual character. Thus,

the Kaivalya * says that “ wine ” is that intoxicating know-

ledge acquired by yoga of the Parabrahman, which renders

the worshipper senseless as regards the external world.

Meat (mdngsa) is not any fleshly thing, but the act whereby

the sddhaka consigns all his acts to Me {Mdm). Matsya

(fish) is that sdttvika knowledge by which through the

sense of “mineness”^ the worshipper sympathizes with

the pleasure and pain of all beings. Mudra is the act of

relinquishing all association with evil which results in

bondage, and maithuna is the union of the Shakti Kuwcia-

linl with Shiva in the body of the worshipper. This, the

* Shiva in the Matrtk&bheda Tantra (chap, ii) says; {Yadrilpang
paramanandam tanndsti bhuvanatraye).

* Nigama TattvasSra (chap. iv). See chap, xv of the Hara Tattva-
drdhiti ; Mahanirwana Tantra, chap, v, verses 28, 24, and Kamakhya
Tantra. The Kailasa Tantra Purva Khanda (chap, xc) indentifies the
pentad {panchatattva) with the vital airs prdnadi) and the five tnahd-
preta {vide post and ante).

’ See p. 86 of Panchatattvavichdra, by Nilamani Mukhyopadhyaya.

* A play upon the word matsya (fish).
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Yogini Tantra says,* is the best of all unions for those who
have already controlled their passions {yati). According

to the Again asara, wine is the soniadhdrd, or lunar ambrosia,

which drops from the hrahmarandhra
;
Mdnysa imea.i)

the tongue (md), of which its part (aiigsha) is speech. The

sadhaka, in “ eating '

it, controls his speech. Matsya
(fish) are those two which are constantly moving in the

two rivers Ida and Pingala.” He who controls his breath

by prCmdydma {q.v.), “eats ’’ them by knrnhhaka* Mudrd
is the awakening of knowledge in the pericarp of the great

sahasrdra Lotus, where the Atmd, like mercury, resplen-

dent as ten million suns, and deliciously cool as ten million

moons, is united with the Devi KmitZalini. The esoterie

meaning of maWmna is thus stated by the Agama : The

ruddy-hued letter Ra is in the kunda,' and the letter Ma,^

in the shape of vindu, is in the mahdyonif' When Madkra
(m), seated on the Hanejsa in the form of Akdra (a), unites

with rakdra (r), then the Brahmajndna, which is the source

of supreme Bliss, is gained by the sadhaka, who is then

called dtmdrdma,' for his enjoyment is in the Atmd in the

' Yogini Tantra (chap, v)

:

Sahasrdropari vindau hundalya melanam skive,

Maithimang paraniang dravyang yatindng pariklrtitam

.

* The n&dl, so called [vide ante).

’ Retention of breath in prdadydma.

‘ The Manipilra Chakra (vide ante).

* This letter, according to the Kamadhenu Tantra (chap, ii), has
five corners, is of the colour of the autumnal moon, is sattva guna, and
is kaivalyarapa and prakvitirupl. The coloration of the letters is

variously given in the Tantras. See also Bhaskararaya’s Commentary
on the Lalita citing the Sanatkumara Sanghita and Matnkaviveka.

“ That is (here) the lightning-like triangular lines in the Sahasrdra.
Vindu is literally the dot which represents the nasal sound. As to its

Tantrik sense (vide ante).

' For this reason, too, the name of Rama, which word also means
sexual enjoyment, is equivalent to the liberator Brahman \Jta-a-ma),
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sahasrdra. This is the union on the purely sdttvika plane,

which corresponds on the rdjasika plane to the union of

Shiva and Shakti in the persons of their worshippers.

The union of Shiva and Shakti is described as a true

yoga,' from which, as the Yaraala says, arises that joy

which is known as the Supremo Bliss.*

ChakrapCjA

Worship with the panchatattva generally takes place

in an assembly called a chakra, which is composed of men
(sadhaka) and women (shakti), or Bhairava and Bhairavl.

The worshippers sit in a circle (chakra), men and women
alternately, the shakti sitting on the left of the sadhaka.

The Lord of the chakra (chakrasvdniin, or chakreshvara)

sits with his Shakti in the centre, where the wine-jar and

other articles used in the worship are kept. During the

chakra all eat, drink, and worship together, there being

no distinction of caste.* No pashu should, however, be

introduced. There are various kinds of chakra, such as

the Vira, Raja, Deva, Mahd—Chakras productive, it is

said, of various fruits for the participators therein.^

Chapter VI of the Mahanirwawa Tantra deals with the

panchatattva, and Chapter VIII gives an account of the

Bhairavl and Tattva (or Divya) chakraB^ The latter is

for worshippers of the Brahma-Mantra.

‘ See Tantrasftra, 702 :

Shivashaktiaamdyogah,
Yoga eva na sangshayah.

’ Ibid., 703 : Sangyogajjayate saukhyam paramdnandalaktihanatn.
^ Vide ante,

* The RudraySmala says :

Rajachakre rajadang ayat
Mahdchakre samriddhidam
Devachakve cha sauhhagyam
Virachakrancha mokahaddm,

* Verses 168, 202, et seq.



124 INTRODUCTION TO TANTRA SHASTRA

no force greater to destroy that bond than yoga. There is

no better friend than knowledge (indna), nor woi'se enemy
than egoism {ahangkd,ra). As to learn the Shastra one

must learn the alphabet, so yoga is necessary for the

acquirement of tattvajndna (truth).” * The animal body is

the result of action, and from the body flows action, the

process being compared to the seesaw movement of a

ghatiyantra, or water-lifter." Through their actions beings

continually go from birth to death. The complete attain-

ment of the fruit of yoga is lasting and unchanging life in

the noumenal world of the Absolute.

Yoga is variously named according to the methods

employed, but the two main divisions are those of the

hathayoga (for ghatastiuiyoga) and samddhi yoga, of which

rdjayoga is one of the forms. Hathayoga is commonly
misunderstood, both in its definition and aim being fre-

quently identified with exaggerated forms of self-morti-

fication .

