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INTRODUCTION

I1LE purpose and scope of an introduction in these days have become
much wider. Many a time it is not merely an introduction to
the work which is being published but is also an introduction to the
subject treated therein. That is not all. A history of the subject trea-
ted is expected to be given, and in giving the history the writer of
an introduction is also expected to solve knotty historical as well as
antiquarian problems relating to the subject. Thus an introduction is
many a time more in the nature of an independent treatise than con-
fined strictly toits original purpose of introducing the reader to the worlk.
It is natural, when a subject treated is abstruse or is such
that about whose utility diverse conflicting opinions are held or about
which doubt is raised whether it can have a place at all amongst
the scientific subjects, that more is expected of the writer of an in-
troduction. Flowever, unless the writer can assume that the class of
readers for whom the introduction is meant is sufficiently educated and
cultured in the lores of the day his task becomes difficult. He may be
unnecessarily occupied with the elementarily phases of the subject and
may not be able to do full justice to the comparatively advanced and
important phases thereof.

The writer has also to bear in mind that the class generally
interested in the present subject in this country is comprised largely
of members who, though very educated and cultured according to the an-
cient modes of instruction prevailing in India, are yet comparatively igno-
rant of the English language and manya time do not have even toler-
able acquaintance with the modern thoughts and culture.

While writing therefore, this part of the introduction dealing
with the general aspect of the subject, the writer has kept in view be-
fore him the well educated reader who is well conversant with the
Eastern as well as the Western thoughts; but while writing the re-
maining parts he has kept in view the other class also.
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The work here published is a Jain Tantra entitled “Sri Bhairava

Padmavatikalpa.” The subject treated therein is Mantrika worship of

goddess Sy Padmavati, who is a deity attendant on Sr'{ Parsvanatha
the 23rd of the 24 Tirthankaras worshipped by the Jains. . .

This brings us to the subject of ‘Mantra’ or magic which is
common to all early religions. We shall quote

here what Sir John
Woodroffe says on the subject of magic and m

agical symbolism in
his work ‘“‘Shakti and Shakta.”

MAGIC AND MAGICAL SYMBOLISM

“It has been practised, though condemned, in Christian Europe.

.. . It has becn
well observed that there are two significant facts about occultism namely its catho-

licity (it is to be found in all lands and ages) and its amazing power of recuperation

after it has been supposed to have been disproved as mere superstition.”
*

*

*
Magic was dismissed by practically all educated men as something too cvidently

foolish and nonsensical to deserve attention or inquiry. 1n recent years the position
has been reversed in the West, and complaint is again made of the revival of witsh-
craft and occultism today. The reason of this is that modern scientific investigation
hasestablished the objectivity of leading phenomena of occultism. For instance, about
a century or so ago it was still believed that a person could inflict physical injury
on aPother by means other than physical. And this is what is to be found in that
S;)r\t}::;n(: t:: T;?:xtr:; Shastras which deal with the Shatkarma. Witches confesscd
; mmitt is crj : i
witcheraft trialg w;et:gdc:;n\:eit?d:‘zs os\tt::ed e ot o e aconeed an
accusers. Yet psychology now allows the

and that by Thought alone,

uperstition Loth of the accused and
the thought of another,

principle that Thought is itself a Force,

roperly di i i

prop Yd\rected, without any known physical means
and hence his whole

means 1 mean direct physical means,

‘ condition, can be affected. By physical
physical means to stimulate and int 0; Oclcmg st 200 does aval, itself of
. ) = ensity the force and g3 . .
is the meg .. . and direction of thought. This
-, xc i oemu;g\;)f the magic rituals which have been so much ridiculed V\”g is black

lour of N iculed, Why is blac
the will ¢ aiﬁaSKa;—ma? Decause that colour incites and maintains :uzd empha
0 k1l 50 Hypnotism (Vas); ‘ ¢ ! pha-
Vikarang . .
of the Power of Thought makes use of gesture‘smm) o tnstance of the exercise

» Totatory instruments and so forth.”

sizes

olentevcry incentive to concentrated, pro-
- thought. A figure or other object such
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as part of the clothing, hair, naiis and so forth of the victim represents the person
to be attackeld by magic. This serves as the ‘immediate object’ on which the magical
thought is expznded. The Magician is helped by this and similar aids to a state of
fixed and malignant attention which is rendered intense by action taken on the sub-
stituted objzct. It is not of course the injuries done to this okject which are the direct
cause of injury to the person attacked, but the thought of the magician of which
these injuries are a materialisation. There is thus present the circumstance which a

modern psychologist would demand for success in a telepathic experiment.
* * *

In all cases the genera!l principle is the same, namely the setting in motion and direc-
tion of powerful thought by appropriate means.”-Shakti & Shakta: Chapter 111,
2nd Ldition, pp. 55-57.