The Gheranda Sanghita well defines it to be “the means
whereby the excellent rdjayoga is attained.” Actual union

is not the result of Hathayoga alone, which is concerned

with certain physical processes preparatory or auxiliary to

the control of the mind, by which alone union may be

directly attained. It is, however, not meant that all the

processes of Hathayoga here or in the books described are

necessary for the attainment of rdjayoga. What is necessary

must be determined according to the crioumstances of each

particular case. What is suited or necessary in one case

may not be so for another. A peculiar feature of Tdntrika

vlrdchdra is the union of the sddhaka and his shakti in

* Gheranda Sanghita (chap. v. et seq.),

* In drawing water, bullocks are employed to lower and raise the
vessel. Human action is compared to the bullocks who now raise,

now lower, the vessel into the waters (of the Sangeara).
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latds&dhana. This is a process which is expressly forbidden

to Pashus by the same Tantras which prescribe it for the

vlra. The union of Shiva and Shakti in the higher sadhana

is different in form, being the union of the Kuwdalini Shakti

of the Muladhara with the Vindu which is upon the

Sahasrara. This process, called the piercing of the six

chakra, is described later on in a separate paragraph.

Though, however, all Hathayoga processes are not necessary,

some, at least, are generally considered to be so. Thus, in

the well-known ashtdngayoga (eight-limbed yoga), of which

samddhi is the highest end, the physical conditions and

processes known as dmna and prdndydma {vide post) are

prescribed.

This yoga prescribes five exterior (vahiranga) methods

for the subjugation of the body—namely (1) Yama, for-

bearance or self-control, such as sexual continence, avoid-

ance of harm to others {ahingsd), kindness, forgiveness, the

doing of good without desire for reward, absence of cove-

tousness, temperance, purity of mind and body, etc.'

(2) Niyama, religious observances, charity, austerities,

reading of the Shdstra and Ishvara Pranidhana, persevering

devotion to the Lord." (3) Asana, seated positions or

postures {vide post). (4) Prdndydma, regulation of the

breath. A yogi renders the vital airs equable, and con-

sciously produces the state of respiration which is favour-

able for mental concentration, as others do it occasionally

and unconsciously {vide post). (6) Pratyahdra, restraint of

the senses, which follow in the path of the other four

processes which deal with the subjugation of the body.

‘ Yogi Yagnavalkya (chap, i), where as to food it is said

;

“ 82 mouthfuls for an householder, 16 for a forest recluse, and 8 for a

muni (saint and sage).”

’ Ibid.
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There are then three interior (yogdngga) methods for the

subjugation of the mind—namely (6) Dhdrand, attention,

steadying of the mind, the fixing of the internal organ

(chitta) in the particular manner indicated in the works on

yoga. (7) Dhydna or the uniform continuous contempla-

tion of the object of thought
;
and (8) that samddhi which

is called savikalpasamddhi. Savikalpasamadhi is a deeper

and more intense contemplation on the Self to the exclusion

of all other objects, and constituting trance or ecstasy. This

ecstasy is perfected to the stage of the removal of the

slightest trace of the distinction of subject and object in

nirvikalpasamadhi, in which there is complete union with

the Paramatma, or Divine Spirit. By vairdgya (dispassion),

and keeping the mind in its unmodified state, yoga is at-

tained. This knowledge, Ahang Brahnidsmi (“ I am the

Brahman ”), does not produce liberation {moksha), but is

liberation itself. Whether yoga is spoken of as the union

of Kulakundalini with Paramashiva, or the union of the

individual soul ijivdtmd) with the Supreme Soul {para-

mdtmd), or as the state of mind in which all outward

thought is suppressed, or as the controlling or suppression

of the thinking faculty (chittavritti), or as the union of the

moon and the sun (Jd<5. and Pingald), Prajia and Apana,

Nada and Vindu, the meaning and the end are in each case

the same.

Yoga, in seeking mental control and concentration,

makes use of certain preliminary physical processes {sddha-

na), such as the shatkarmma, dsana, mudrd, andprdndydma.
By these four processes and three mental acts, seven

qualities, known as shodhana, dridhata, sthiratd, dhairyya,

Idghava, pratyak&ha, nirliptatva * {vide post), are acquired.

‘ Qheranda SanghitA, First Upa(2esAa.
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Shodhana ; Shatkarmma

The first, or cleansing, is effected by the six processes

known as the Bhatkarmma. Of these, the first is Dliauti,

or washing, which is fourfold, or inward washing {untar-

dhauti), cleansing of the teeth, etc. (dantadhauti) of the

“heart” (hviddhauti), and of the rectum {muladhauti).

Antardhauti is also fourfold—namely, vdtasdra, by which

air is drawn into the belly and then expelled
;
vdrisdra,

by which the body is filled with water, which is then

evacuated by the amis ; vahnisdra, in which the nahhi-

granthi is made to touch the spinal column (meru)

;

and

vahi&hkrita, in which the belly is by ' filled

with air, which is retained half a ydma '^

and then sent

downward. Dantadhauti is fourfold, consisting in the

cleansing of the root of the teeth and tongue, the ears

and the “hollow of the forehead” {kapdlarandhra). By
hviddhauti phlegm and bile are removed. This is done

by a stick {dandadhauti) or cloth (vdsodhauti) pushed into

the throat, or swallowed, or by vomiting (vamanadhatiti)
^

Muladhauti is done to cleanse the exit of the apdnavdyu
either with the middle finger and water or the stalk of

a turmeric plant.

Vasti, the second of the Bhdtkarmma, is twofold, and is

either of the dry [shuska) or watery {jala) kind. In the

second form the yogi sits in the utkatdsana ’ posture in

water up to the navel, and the anus is contracted and
expanded by ashvinl mudrd

;

or the same is done in the

pashchimottdndsana,^ and the abdomen below the navel

' Gheranda SanghitA, Third Upadesha (verse 86).

’ A yftma is three hours.

’ Ghera^nda Sanghitft, Second Upadesha (verse 23). That is, squat
ting, resting’ on the toes, the heels off the ground, and buttocks restln®
on heels. ‘ Ibid., verse 20.
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is gently moved. In neti the nostrils are cleansed with a

piece of string. Latilihl is the whirling of the belly from

side to side. In trdtaka the yogi, without winking, gazes

at some minute object until the tears start from his eyes.

By this the “ celestial vision ” {divya ^Zri8ht^) so often

referred to in the Tdntrika upasand is acquired. Kapdla-

bhdti is a process for the removal of phlegm, and is three-

fold—vdtakrama by inhalation and exhalation
; vyutkrama

by water drawn through the nostrils and ejected through

the mouth
;
and shUkrama the reverse process.

These are the various processes by which the body is

cleansed and made pure for the yoga practice to follow.

Dridhata : Asana

Dvidhata, or strength or firmness, the acquisition of

which is the second of the above-mentioned processes, is

attained by dsana.

Asana are postures of the body. The term is generally

described as modes of seating the body. But the posture

is not necessarily a sitting one
;
for some dsana are done

on the belly, back, hands, etc. It is said * that the asawa

are as nuraei'ous as living beings, and that there are

8,400,000 of these
;
1,000 are declared to be excellent, and

out of these thirty-two are auspicious for men, which are

described in detail. Two of the commonest of these are

muktapadmasana * (“ the loosened lotus seat ”), the ordinary

* Gheranda Sanghitft, Second Upadesha. In the Shiva Sanghitft
(chap, iii, verses 84-91) eighty-four postures are mentioned, of which
four are recommended—viz., siddhasana, ugrasana, svastikdsana, and
padmdsana.

’ The right foot is placed on the left thigh, the left foot on the right
thigh, and the hands are crossed and placed similarly on the thighs ;

the chin is placed on the breast, and the gaze fixed on the tip of the
nose (see also Shiva Sanghitft, chap, i, verse 62).
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position for worship, and baddhapadmdsana.^ Patanjali,

on the subject of dsana, merely points out what are good

conditions, leaving each one to settle the details for him-

self according to his own requirements. There are certain

other dsana, which are peculiar to the Tantras, such as

munddsana, chitdsana, and shavdsana, in which skulls,

the funeral pyre, and a corpse respectively form the seat

of the sddhaka. These, though they may have other ritual

objects, form part of the discipline for the conquest of fear

and the attainment of indifference, which is the quality

of a yogi. And so the Tantras prescribe as the scene of

such rites the solitary mountain-top, the lonely empty house

and river-side, and the cremation-ground. The interior

cremation-ground is there where the kamik body and its

passions are consumed in the fire of knowledge.

STHIRATi: MuDRA

Sthiratd, or fortitude, is acquired by the practice of

the mudrd. The mudrd dealt with in works of liaihoyoga

are positions of the body. They are gymnastic, health-

giving, and destructive of disease, and of death,’' such as

the jalddhara ® and other mudrd. They also preserve from

injury by fire, water, or air. Bodily action and the health

resulting therefrom react upon the mind, and by the union

of a perfect mind and body siddhi is by their means

attained. The Gheranda Sanghita describes a number of

mudrd, of which those of importance may be selected.

' The same except that the hands are passed behind the back and
the right hand holds the right toe, and the left hand the left toe. By
this, increased pressure is placed on the muladhara, and the nerves are

braced with the tightening of the body.

* Gheranda Sanghita, Third Upadeaha.

* Ibid., verse 12.

9
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In the celebrated yonimudrd the yogi in siddlidsana stops

with his fingei’s the ears, eyes, nostrils, and mouth. He
inhales prdnavdyu by hdkinlmudrd, and unites it with

apdnavdyu. Meditating in their order upon the six chakra,

he arouses the sleeping Kulakundalini by the mantra
“ Hung Hangsali," and raises Her to the Sahasrdra

;
then,

deeming himself pervaded with the Shakti, and in blissful

union (sanggama) with Shiva, he meditates upon himself,

as by reason of that union Bliss itself and the Brahman.*
Ashvinlmudrd consists of the repeated contraction and
expansion of the anus for the purpose of shodhana or of

contraction to restrain the npdna in Shatchakrabheda.

Shaktichdlana employs the latter mudrd, which is repeated

until vdyii manifests in the sushinnnd. The process is

accompanied by inhalation and the union of prdna, and
apdna whilst in siddhasana."

Dhairya ; PratyAhIra

Dhairya, or steadiness, is produced by pratydhdra.

Pratydhdra is the restraint of the senses, the freeing of

the mind from all distractions, and the keeping of it under

the control of the Ktmd. The mind is withdrawn from

whatsoever direction it may tend by the dominant and
directing Self. Pratydhdra destroys the six sins.^

Laghava : PrAnAyama

From prdndydma (q.v.) arises Idghava (lightness).

' Gherawcia Sanghita, Third TJpadeaha.

* Ibid., verses 37, 49, 82.

’ Ibid,, Fourth Upadesha. The Saradfitilaka deHaes pratydhdra as
indriydndvg vicharatdtig vi^haye^hu haldddhdraaam tebhyah pratyd-
hdra vidhlyate (pratyAhara is known as the forcible abstraction of the
senses wandering over their objects).
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All beings say the ajapd Gdyatrl, which is the ex-

pulsion of the hreath by HangJcdra, and its inspiration

by Sahkdra, 21,600 times a day. Ordinarily, the breath

goes forth a distance of 12 finger’s breadth, but in singing,

eating, walking, sleeping, coition, the distances are 16, 20,

24, 30, and 36 breadths respectively. In violent exercise

these distances are exceeded, the greatest distance being

96 breadths. Where the breathing is under the normal

distance, life is prolonged. Where it is above that, it

is shortened. Puraha is inspiration, and recliaTca expira-

tion. KumhhaJca is the retention and breath between these

two movements. Knrnhliaka is, according to the Gher-

anda Sanghita of eight kinds: sahita, suryyahheda, i(jjayi,

shltall, hhastvika, bhdrmarl, inurchchhd, and kevali. Prd-

ndydma similarly varies. Prdndydma is the control of

the breath and other vital airs. It awakens shakti, frees

from disease, produces detachment from the world, and

bliss. It is of varying values, being the best {iittama)

where the measure is 20; middWng {madhyama) when at

16 it produces spinal tremor; and inferior (adhama) when
at 12 it induces perspiration. It is necessary that the

nddl should be cleansed, for air does not enter those

which arc impure. The cleansing of the nadi {nadil-slniddhi)

is either samanu or nirmanu—that is, with or without,

the use of vlja. According to the first form, the yogi in

padmdsana does gurunydsa according to the directions

of the guru. Meditating on “yang” he doesjapa through

Ida of the vlja 16 times, kumbhaka with japa of vlja 64

times, and then exhalation through the solar nddl and
japa of vlja 32 times. Fire is raised from manipura and
united with pxitliivl. Then follows inhalation by the solar

nddl with the vaJini vlja 16 times, kumbhaka with 64 japa
of the vlja, followed by exhalation through the lunar nddl

und japa of the vlja 32 times. He then meditates on
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the lunar brilliauce, gazing af the tip of the nose, and

\d&, ^\th jttpa oi the vlja "tliang" 16 times.