Those who give a psychological explanation of this phenomenon “would hold that
the magical symbolisms are without inherent force but work according to race and
individual characteristics on the mind which does the rest. Others believe that there
is an inhereat power in symbolism itself, that the “symbol,” is not merely such but
an actual expression of, an instrument by which, certain occult laws are brought into
play. In other words the power of “symbolism” derives not merely from the effect
which it may have on particular minds likely to be affected by it but from itself as
a law external to human thought. Some again (and Indian magicians amongst others)
balieve in the presence and aid of discarnate personalities (such as the unclean Pisha-

chas) given in the carrying out of occult operations.”
* * *

“There has been, and is, a change of attitude due to an increase of psychological
knowlelge and scientific investigation into objective facts. Certain reconciliations
have been suggasted, bringing together the ancient beliefs, which sometimes exist in
crude and ignorant forms. These reconciliations may be regarded as insufficiently
borne out by the evideace. Oa the other hand, a proposed reconciliation may be
accepted as one ihat on the whole seems to meet the claims made by the occultist
on one side and the scientifiz psychologist on the other. But in the present state of
knowledge it is no longer possible to reject both claims as evidently absurd. Men of
approved scientific position have, notwithstanding the ridicule and scientific bigotry
to which they have been exposed, considered the facts to be worthy of their inves-
tigation. And on the psychological side successive and continuous discoveries are
being made which corroborate ancient beliefs in substance, though they are aot al-
ways in consonance with the mode in which those beliefs were expressed. We must
face the fact that (with rcligion) occultism is in some form or another a widely dif-
fused belief of humanity. All however will be agreedin holding that malevolent Magic
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hology
. dd that modern psyc

. ject of magicI mayherea . iefs such as
: in. Inleaving the subject o : ndian beliefs

> gre’:‘; tS n;ﬁl‘:rd remarkable corroboration of some other I

aad its data

that Thought is a Force,

an ¢

i M ti & Shakta: Chapter
is wider than that of which the mind is ordinarily aware.”-Shakti
1S W1
113, 2nd Edition, pp. 57 to 59.

THOUGHT FORCE - —
That Psychology nowadays considers that Thoug ¢

ious physical
is ‘Force™-a form of energy and that as stated above va.rlﬁu th};n "
results follow through concentrated attention and specially

i various
assumes emotive form, we shall substantiate by extracts from N,

i things”, William  Walk
works. In his work entitled “Thoughts are things”, Williar

) : ) o
Atkinson, while generally showing that Thought isa form of energy
quotes Prof. Ochorowicz:

i agate
“Every living being is a dynamic focus. A dynamic focus tends ever to propaga
the motion that is proper to it.

Propagated motion becomes transformed according
to the medium it traverses. Motion tends always to propagate itself. Therefore wl.len
we see work of any kind-mechanical, electrical, nervic, or psychic~disappear with-
out visible effect, then, of two things, one happens, either a transmission or.a tr:fns-
formation. Where does the firstend, and where does the second begin ? Inan 1denh’cal
medium there is only transmission. Ina different medium there is transformation.
You send an electric current through a thick wire. You have the current, but you do
oot perceive any other force. But cut that thick wir

e and connect the ends by means
of a fine wire; the fine wire will

grow hot; there will be a transformation of a part
of the current into heat. Take a pretty strong current and
tesistant, or g very thin carbon

interposea wire still more
rod. The carbon will emit
then i transformed into heat and i

light. A part of the current
ght. T
about, first visibly as light, then invisibly

his light actg in every direction around
magnet near it. If the magnet is weak and

as heat and a5 electric current. Hold a
movable, in the formof a magnetic needle,
the beam of light will cause it to deviate; if it is stron

turn cause the beam of light to deviate,

without special conductors,

8 and immovable, it will in

And all thig froma distance, without contact,

ll\process that isat opce chemical, physical and psychical,
DIeX action of this kipg is h

. bropagated through the gray

matter, as waves are Propagated in water egarded on jts physiological side,



THOUGHT FORCE 5

subjectively we call emotive. But it cannot go beyond without being transformed.
Nevertheless, like forcein general, it cannot remain inisolation, it escapes in disguise.”
Prof. Ochorowicz says further “Thought stays at home, as the chemical action
of a battery remains in the battery; it is represented by its dynamic correlate, called
in the case of the battery, a current, and in the case of the brain—1I know not what; but
whatever its name may be, it is the dynamic correlate of thought. I have chosen the
term ‘dynamic correlate.” There is something more than that; the universe is neither
dead nor void. A force that is transmitted meets other forces, and if it is transformed
only little by little, it usually limits itseif to modifying another force at its own cost,
though without suffering perceptibly thereby. This is the case particularly with for-
ces that are persistent, concentrated, well seconded by their medium; it is the case
with the physiological equilibrium, nervic force, psychic force, ideas, emotions, ten-
dencies. These modify environing forces without themselves disappearing; they are
but imperceptibly transformed, and if the next man is of a nature exceptionally well
adapted to them, they gain in inductive action.”-Thoughts are Things pp. 22 to 25.

What Prof. Ochorowicz calls dynamic correlate of thought has
not been yet scientifically named and is known by various names
such as ‘thought force’, ‘dynamic thought’, and ‘mind power’. These
terms, however, cover the static as well as dynamic phases of the
thought-currents.  The better terms would be ‘thought—vibra-
tions’, ‘thought-waves’, ‘mental currents’, etc. “The matter of names,
however, is not important, the vital fact being that every person is
constantly sending forth mental currents of different degrees of power,
character and quality, which often travel to great distances, and which
coming in contact with the minds of persons in whom is manifested
a degree of harmony with the character of the thought, there tends
to induce or reproduce the original thought, emotion, feeling, desire
or other mental state.” Thoughts are Things pp.—29-30.

Prof. Ochorowicz says ‘It (thought) is propagated more widely
if it assumes the character which subjectively we call emotive.” There
are, however, ‘‘certain fixed persistent abstract ideas which form men-
tal images as clearly defined as the strongest feeling, desire, or emo-
tion—for instance, the result of the concentrated thought of aninven-
tor, scientist, or artist, which produces a mental image of a remarkable
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degree of depth and clearness, from which emanate thought waves
of unusual power and vitality.” Thoughts are Things—p. 33.

We may refer the reader who may be anxious to pursue the
subject further to another work by the same writer entitled “Thought
Force in Business and Everyday Life”, which will convince him how
the dynamic force acting in all matters relating to the Practical Men-
tal Science is really ‘Thought’ and how it developes into personal
magnetism or psychic influence giving distinct personality to each.
Again the whole subject has been treated by what is termed the new
Psychology and has been set forth succinctly by the same writer in
his work “The New Psychology.” This work is principally relied on
and utilised while treating the subject in the following pages, and
the writer acknowledges his indebtedness to the learned author thercof.

NEW THOUGHT-NEW PSYCHOLOGY

A new set of psychologists began working along the lines of
a utilitarian psychology—a psychology that could be used in every
day life, a psychology that was workable. They unconsciously worked
along the lines of what is now called the pragmatic school of thought
—“the school that holds that the truth and value of a science, phi-
losophy, or idea, consists of its value when applied and set to worlk.”
An important feature of the new psychology has been the raising of
certain little-understood phases of mental activity from thc region of
the occult and mystical, and the placing of them among the rc-
cognised and at least partially understood phenomena of psychology.”
But what was formerly regarded as apart of “abnormal psychology™
especially that wonderful field of mental activity outside the range
of consciousness, generally known as the “‘sub-conscious”, “subjective”,
or “subliminal” fields, is now freely accorded a place in the normal
psychology. Not only that, but ‘“these fields are now regarded as con-
taining within them at least nine-tenths of our mental activitie;”
“The New Psychology has succeeded in showing that, soO far as its
investigations have extended, there is no super-natural—that every-
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thing is natural—that what has been considered super-natural is
mercly natural phenomena the nature of which has not been under-
stood—that natural law and order is ever in evidence in these newly
understood phases of the mind.” It has considered how these may be
turned to account in the everyday lives of the people both in the
regions of developing desirable qualities and in the restraining and in-
hibiting of the undesirable ones. The best authorities on the subject are
Lewes, Von Hartmann, Hamilton, Taine, Maudsley, Kay, Carpenter,
IHalleck, Prof. Gates, Jastrow, Schofield and Sir Oliver Lodge.
Leibnitz, we may state here, was the discoverer of the unconscious
activities of the mind. The famous philosopher Schopenhauer also was
in this respect a fore—runner of the psycho-analyst Freud. Prof. William
James has criticised the Sex theory and medical materialism of the
Freudian School and deprecated attempts at re—interpretation of re-
ligious experiences of mystics and others on the assumption of uni-
versal applicability of the Sex-theory. The New Psychology though
recognizing the sub—conscious phase of the mind does not accept the
sex—theory nor the medical materialism as any explanation of mysti-
cism or occultism. Although the New Psychology does not hold the
activities of sub—conscious plane of mind as supernatural, “it admits
the existence of a superconscious region or plane of mind which has
ctivities which may be considered supernormal and unusual. To some
favoured ones of the present race there come flashes from this wonder-
ful region of mind, and we call them genius, inspiration, intuition, etc.”

IMAGINATION

«“The New Psychology regards the faculty of Imagination in
its creative aspect with a degree of consideration foreign to the older
view.” It considers it a positive faculty and urges its scientific control
and development. How that can be done is a matter of details.

In combination with Desire and Will, Imagination developes
desirable faculties of mind and builds up character. It is thus, much
useful for self—development and unfoldment of the latent powers of
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mind. This happens under the two well known laws viz, The Law
of Materialization and the Law of Attraction. Under the operation of
the first law, thought tends to materialize itself into objective reality;
and under the operation of the second, it tends to draw to itself the
particular materials conducive to its materialization and expression.
The outward manifestation also, that is attainment of any object thought
of, takes place under the operation of the same two laws.

It will be noted, therefore, that the Visualisation, that is to say
seeing vividly in imagination, is the first step towards attainment. The
entire creative and inventive work of man is simply the result of the
materialization of his imaginings. But imagination should be distin-
guished from its negative form “Fancy” i.e. “Day dreaming.” Francy
is involuntary imagination and is without purpose or use. It is a mild
form of mental intoxication tending to weaken the \Vill. Positive ima-
gination is to a purpose and results in action. In its positive phase,
Imagination supplies the mould, pattern, or die for the materialization
of our ideals.

Imagination means the power of the mind to form images. [tisa
power more or less constantly exercised by every individual. If the
imagination is strong and rich, we have the poet, the musician, the
painter, the sculptor, the writer, or the orator—all those who create
new forms. Good poetry produces a clear and distinct image in the
mind of the reader, not a vague, misty, undefined thought. The poet
must therefore have a living imagination to produce vivid images in
the mind of the reader. Emerson expresses this fact very lucidly thus:

“The moment our discourse rises above the ground-line of familiar facts, and is in-
ﬂamf:i “.Iith passion or exalted by thought, it clothes itself in images. A man con
frersmg in earnest, if he watch his intellectual processes, will find that a material
image, more or less luminous, arises in his mind cof:ntempo’raneous with every thought
which furnishes the vestment of the thought, Iience Igood writing and brilliant dis-
course are perpetual allegories. This imagery is Spo;taneous. It is the blending of
experience with the present action of the lnil-ld. It is proper creation. Itis the working
of the original cause through the instruments he has already made. The poet, the



IMAGINATION 9

orator, bred in woods, whose senses have been nourished by the fair and appeasing
changes of a country life, shall not lose their lesson altogether in the roar of cities
or the broil of politics. At the call of a noble sentiment, again the woods wave,
the pines murmur, the river rolls and shines, and the cattle low upon the mountains
as he saw and heard them in his infancy. And with these forms, thespells of persua-
sion, the keys of power, are put in the orator’s hands.”