KumWialca is done with the vlja vang 64 times. He then

thinks of himself as flooded by nectar, and considers that

the ndAl have been washed. He exhales by PingalS, with

32 japa of the vlja lang, and considers himself thereby as

strengthened. He then takes his seat on a mat of kusha

grass, a deerskin, etc., and, facing east or north, does^r^-

xxdfjama. For its exercise there must be, in addition to

ndCtl shuddhi, consideration of proper place, time, and food.

Thus, the place should not be so distant as to induce

anxiety, nor in an unprotected place, such as a forest, nor

in a city or crowded locality, which induces distraction.

The food should be pure, and of a vegetarian character. It

should not be too hot or too cold, pungent, sour, salt, or

bitter. Fasting, the taking of one meal a day, and the like,

are prohibited. On the contraiy, the Yogi should not

remain without food for more than one ydma (three hours).

The food taken should be light and strengthening. Long
walks and other violent exercise should be avoided, as also

—

certainly in the case of beginners—sexual intercourse. The
stomach should only be half filled. Yoga should be com-

menced, it is said, in spring or autumn. As stated, the

forms of prdndydma vary. Thus, sahita, which is either

with (sagarhha) or without (nirgarhha) vlja, is, according

to the former form, as follows : The sddhaka meditates on

Vidhi (Brahma), who is full of rajoguna, red in colour, and

the image of akdra. He inhales by Ida in six measures

(mdtrd). Before kumbhaka he does the uddlydnahandha

mudrd. Meditating on Hari (Vis7i«u) as sattvamaya and

the black vlja ukdra, he does kumbhaka with 64 japa of

the vlja
;
then, meditating on Shiva as tamomaya and his

white vlja makdra, he exhales through Pingals with 82

japa of the vlja ; then, inhaling by Pingala, he does
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leumbhdka, and exhales by \dh with the same vlja. The

process is repeated in the normal and reversed order.

Peatyaksha: DhyAna

Through dhydna is gained the third quality of realiza-

tion or pratyakaha. Dhydna, or meditation, is of three

kinds
: (1) sthula, or gross

; (2) jyotih
;

{’6) sulcshma, or

subtle.* In the first the form of the Devata is brought

before the mind. One form of dhydna for this purpose is

as follows; Let the sddhaka think of the great ocean of

nectar in his heart. In the middle of that ocean is the

island of gems, the shores of which are made of powdered

gems. The island is clothed with a kadaniba forest in

yellow blossom. This forest is surrounded by Mdlati,

Champaka, Pdrijdta, and other fragi'ant trees. In the

midst of the Kadaniba forest there rises the beautiful

Kalpa tree, laden with fresh blossom and fruit. Amidst

its leaves the black bees hum and the koel birds make

love. Its four branches are the four Vedas. Under the

tree there is a great mandiapa of precious stones, and with-

in it a beautiful bed, on which let him picture to himself

his I^htadevald. The Guru will direct him as to the form,

raiment, vdhana, and the title of the Devatti. Jyotirdhydna

is the infusion of fire and life {tejas) into the form so

imagined. In the mUlddhdra lies the snake-like Kundalinl.

There the jivdtmd, as it were the tapering flame of a

candle, dwells. The sddhaka then meditates upon the

' Qheran(ia Sanghitft, Sixth Upddesha. It is said by Bhftskararftya,

in the Lalita (verse 2), that there are three forms of the Devi which
equally partake of both the prakdsha and vimarsha aspects

—

viz., the
physical ifithdla), the subtle {silkshmaK and the supreme (Para). The
physical form has hands, feet, etc., the subtle consists of mantra, and
the supreme is the vdsand or, in the technical sense of the Mantra
Bhastrft, real or own.
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tejojnaya Brahman, or, alternatively, between the eyebrows

on pranavdtmaka, the flame emitting its lustre.

Sukshmadhydna is meditation on KundalinI with sham-

hhavl mudrd after She has been roused. By this yoga {vide

post) the Mmd is revealed {dtmasdkBhdtkdra).

Nirliptatva : Samadhi

Lastly, through samadhi the quality of nirliptatva, or

detachment, and thereafter mukti (liberation) is attained.

Samadhi considered as a process is intense mental con-

centration, with freedom from all sangkalpa, and attach-

ment to the world, and all sense of “mincness,” or self-

interest (mamatd). Considered as the result of such process

it is the union of Jlva with the Paramdtmd}

Forms of SamAdhi Yoga

This samddhi yoga is, according to the Gheran.(fa San-

ghita, of six kinds : ^ (1) Dhydnayogasainddhi, attained by

shamhhavl mudrd,

^

in which, after meditation on the Vindu-

Brahman and realization of the Atmd (atmapratyaksha),

the latter is resolved into the Mahdkdsha. (2) Ndda-yoga,

attained by khecharl mudrd,

^

in which the freenum of the

tongue is cut, and the latter is lengthened until it reaches

the space between the eyebrows, and is then introduced

in a reversed position into the mouth. (3) Rasdnanda-

yoga, attained by kumbhaka,^ in which the sadhaka in a

silent place closes both ears and dooBpuraka and kunibhaka

until he hears the word nada in sounds varying in strength

' See Commentary on verse 61 of the S/tA^chakranirtlpana.

* Seventh Upadesha. ’ Ibid., Third Upadesha (verses 66 et acQ.).

* Ibid., verses 26 et aeq. ’’ Ibid., Fifth Upadesha (verses 77 et aeq.).
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from that of the cricket’s chirp to that of the large kettle-

drum. By daily practice the andhata sound is heard, and

the jyotih with the manas therein is seen, which is ulti-

mately dissolved in the supreme Y'lshnn. (4) Layasiddhi-

yoga, accomplished by the celebrated yonimudrd already

described. ‘ The sddhaka, thinking of himself as Shakti

and the Paramatma as Purusha, feels himself in union

{sanggama) with Shiva, and enjoys with him the bliss

which is shrmgdrarasa,^ and becomes Bliss itself, or the

Brahman. (5) Bliakti Yoga, in which meditation is made
on the I^hiadevatd with devotion {hliakti) until, with tears

flowing from the excess of bliss, the ecstatic condition is

attained. (G) Rdjayoga, accomplished by aid of the mano-

murchchhd kumhhakaJ Here the manas detached from

all worldly objects is fixed between the eyebrows in the

djndchakra, and kumhliaka is done. By the union of the

manas with the dtmd, in which the /warn sees all things,

rdjayogasamddhi is attained.

Shatchakra-bheda

The piercing of the six chakra is one of the most im-

portant subjects dealt with in the Tantras, and is part

of the practical xjoga process of which they treat. Details

of practice^ can only be learnt from a Guru, but generally

' In the Lalita (verse 142) the Devi is addressed as Layakari—the
cause of laya or mental absorption.

’ Shringgara is the love sentiment or sexual passion and sexual
union. The first of the eight or nine rasa (sentiments)—viz., shring-
gdra, vira (heroism), karuna (compassion), adbhuta (wowdering), hdsya
(humour), hhayanaka (fear), bibhatsa (disgust), raudra (wrath) to which
Manmathahhatta, author of the Kavyaprakasha adds shdnti (peace).

’ Ibid., Fifth Upadesha, verse 82.

‘ Fuller details are given in the Author’s translation from the
Sanskrit of the SAafehakranirftpawa by Parnftnanda SvamI, author of
the celebrated Shakt&nandataranginl.
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in the body of the Devi as the Vlja “ rdng.” The chakra

is called the Brahma-granthi (or knot of Brahma). The
piercing of this chakra may involve considerable pain,

physical disorder, and even disease. On this account the

directions of an experienced Guru are necessary, and there-

fore also other modes of yoga have been recommended for

those to whom they are applicable : for in such modes

activity is provoked directly in the higher centre and it is

not necessary that the lower chakras should be pierced.

KimtZalinJ next reaches the andhata chakra, where all

which is therein is merged in Her. The vlja of Tejas,

“rdng," disappears in Vayu and Vayu converted into its

vlja “ Yang ” merges into the body of Kundalinl. This

chakra is known as Vi^hmi-granthi (knot of Vis?inu).

Kun<?aliin then ascends to the abode of Bharati (or Saras-

vatl) or the vishuddha chakra. Upon Her entrance, Ard-

dha-ndrishvara Shiva, Shakinl, the sixteen vowels, mantra,

etc., are dissolved in the body of Kundalinl. The vlja of

Vayu, “ ydng," is dissolved in aMs/ia, which itself being

transformed into the vlja “ hdng," is merged in the body

of Kuwdalinl. Piercing the laland chakra, the Devi reaches

the djhdchakra, where Parama Shiva, Siddha-Kall, the

Deva, guna, and all else therein, are absorbed into Her

body. The vlja of akdsha, “ Hdng," is merged in the

manas chakra, and mind* itself in the body of Kmidalinl.

The djhdchakra is known as Rudra-granthi (or knot of

Btkdra or Shiva). Aft^ this chakra has been pierced,

KundalinI of Her own motion unites with Parama Shiva-

As She proceeds upwards from the two-petal led lotus, the

nirdlamha puri, pranava, ndda, etc., are merged in Her.

The KuwdalinI has then in her progress upwards ab-

sorbed in herself the twenty-four tattva commencing with

the gross elements, and then unites’ Herself and becomes

one, with Parama Shiva. This is the maithuna (coition)
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of the sdttvika-panclia-tattva. The nectar’ which flows

from such union floods the k%hudrahralimd\\Aa or human
body. It is then that the sddhaka, forgetful of all in this

world, is immersed in ineffable bliss.

Thereafter the sddhaka, thinking of the vdijri vlja

'^ydng" as being in the left nostril, inhales through I<ia,

making japa of the vlja sixteen times. Then, closing both

nostrils, he makes japa of the vlja sixty-four times. He
then thinks that black “man of sin

”
‘ (P^7^fl'^Hn^sha) in

the left cavity of the abdomen is being dried up (by air), and

so thinking he exhales through the right nostril Pingala,

making japa of the vlja thirty-two times. The sddhaka

then meditating upon the red-coloured vlja ‘'rang" in the

manipura, inhales, making sixteen japa of the vlja, and

then closes the nostrils, making sixteen japa. While mak-

ing the japa he thinks that the body of “ the man of sin
’’

is being burnt and reduced to ashes (by fire). He then

exhales through the right nostril with thirty-two japa.

He then meditates upon the v^hite chandravlja “ ihdng."

He next inhales through Ida, making japa of the vlja

sixteen times, closes both nostrils with japa done sixty-four

times, and exhales through Pingala with thirty-two

During inhalation, holding of breath, and exhalation, be

should consider that a new celestial body is being formed

by the nectar (composed of all the letters of the alphabet,

mdtvikd-varna) dropping from the moon. In a similar

way with the vlja “ vdng,” the |ormation of the body is

continued, and with the vlja “Idng” it is completed and

* In the Chintamanistava attributed to Shrl Shangkaracbaryya it

is said :

“ This family woman (Kundalini), entering the royal road
(aushumnd), taking rest at intervals in the secret places (chakra),

embraces the Supreme Spouse and makes the nectar to Sow (in the
eahasrclra)."

’ As to Papa-puru8/»a see Mahanirvva7ia Tantra Vll&sa, V. (verses

98 , 991 .
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strengthened. Lastly, with the mantra So'hang," the

sddhaka leads the jivdtmd into the heart. Thus Kuw^Zalini,

who has enjoyed Her union with Paramashiva, sets out on

her I'eturn journey the way she came. As she passes

through each of the chakra all that she has absorbed there-

from come out from herself and take their several places in

the chakra.

In this manner she again reaches the mulddhdra, when
all that is described to be in the chakras are in the position

which they occupied before her awakening.

The Guru s instructions are to go above the djna-chakra,

but no special directions are given
;
for after this chakra

has been pierced the sadhaka can reach the hrahmasthdna
unaided. Below the “ seventh month of Shiva ” the relation-

ship of Gfiru and sishya ceases. The instructions of the

seventh dmndya is not expressed {aprakdshita).