“And Indian Fakir can cause spectators to see lions, tigers,
elephants, etc., emerge from a tent and furiously attack each other.
By long practice of concentration the fakir attains such a degree of
perfection in the exercise of the image-making power of the imagi-
nation that, through the operation of another law—telepathy, or the
transmission of an image from the mental sphere of one person to
that of others—the spectators around are made to see as an external
reality, the imaginative creation of the fakir.” “Ars Vivendi” by Arthur
Lowell pp. 106-7, 6th Ldition.

These are the instances of the concentrated imagination. When,
however, a man loses control over his imagination, this very concen-
trated imagination produces insanity; and to the affected person, images
become clearly visible as the sight of flesh and blood through creative
power of the imagination. “The explanation of Magic, sorcery, Witch-
craft, second sight, Apparitions and Ghests is to be found in the
Imagination,” Just as a morbid idea will eventually bring about a
morbid state of body, so a healthy idea will bring about a healthy
state of body, and this is the principle on which cures are effected
of such diseases as insanity, paralysis, ague, etc. “‘In fact the force
of the healthy imagination is even more powerful in healing, stren-
gthening, and ennobling man than the diseased imagination is in
weakening debasing and enthralling him in the bonds of pain, misery
and disease.” What is required is imagination concentrated and the
Will firmly fixed. We may here quote Arthur Lowell from his worl
“Imagination and Its Wonders” on the Magical Image at pp. 120-1,
1st Edition.

“The Magical Image has played its part amongst all sorts and conditions of men and
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in ev e, in every country. In the most barbaric Africa.n village its pro-
petics are a5 Tlgk, own as in the most ancient civilizations. An image of a person
Pe‘t‘e‘-‘l adre afs\\\v‘;i( wI:)od, clay or anything else that was suitable to the p\.xrp(.)sc and
;:izss,r?l:iies :\nd da’ggers were struck all-over it with intention of communicating the

wound to the victim at a distance, and torturing and killing him according to the in-
tensity of the hatred,”

In Indian Magic also many a time such images and objects
are employed in Marana Karma.

It is gererally supposed that witcheraft originated in the middle ages of Furope. l]t is
. 1 v ]

quite true that during the middle ages these practices were more openly prevale x‘t

) . D) . Y

but they were carried on in secret here and there among all nations. In a I apal Bull

issued by John XXII in 1317, he complains that his own courtiers were proficient in
the Black Art. They had mirrors, rings, circles,

and magic images by means of which
N J L1y
they could see what was transpiring at a distance, and could wound and kill,

DESIRE

he strongest desire~the most rigid Will will fail to accom-
plish any thing for the pers

on who has not formed a clear mental
picture or the idea of eyact

ly what he does want.”

bl ¢ the first stage or the
e o Possible. Thep . T
details till the picture ig Complete, Thep 10ng1’adually fill in further

o

the fire iy, S forit, crave it, hunger
. Vhich produces the steam of action.
}7

’ ell qualified with powers
» application

and thirst for it. Desire is
No matter how g man m
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and thinking of desire as an unworthy, low, animal, selfish quality and speak of high
desires, aspirations, ambitions, zeal, ardour, love etc.

These are nothing but desire.

Preceding every action there must be desire either conscious
or unconscious. Even those people who make a virtue of Renuncia-
tion of Desire, and who claim to have “conquered desire absolutely”
are acting in response to a more subtle form of Desire.”

It is really carrying out the desire not to desire certain
things. ‘“‘Lack of desire” to do a certain thing simply means a desire
to pursue an opposite course of conduct and action. Desire is manifest
in every action and refraining from action, so long as one has capacity
for action. There are good desires as well as bad, and one must learn
to distinguish between them. The clearer the mental image of the
object of the desire the greater will be the degree of the desire
manifested-all other things being equal.” One may feel hungry in a
degree; but when he sees some particular object of taste, the hunger
becomes far more intense. The threefold method, Auto-Suggestion,
Visualisation and Acting—out—the Part, will develope desire. The ob-
jects of development of desire are that (1) Will may be called into
play and that (2) Desire Force may be set into activity and thus begin
in its ‘drawing’, attracting ‘work." ‘Many people want things but they
do not want them hard enough.’ No mere wishing or sighing for a
thing will do. The desire must be intense, eager, longing,. craving,
hungry, ravenous, such that will result in mightier effort and achieve-
ment. The ardent, keen desire will clear away the undergrowth of the
path of success. It will attract to you the people and things, circum-
stances and environments, etc., needed for its satisfaction. Desire is
the soul of the law of attraction. pp. 228-9 chapter VII, “Secret of
Mental Magic” by William Walker Atkinson.

It is generally thought that Will is the great motive power
of the mind. This is not correct, unless it is assumed that Will is
the active phase of desire. Desire is the motive power that imparts
energy to the action. The Will is more as a guiding, directing
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force which applies the energy of the desire. Will is cold and steely
—desire is glowing with heat and fire.