SIN AND VIRTUE

According to Christian conceptions,* sin is a violation of

the personal will of, and apostasy from, God. The flesh is

the source of lusts which oppose God’s commands, and
in this lies its positive significance for the origin of a

bias of life against God. According to St. Thomas, in

the original state, no longer held as the nd\'mal, the lower

powers were subordinate to reason, and reason subject

to God. “ Original sin ” is formally a “ defect of

original righteousness,” and materially “ concupiscence.” As
St. Paul says (Rom. vii. 8, 14), the pneumatic law, which
declares war on the lusts, meets with opposition from the
“ law in the members.” These and similar notions in-

volve a religious and moral conscious judgment which is

assumed to exist in humanity alone. Hindu notions of

papa (wrong) and punya (that which is pure, holy, and

right) have a wider content. The latter is accordance

and working with the will of Ishvara (of whom the jlva

is itself the embodiment), as manifested at any particular

time in the general direction taken by the cosmic process,

as the former is the contrary. The two terms are

relative to the state of evolution and the surrounding

circumstances of the jlva to which they are applied.

Thus, the impulse towards individuality which is necessary

and just on the path of inclination or “going forth”

{pravvitti mdrga), is wrongful as a hindrance to the

attainment of unity, which is the goal of the path of return

(nivviUi mdrga) where inclinations should cease. In short,

' See aathorities cited in Scharff Herzog Diet.
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what makes for progress on the one path is a hindrance

on the other. The matter, when rightly understood, is

not (except, perhaps, sometimes popularly) viewed from

the juristic standpoint of an external Lawgiver, His com-

mands, and those subject to it, but from that in which the

exemplification of the moral law is regarded as the true and

proper expression of the jlva’s own evolution. Morality,

it has been said, is the true nature of a being. For the

same reason wrong is its destruction. What the jlva

actually does is the result of his karmma. Further, the

terra jlva, though commonly applicable to the human
embodiment of the is not limited to it. lioth pdpa
and puuya may therefore be manifested in beings of a

lower rank than that of humanity in so far as what they

(whether consciously or unconsciously) do is a hindrance

to their true development. Thus, in the Yoga Y&shishtha,

it is said that even a creeping plant acquired merit by

association with the holy muni on whose dwelling it grew.

Objectii^ely considered, sin is concisely defined as duhkha-

janakam pdpam. It is that which has been, is, and will

be the cause of pain, mental or physical, in past, present,

and future births. The pain as the consequence of the

action done need not be immediate. Though, however,

the suffering may be experienced as a result later than

the action of which it is the cause, the consequence of the

action is not really something separate, but a part of the

action itself—namely, that part of it which belongs to the

future. The six chief sins are kdma, krodha, lobha, moha,
mada, mdtsaryya—lust, anger, covetousness, ignorance or

delusion, pride and envy.* All wrong is at base self-seeking,

' This in part corresponds with the Christian classification of the
“ seven deadly sins ”

; pride, covetousness, lust, anger, envy, gluttony,
and sloth, which, if deliberately persisted in, drive from the soul all
state of grace.
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in ignorance or disregard of the unity of the Self in all

creatures. Virtue {punya), therefore, as the contrary of

sin, is that which is the cause of happiness (sukhajanakam

ptinyam). That happiness is produced either in this or

future births, or leads to the enjoyment of heaven {Svarga).

Virtue is that which leads towards the unity whose sub-

stance is Bliss iclnanda). This good karmma produces

pleasant fruit, which, like all the results of karmma, is

transitory. As Shruti says: “It is not by acts or the

pinrZas offered by one’s children or by wealth, but by

renunciation that men have attained liberation.”* It is

only by escape from karmma through knowledge, that the

nva becoming one with the unchanging Absolute attains

lasting rest. It is obvious that for those who obtain such

release neither vice nor virtue, which are categories of

phenomenal being, exist.

Karmma

Karmma is action, its cause, and effect. There is no

uncaused action, nor action without effect. The past, the

present, and the future are linked together as one whole.

The ichchhd, jndna, and kriyd sTiakti manifest in the

jlvdtmd living on the worldly plane as desire, knowledge,

and action. As the Brihadarani/aka Upanis/iad says : “Man

is verily formed of desire. As is his desire, so is his

thought. As is his thought, so is his action. As is

his action, so is his attainment.”® These fashion the

individual’s karmma. “ He who desires goes by work to the

‘ ISla karmmandf na prajayd, na dhanena

Tydgena eke amritatvam dnashuh,

“ Chapter IV. iv. 6.
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object on which his mind is set.”
* “ As he thinks, so he

becometh.”^ Then, as to action, “whatsoever a man sows

that shall he reap.” The matter is not one of punishment

and reward, but of consequence, and the consequence of

action is but a part of it. If anything is caused, its result

is caused, the result being part of the original action,

which continues, and is transformed into the result. The
jlvatnid experiences happiness for his good acts and misery

for his evil ones.^

Karmma is of three kinds—viz., sanchita karmma—
that is, the whole vast accumulated mass of the unexhaust-

ed karmma of the past, whether good or bad, which has

still to be woi’ked out. This past karmma is the cause

of the character of the succeeding births, and, as such,

is called sangskdra, or vdsand. The second form of karmma
is prdrahiiha, or that part of the first which is ripe, and

which is worked out and bears fruit in the present birth.

The third is the new karmma, which man is continually

making by his present and future actions, and is called

vartamdna and dgdml* The embodied soul (jJvdtmd),

whilst in the sangsdra or phenomenal world, is by its

nature ever making present karmma and experiencing the

past. Even the Devas themselves are subject to time and
karmma.^ By his karmma a jlva may become an Indra.®

' Chapter IV, iv. 6. ’ Chhandogya Upanis/iad III, xiv. I.

' Mahabharata, Shanti Parvva, cci. 28, ccxci. 12.

* Devi Bhagavata, VI. x. 9, 12, 18, 14.

* So it is said :

Namastat karmmabhyo vidhirapi na yebhyah prabhavati,

and

YesamastajagatshriBhtisthitisanghdrakarenah
Tepi kdleshti liyante kalohi valavattarah.

^ Devi Bhagavata IX, xxvii. 18.20,



144 INTRODUCTION TO TANTRA SHASTRA

Karmma is thus the invisible (a^Zrish^a), the product

of ordained or prohibited actions capable of giving bodies.

It is either good or bad, and together these are called the

impurity of action {karmma mala). Even good action,

when done with a view to its fruit, can never secure libera-

tion. Those who think of the reward will receive benefit

in the shape of that reward. Liberation is the work of

Shiva-Shakti, and is gained only by hraJimajndna, the

destruction of the will to separate life, and realization of

unity with the Supreme. All accompanying action must

be without thought of self. With the cessation of desire

the tie which binds man to the sangsdra is broken. Accord-

ing to the Tantra, the sddhana and dchdra {q.v.) appro-

priate to an individual depends upon his karmma. A man’s

tendencies, charactei’, and temperament is moulded by his

sanchita karmma. As regards prdrahdha-karmma, it is

unavoidable. Nothing can be done but to work it out.