All the same, desire requires to be directly controlled and
submitted to the judgment of reason and control of the Will

All mental states have their preceding

causes and reason.‘‘All
desires emerge from

sub-conscious region either in

the sense
of being reproduction of some emotion, or

fecling previously ex-
perienced and brought into the field of consciousness as a memory,
or else in the sense of being a response of the stored up impressions
brought into activity in response to the appearance of some outside
thing which awakens the latent forces. “In both the cases, Desire
emerges from the sub-conscious mind and is a phenomenon of that
Eeg]ion of the mind.” The Desire is connected on one side with the
ee

ing and emotional phase of mentation and on the other with the
phase of volition or Wijll,

¥ M ] 1
A desire must always have as its basis
some antecedent feeling or emotion, and at the same time some an-
tecedent experience, either racia] or individual.”

thi 1 One never desires

a thi : . .

. ng un 1e:ss he has some subconscious experience of feeling; and
oreove : ‘

he th ' tns‘ CXpression presupposes some antecedent knowledge of

the thing desired. Here

, . € may state what i ' hy says
on the point, Accordin Indian Philosophy say

: § toit the sequence s expre in three words:
T, 5f, TR_One 5 pressed in thre :

UOW S (le i S1 r‘ f 1 ' i I (:
(8} ]

med by the ep;
‘T * Joyme
STOWS stronger like fire ( 3 o

fed)

The triple ke TI?PLE KEY OF succrss
, o : .
Vot Attainmen i (1) Desire a thing most in-
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tensely, (2) Earnestly and Confidently expect it, and (3) Will persistently
in the direction of action to bring it about.

CONFIDENT EXPECTATION

We have fully considered the first element of success viz. Insistent
desire. We shall now talke up the next inorder viz. Confident Expectation
It is a combination of the mental states known as Faith, Hope and
Enthusiasm, each of which possesses the power of arousing and main-
taining energy, and all inciting to action. Faith unsupported by reason
and judgment degenerates into blind credulity and irrational belief,
yet supported by reason and judgment it is a most positive mental
quality and incites the individual to activities otherwise impossible.
Unless a man believes in a thing, he cannot manifest hope and enthu-
siasm with regard to it and without this trio, very little can be accompli-
shed in life. What is essential is faith and confidence in oneself and
in one's activities. Such a man may recognise that others are more
intelligent and more qualified than himself, yet he feels deep within
himself that there is something in him that is bound to bring success,
something that is sure to pull him through somehow or other. Such
A man sometimes thinks that it is something outside of himself which
in some way works through him. He mziy call it ‘destiny,” ‘luck’ or
‘my star’ but the principle is always the same. It is always a faith
:n himself. The feeling can be well expressed by the words ‘I can
and I will.” ‘Unfaith in one’s self has a deadening, depressing, negative
influence and acts like a wet blanket in the direction of smothering
the fire or desire.’

There is something contagious about Faith and Unfaith. The
world believes in one who believes in himself; and equally so, lacks
faith in one who lacks faith in himself. Hope is the connecting link
batween faith and enthusiasm and repersents the essence of confident
expectation. When based upon reason and judgment it is a positive
mental quality the expression whereof is known as optimism. It is based
upon faith and belief and it possesses animating principle of enthusiasm.



14
INTRODUCTION

It not only believes a thing but acts upon the belief. It inspires as well
as urges on. Tanner‘ says: ‘To believe firmly is almost tantamount in
the end' to accomplishment.’ Maudsley says: ‘Aspirations are often
prophecies, the harbingers of what a man shall be in a condition to
perform.” “Simple attention is a powerful psychological force, and when
it is blended with hopeful expectancy, it becomes almost irresistible.
Attention is the essence of will and hope is one of the most positive
emotions; so in expectant-attention we have a combination of both
the motive and the emotive mental forces.” “Enthusiasm is seen to
be but desire fanned by the breezes of faith and hope until it attains
the fierce heat of fervor and zeal. It arises from the rousing of the
emotive phase of the mind and the blending thereof to the imaginative
faculties and the will. In enthusiasm the subconscious is linked with
the conscious; emotion is joined to imagination and will. Enthusiasm
balanced by reason and judgment, manifests as intense earnestness.
This earnestness is an important factor in all successful undertakings
and enterprises. It is contagious. It manifests as personal magnetism.
All of us emit a sphere, aura, or halo, impregnated with the very
essence of ourselves; sensitives know it, so do dogs and other pets.
Confident Expectation is based on Faith; and Hope is the connecting link
between the insistent desire and persistent will, all of which combine

to contribute to attainment.
WILL

It is difficult to conceive of the Will acting without desire, con-
sciously or subconsciously exerted. Will may be considered in its three
~fold aspects. First aspect of Will is Desire; second, Choice; and the
third, Volition or action. In its first phase some distinguish Will from
Desire; others hold that it blends with Desire so closely that it is
difficult to distinguish. The second phase is according to many the
principle function of the Will. It is the act of determining, deciding,
making choice, etc. The average person is governed almost altogether
by feelings of emotions in making choices of this kind. Only a few
who have done some degree of mental control are able to subject
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these conflicting desires to the bright light of the reason and to deter-
mine accordingly. In its third phase the latent power of Desire is
released in accordance with the decision made. There is a point of
hesitation before desire springs into will-action—the point of indecision
which occupies but a small fraction of a second; in fact, particu-
larly among the lower members of the race, the action is almost
automatic and without rational consideration. Some desires never
pass into the stage of action, but are held back either by the power
of conflicting desires, or else from want of energy in the desire itself.
The new Psychology dces not content itself with a mere dis-
course upon the nature and action of the will; it proceeds to inform
one how the will may be trained and applied to the best advantage.

Prof. William James advises the practice of doing things disa-
oreeable to oneself, things which one does not want to do—asa means
of strengthening the will. It increases the resisting power of the Will
and serves one well in time of need.

Prof. Halleck also says: “Nothing schools the Will, and renders
it ready for effort in this complex world better than 'accustoming it
to fade disagreeable things. A Will schooled in this way is always
ready to respond, no matter how great the emergency. While another
would be still crying over spilt milk, the possessor of such a Will has
already begun to milk another cow.” It is by doing that we learn to
do; by overcoming that we learn to overcome. The essence of Will
is action. Persistency, doggedness, and stamina are the qualities of
Will. Emerson said “I know no such unquestionable badge and ensign
of a sovereign mind as that of tenacity of purpose, which, through
all changes of companions or parties or fortunes, changes never, bate’s,
no jot of heart or hope, but wearies out opposition and arrives at its Port:

“In the persistent Will we have the manifestation of Will in
action, and also in the form of the steadying, and holding in p.lifce
of the whole mental force. One of the characteristics of the Positive
Will is its quality of presistence—that quality which manifests if‘l stead-
fastness, firmness, and constancy in carrying out and pursuing the
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cen: perseverance in
design, business, or course commenced or undertaken; pexsed\,dc e
’ ’ . j ermi-
i ; astuess and de
the face of obstacles and discouragements; steadfas s A
nation in the face of opposition or hindrance. Stability; deciston;

severence; fixedness of purpose; tenacity—t

hese are the terms applied
to the persistent Will. Persistency combines the qualities of continuity

. . . "7
and firmness—steadfastness and “stick-to-it—iveness :

Another writer says: “He who is silent is forgotten; he who
does not advance falls back; he who stops is overwhelmed, distanced,

crushed; he who ceases to become greater, becomes smaller; he who

leaves off gives up; the stationary is the beginning of the end—it
precedes death; to live is to achieve, to Will without ceasing.

MENTATIVE ENERGY AND MAGIC

The reason why we are dealing with Imagination, Desire and
Will at some lengthis that they form the Substratum of Magic, White
as well as Black. Desire-Force and Will Power are but Phases of the
same force-Mentative Energy. They are really its two poles. The Will
Power being the motive and the Desire Force being the emotive pole.
Arthur Lovell in his book entitled ‘‘Imagination and its Wonders”,
says that the pith and marrow of Magic Power is Imagination and
Will employed in the right way in case of White Magic and Imagina-
tion and Will employed for evil in case of Black Art or Sorcery.

Certain Laws of nature such as the Sympathy and Autipathy of
particular objects to each other are observed and made use of

: and
certain methods more or less efficacious for exciting the Imagination
and strengthening the Will are em ‘

ployed. We would refer the t
, ‘ : . readers
who are interested in the details of the working of Magic on an ob;
near as well as distant, to the worl . Mot

“The Secret
T ) of Mental Magic”
\\)3h:2h¥ham '\V(iﬂker Atkinson, All the Same, we would give in %u\lb Zglc
. = substa
LIS stated on the subject in the said work, Mentat] o
consists in the Induction of Mental . e Inifluence
Induction operates along two lineg (

State in other persons, Thig
which requires a physical agent; and

1) The 1iF1e af Mental Suggestion
(2) the line of Mentative Currents
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which produce their eftect directly on the mind of the person without
the operation of the physical senses, or the physical agents necessary
to reach such senses. Mental Suggestion, Persuasion, Charming, Fascina‘-
tion, etc., are instances of the first kind, as they create impression
through a physical agent viz, the five senses and principally those of
seeing and hearing. Personal Magnetism: or Psychic Influence and.
Telementation i.e. influence at a distance are instances of the second
kind, as the impressions here created are not through any physical agent
or senses. In case of Hypnotism and Mesmerism both Mental Sugges-
tions as well as Mentative Currents act and induce particular Mental
States in persons towards whom the force is directed.

Now we shall show the practical working of Telementation. The
Mentator—Magician usually concentrates upon the person or thing that
he wishes to affect, and then, by the use of his will, he sends to that
person or thing a current or currents of Desire Force or Will Power, or both.
The degree of effect depends largely upon the degree of concentra-
tion of the Magician and the degree of concentration depends upon
the Will. The usual plan is to use the concentrated Will to form a
clear Mental image of a person or thing to be affected, and then pro-
ceed as if he was actually present. The clearer the image, the grea-
ter the degreeof concentrated Will employed; and conequently the greater
the degree of the projecting power of the current. If the person against
whom the force is directed believes in and fears such adverse influe-
nce he renders himself negative and thereby he is put in a receptive
state; and is easily influenced. If however he asserts his individuality
and assumes the fearless attitude, he may defy all such attempts to
influence him adversely. The underlying principle of witchcraft and
Voodoo practices is the same. The wax images and pith-balls etc.
used by them are only the agencies for concentration of the WIillL
The material objects employed absorb the magnetism of the practi-
tioner, whether good or bad, and do affect persons coming in their
contact-and the efficacy of®“charms,” sacred relics etc, depends upon