Some systems prescribe the same method for men of diverse

tendencies. But the Tantra recognizes the force of karmma,
and moulds its method to the temperament produced by it.

The needs of each vary, as also the methods which will be

the best suited to each to lead them to the common goal.

Thus, forms of worship which are permissible to the vlra

are forbidden to the pashu. The guru must determine that

for which the sddhaka is qualified {adhikdrl).
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There is but one thing which all seek—happiness

—

though it be of tliifei'ing kinds and sought in different ways.

All forms, whether sensual, intellectual, or spiritual, are

from the Brahman, who is Itself the Source and Essence

of all Bliss, and Bliss itself {ramvai aali). Though issuing

from the same source—pleasure differs in its forjiis in being

higher and lower, transitory or durable, or permanent.

Those on the path of desire (pravvUii niarga) seek it

through the enjoyments of this world {hlud ti) or in the

more* durable, though still impermanent delights of heaven
[Hvnrga). He who is on the path of return {nivvUti nulrga)

seeks happiness, not in the created woi-lds, but in everlast-

ing union with their primal source (nru/,7/); and thus it is

said that man can never be truly happy until he seeks

shelter with Brahman, which is Itself the great Bliss

{rasmu, hyevdgam lahdln-a anandl hJiarati).

The eternal rhythm of the Divine Breath is outwards
from spirit to matter and inwards from matter to spirit.

Devi as Maya evolves the world. As Mahamaya She
recalls it to Herself. The path of outgoing is the way of

praviitti; that of return nivritti. Each of these move-
ments is Divine. Enjoyment {bhuhti) and liberation {muJeti)

are each Her gifts.’ And in the third chapter of the work
cited it is said that of Vis/mu and Shiva mukti only can

Ab also Svarga (see ShaktanandataranginI, chap, i.)

10
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be bad, but of Devi both hlnikti and Diuhii

;

and this is so

in so far as the Devi is, in a peculiar sense, the source

whence those material things come from which enjoyment

(Jblioga) arises. All jlva on their way to humanity,* and

the bulk of humanity itself, is on tfie forward path, and

rightly seeks the enjoyment which is appropriate to its

stage of evolution.

The thirst for life will continue to manifest itself until

the point of return is reached and the outgoing energy is

exhausted. Man must, until such time, remain on the

path of desire. In the hands of Devi is the noose of desire.

Devi herself is both desire ‘ and that light of knowledge

which in the wise who have known enjoyment lays bare

its futilities. But one cannot renounce until one has en-

joyed, and so of the world-process itself it is said : that the

unborn ones, the Purushas, are both subservient to Her

{prakviti), and leave Her by reason of viveka.^

Provision is made for the worldly life which is the

“outgoing” of the Supreme. And so it is said that the

Tantrika has both enjoyment {bhukti) and liberation

(mukti).'' But enjoyment itself is not without its law.

Desire is not to be let loose without bridle.' The mental

* Including, according to a caustic observer, the large number of

men who may be more properly described as candidates for humanity.

^ See ChaurZl, Devi is manifested in desire, etc.

^ And so ShrutI (Taittirlya Aiwiyaka) says

:

Ajamelfdng lohita-shvJda krishnd^n/,
Vahvim prajdm jarrayanting sariipdng,
Ajo hyeko jn^hamdno' nushete
Jahdtyendng hhukta-hhogamajonyah

;

and see Sangkbya Tattva Kaumudi.
^ See Chapter IV, verso 39 poBt, and Chapter I, verse 61, where the

Tantras are described as the givers of both bhukti and muktl. See
notes to same as to bhoga.

* As to svechchhdchdra, see notes to Chapter III, verse post.
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self is, as is commonly said, the charioteer of the body,

of which the senses are the horses. Contrary to mistaken

notions on the subject, the Tantras take no exception to

the ordinary rule that it is necessary not to let them run

away. If one would not be swept away and lost in the

mighty force which is the descent into matter, thought

and action must be controlled by Dharmma. Hence the

first three of the aims of life {trivarga) on the path of

pravvxtti are dharmma, artlia, and kdma.

Dhakmma

Dharmma means that which is to be held fast or kept

—law, usage, custom, religion, piety, right, equity, duty,

good works, and morality. It is, in short, the eternal and

immutable (sandtana) principles which hold together the

universe in its parts and in its whole, whether organic or

inorganic matter. “That which supports and holds together

the peoples (of the universe) is dharmma.” “ It was declared

for well-being and bringeth well-being. It upholds and

preserves. Because it supports and holds together, it is

called Dharmma. By Dharmma are the people upheld.’’ It

is, in short, not an artificial rule, but the principle of right

living. The mark of dharmma and of the good is dchdra

(good conduct), from which dharmma is born and fair fame

is acquired here and hereafter.' The sages embraced dchdra

as the root of all tapas.^ Dharmma is not only the principle

of right living, but also its application. That course of

meritorious action by which man fits himself for this world,

heaven, and liberation. Dharmma is also the result of good

action—that is, the merit acquired thereby. The basis of

* Mahabhdrata, Shftnti Parvva (CIC. 88). Annshftsana Parvva, CIV.

' Manusmriti (I. 108, 110).
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the sandtana dharmnia is revelation (shruti) as presented

in the various Shastra.—Smnti, Purana, and Tantra. In

the Devi Bhagavata ’ it is said that in the Kaliyuga Vishnu

in the form of Vyasa divides the one Veda into many
parts, with the desire to benefit men, and with the know-

ledge that they are short-lived and of small intelligence,

and hence unable to master the whole. This dharmnia

is the first of the four leading arms (chaturvarga) of

all being.

Kama

Kama is desire, such as that for wealth, success,

family, position, or other forms of happiness for self or

others. It also involves the notion of the necessity for

the possession of great and noble aims, desires, and ambi-

tious, for such possession is the characteristic of greatness

of soul. Desire, whether of the higher or lower kinds,

must, however, be lawful, for man is subject to dharmnia,

w'hich regulates it.