18

INTRODUCTICN

this fact; but .the greatest effect is produced by the suggestions of
fear to the‘mm.ds of the persons sought to be affected. The key of
Te.lementatlon is Mental Visualisation. ‘‘Visualisation is to Telemen-
tation what the pattern is to the maker of objects; what the plans of
the Architect are to the builders; what the ‘“mould” or “matrix” 1s tO
the casters of forms. It is skeleton around which the Materialisation.”
of Thought Forms occurs. “As is the Mental Matrix so is the mental
form and as is the mental form, so is the physical materialisation.”
“The Visualised mental Image is the Matrix or Mould into which the
Mentative Energy is poured, and from which it takes form; and the
form of the Mentative Energy, so created, is what we have called the
Mental Image; and around this Mental Image, the deposit of Materia-
lisation forms and thus does Ideal become the Real.” The Mentative
Energy is of Desire and Will. Then you must hold the Mental Image
constantly before you regarding it as something real and not mere
imagination which will proceed to surround itself with the material
necessary to give it material objectivity or Materialisation.

The working principles of the New Psychology, excluding 4%
far as possible all technical and theoretical discussion have been summarl-
sed above without going into the ultimate nature of Mind or Soul

The keynote of the discussion is that ideas, thoughts, feelings,
emotions, desires, imagination and other mental states properly—
positively developed controlled and directed by Will and Ego bring

about marvellous results and that it is the real mechanism of Successinl
occult operations also.

TELEPATHY AND CLAIRVOYANCE

That the principle of Telementation which underlies the

working of magical processes is not a wild speculation put a scient-

fically proved fact will be seen from the following discussion about
Telepathy and Clairvoyance. '

We may state that ‘Telepathy’ mgeans thought—-transference
or communication of impressions of any kind from one mind to another
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either conscious or subconsicous, independently of the normally recognized
senses. Clairvoyance means (i) the vision of normally invisible., hidden
objects near at hand, (ii) the knowledge of events happening at

distance beyond the range of normal senses, and (iii) vision into the
past or future. The last is sometimes called prophetic vision or prophecy.

Telepathy itself was unknown as a demonstrable fact before
1882. Rudolf Tischner in his work Telepathy and Clairvoyance says—
“some vears ago, telepathy and clairvoyance were fully recognized facts. Philoso-
phers like Hegel, Schelling, Schopenhauer, T. H. Fichte, Von Hartmann, and a
number of prominent medical men spoke of them as accepted facts.” P. 6.

Our readers will be interested to learn about the conclusions
drawn by Rudolf Tischner and his psychic theory explaining Telepathy
and Clairvoyance in his said work.

We give the same below.

RUDOLF TISCHNER ON TELEPATHY AND CLAIRVOYANCE

Tischner has given experiments* carried on by him jointly with
Dr. W. Von Wasielewski in 1912-1913 dealing with telepathy and
clairvoyance, and also his theory explaining the same which is a
psychical theory. He criticises the physical theory and the views of othe
writers. He says further that part from instances of sub—conscious
memory, the mediums give us information really gained supernormally
connected with their sub-conscious minds in some way but not
belonging primarily to the life of their individual ,minds, and -which
they cannot have gained through their senses.

“It gives us the impression that the sub-conscious mind-to make use of a spatial
image—-is not SO clearly separated from its surroundiugs, but represents a mental
field which is conpected with the ‘non-individual’ or super-individual mind. If we

descend from our surface consciousness we gradually reach sub-conscious mental

h cease to belong to a single individual-as when we follow a watercourse

regions whic
e single

into the interior of a mountain we reach regions where we lose sight of th

*A large number of instances of spontaneous telepathy are collected in the work

‘Phantasms of the Living' 2 vols. by Gurney, Myers and Podmore.
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tream but whe : ) '
sfn::l . re' water pervades the ground all around us. These very deep layers
of the sub-consci ; ) are ep 1

ous mind would thus share in a non-individual or supcr—-mdxvxdual

. d . ‘
mmd.;]n 50 Ea\fe a' BHOWICdge of things which are quite untttainablé and incompre-
hensible to the individual mind. The difficulty of raising this knowledge to the surface

consciousness would accouut for the scarcity of these phenvmena.”

. E. Von Hartmann, when speaking about telepathy, 1n much
the same way refers to the ‘telephonic connection with the Absolute,’
and e thinks of individuals as in direct mental connexion with
‘the Absolute. xxx Again we meet E. Becher with his views of the
““gupér-individual mind.”

“A well-known neurologist, Kohnstamm (Journal f. Psochol.und
Neurol., 1918, Beiheft), has lately tried to prove that in the deepest
hypriosis a stratum is reached which is beyond the individuality and
the personality. His subjects maintain that in the deepest hypnosis
they can dive down to strata of their subconscious mind which ar€
impersonal. The utterances of this deepest layer are of general appli-
cability and no longer have to do with the person in question an.d
his characteristics; it might just as well apply to anyone clse, as th1®
‘subconscious mind always thinks objectively; Kohnstamm maintains tha’t,
“he has reached the universal, pure, super-individual, absolute—S‘JbJeCt'

Rudolf Tischner in conclusion says:—

ey . . . . Of
I do not pretend to explain occult phenomena by the psychic theory alone‘, ¢
course genuine physical manifestations require the co-operation of some sort

eaergy to produce them.