Artha

Artha (wealth) stands for the means by which this life

may be maintained—in the lower sense, food, drink, money,

house, land, and other property ; and in the higher sense

the means by which effect may be given to the higher

desires, such as that of worship, for which artha may be

necessary, aid given to others, and so forth. In short, it

is all the necessary means by which all right desire,

whether of the lower or higher kinds, may be fulfilled.

As the desire must be a right desire—for man is subject

to dharmnia, which regulates them—so also must be the

means sought, which are equally so governed.

I. iii, 19.



149FOUR AIMS OF BEING

This first group is known as the trivarga, which must

be cultivated whilst man is upon the pravvitti niarga.

Unless and until there is renunciation on entrance upon

the path of return, where inclination ceases {nivxitti niarga),

man must work for the ultimate goal by meritorious acts

(dharinma), desires (kdma), and by the lawful means {artha)

whereby the lawful desires which give birth to righteous

acts are realized. Whilst on the pravvitti mdrga “the

trivarga should be equally cultivated, for he who is ad-

dicted to one only is despicable ” {(Iharinmdrthakdmdh

samanieva scvgdh go hgckasaktah sa jano-Jaghaiigah.y

Moksha

Of the four aims, moksha or rnukti is the truly ulti-

mate end, for the other three are over haunted by the fear

of Death the Ender.’

Mukti means “ loosening ” or liberation. It is advis-

able to avoid the term “ salvation,’’ as also other Christian

terms, which connote different, though in a loose sense,

analogous ideas. According to the Christian doctrine

(soteriology), faith in Christ’s Gospel and in His Church

effects salvation, which is the forgiveness of sins mediated

by Christ’s redeeming activity, saving from judgment, and

admitting to the Kingdom of God. On the other hand,

mukti means a loosening from the bonds of the sangsdra

(phenomenal existence), resulting in a union (of various

degrees of completeness) of the embodied spirit (jlvdtmd)

* As, for instance, a householder, who spends all his time in wor-
ship to the neglect of his family and worldly estate. The Slidstm
says, “ either one thing or the other ; when in the world be rightly
of it : when adopting the specifically religious life, leave it

”—a state-

ment of the maxim “ be thorough.”

’ Vis/mu Bbagavata, IV, xxii, 84, 86.
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or individual life with the Supreme Spirit {paramdtmd).

Liberation can be attained by spiritual knowledge {dtma-

jndna) alone, though it is obvious that such knowledge

must be preceded by, and accompanied with, and, indeed,

can only be attained in the sense of actual realization,

by freedom from sin and right action through adherence

to dharmma. The idealistic system of Hinduism, which

posits the ultimate reality as being in the nature of

mind, rightly, in such cases, insists on what, for default

of a better term, may be described as the intellectual,

as opposed to the ethical, nature. Not that it fails to

recognize the importance of the latter, but regards it as

subsidiary and powerless of itself to achieve that extinction

of the modifications of the energy of consciousness which

constitute the supreme mukti known as Kaivalya. Siioh

extinction cannot be effected by conduct alone, for such

conduct, whether good or evil, produces karnima, which

is the source of the modifications which it is man’s final

aim to suppress. if/oAsha belongs to the nivvitti nidrga,

as the trivarga appertain to the 2) ravy^itti mdrga.

There are various degrees of mukti, some more perfect

than the others, and it is not, as is generally supposed,

one state.

There are four future states of Bliss, or pada, being in

the nature of abodes

—

viz., sdlokya, sdmlpya, sdrupya, and

sdyujya—that is, living in the same loka, or region, with

the Deva worshipped
; being near the Deva

;
receiving the

same form or possessing the same aishvaryya (Divine

qualities) as the Deva, and becoming one with the Deva
worshipped. The abode to which the jlva attains depends

upon the worshipper and the nature of his worship, which
may be with, or without, images, or of the Deva regarded

as distinct from the worshipper, and with attributes,

and so forth. The four abodes are the result of action.
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transitory and conditioned. Mahdnirvvdun, or Kawahja, the

real mo/fsha, is the result of spiritual knowledge (jndna),^

and is unconditioned and permanent. Those who know the

Brahman, recognizing that the worlds resulting from action

are imperfect, reject them, and attain to that unconditioned

Bliss which transcends them all. Kaivalya is the supreme

state of oneness without attributes, the state in which, as

the Yogasutra says, modification of the energy of conscious-

ness is extinct, and when it is established in its own real

nature."*

Liberation is attainable while the body is yet living, in

which case there exists the state oi jivanmukti celebrated

in the Jlvanmuldigitd of Dattatreya. The soul, it is true,

is not really fettered, and any appearance to the contrary

is illusory. There is, in fact, freedom, but though mohBha
is already in possession still, because of the illusion that

it is not yet attained, means must be taken to remove the

illusion, and the jlva who succeeds in this is jlvanmukta,

though in the body, and is freed from future embodiments.

The enlightened Kaula, according to the Nityanita, secs no

difference between mud and sandal, friend and foe, a dwell-

ing-house and the cremation-ground. He knows that the

Brahman is all, tlmt the Supreme soul {paramdtmd) and

the individual soul {jlvdtrnd) are one, and freed from all

attachment he is jlvannmkta, or liberated, whilst yet living.

The means whereby mukti is attained is the yoga process

(vide ante).

‘ That is which gives nioksha, other forms being called vijnana

Mo/iishe dhir jnd flam anayatra
vijndnana shilpa-ahdstrayoh,

* See Bhftskarartlya’s Commentary on LalitA Sahasra-nama,
shloka, 125.
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Siddhi is produced by sddhana. The former term,

which literally means “ success,” includes accomplishment,

achievement, success, and fruition of all kinds. A person

may thus gain siddhi in speech, siddhi in mantra, etc. A
person is siddha also who has perfected his spiritual deve-

lopment. The various powers attainable—namely, animd,

mahimu, lahi>nu,garima, prcipti, prakamya, ishitva, vashit-

va the powers of becoming small, great, light, heavy,

attaining what one wills, and the like—are known as the

eight siddhi. The thirty-ninth chapter of the Brahmavai-

varta Purana mentions eighteen kinds, but there are many
others, including such minor accomplishments as nakha-

darpana siddhi or “ nailgazing.” The great siddhi is spiritual

perfection. Even the mighty powers of the “ eight siddhi ”

are known as the “ lesser siddhi,” since the greatest of ail

siddhi is full liberation {mahdnirvdna) from the bonds of

phenomenal life and union with the Paramatma, which is

the supreme object (paramdrtha) to be attained»through

human birth.
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