The facts of telepathy and clairvoyance shed new light ol the ?ld
philosophical problem of how we are to conceive the inter—r?)amorl
‘of body and mind. This field of research has a enormous influenc®
on all departments of philosophy. “It extends,” says tbe authol
‘“further, to the philosophy of religion and to ethics; to both of thes®

the question of how “spirit communes with spirit” i5 O 7
little significance.”

The author also mentions:

i nd to
“our attempt to explain telepathy and clairvoyance by a psychical theory and
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assume the existence of a super—individual mind have nothing to do with spiritualism.
It is often supposed that persons who accept the facts of occultism, such as telepathy
and clairvoyance, are to be identified with spiritualists. But it is essential to draw
distinctions here. The fact that we have been led to experience telepathy and clajr-
vovance and to assume the existence of a purely mental factor to explain them, which
has made the existence of a super—individual mind probable, does not prove anything
about the fate of the individual soul. My investigations on telepathy and clairvoyance
give me no information on the subject. The question whether the individual mind
continues to exist or dissolvesin to themass of the super-individual mind like a drop
in the ocean, is a question which is not yet solved; the propositions of spiritualism
seem to me still unproven.”’

W. W. Atkinson and Edward E. Beals in * Subconscious
Power” offer apt remarks about the two phases of the so called
“subconscious” (originally termed ‘‘unconscious™): the ‘sub—conscious’ and
the ‘“‘superconscious.” They say:

““I'he former contains only thatwhich is placed there by here dity,bysuggestion of others,
by the conscious experiences of the individual or by the immperfect reflection of the
superconscious faculties before the latter have unfolded their message to the conscious
mentality. The higher regions-the Suyerconscious-on the contrary contain much
which man has never before experienced consciously or sub-consciously.” P. I58
“From the region of the Superconscious comes that which is not contrary to reason,
but which is beyond ordinary reason. This is the source of illumiration, enlighten-
ment, genius, inspiration. This is the region from which ;the true poet obtains his
inspiration, the exceptional writer his gift, the real seer his vision, the veritable
prophet his knowledge. Many have received messages of this kind from the region
of the Superconscious, and have thought that they heard the voice of God, of angels,
of spirits-but the voice came from within, In this region are to be found the sources
of Intuition. Some of the super.onscious faculties are higher than others, but each
has its own part to play. Many 3 map has received inspiration from within, and has
given a message which has astonished the world. Many poets, painters, writers,
sculptors, have acted upon the inspiration received from their superconsciousness.
Certain great poems, certain great writings, certain great pictures, certain great
statues, have about them an indefinabe something which appeals to us and make us
feel their wonderful strength—that mysterious quality absent from the productions of
-ordinary mental effort.” PP. 159-160,

“In addition to the offices and powers of the Superconscious

which we have mentioned, there is another and a most important
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function of that phase of the mentality which may be called ‘‘ the
protective power.” p. 167 )

“Some of the ancients called it * the kindly genius”s others
tefr{ned it “the guardian angel”; still others have thought of it as “‘my
spirit friend”. p. 167. It is really the the superconscious self.

Df'- Francis Aveling, professor of phychology in the University of
London, in his book, ‘Psychology, The Changing Outlook’ observes:
“Another highly significant discovery, the full consequence of which
for syste.matic psychology can hardly yet be estimated, 1s that of the
Unconscious as a dynamic reservoir of psyrbhiczll energy-. Perhaps it
is scarcely a too far—fetched use of analogy to compare this with the
discovery of radio-activity in physics.” p. 143

It is however not possible to draw a hard and fast line btween
the two phases of the subconscious. )

“Theseactivities frequently blend so into each other that it is most difficult to determine
whether they belong to the higher or to the lower. There s, in fact: &2 indefinite interme-

diate area in which the higher and lower blend, mingle, and from combinations:
P. 156. “Subconscious Power.”

; Prof.

We shall conclude this discussion by quoting ¢ views Of'ence’
William James in his famous work “The Varieties of Religiot® Expett uts
5th edition in lecture XX entitled “Conclusions.” The authOf' put

forward his hypothesis explaining the experiences of the mystics:=

“ The subconscious self is nowadays a wen._accredited Ps?lcbo-
logical entity; and 1 believe that in it we have exactly the mediating
term required. Apart from all religious considerations, there i8 actugll)/
and literally more life in our total soul then we are At any time
aware of. The exploration of the transmarginal field has hardly y?t
been seriously undertaken, but what Mr. Myers said in 1892 in his

. . : rst
essay on the Subliminal Consciousness™ is as true as when it Was h

*Proceedings of the Society for Psychical Research, Vol. Vii p.305. Fora full state-

'S vi . i vival
ment of Myer's views see his posthumaus work “Human Personality and its SUT

of bodily death.”
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written: ‘Each of us is in reality an abiding psychical entity far more
extensive than he knows—an individuality which can never express
itself completely through and corporeal manifestation. The Self
manifests through the organism; but there is always some part of the
Self unmanifested; and always, as it seems, some power of organic
expression in abeyance or reserve’. Much of the content of this larger
background against which our conscious being stands out in relief is
insignificant. Imperfect memories, silly jingles, inhibitive timidities,
¢ dissolutive’ phenomena of various sorts, as Myers calls them, enter
into it for a large part. But in it many of the performances of genius
ceem also to have their origin; and in our study of conversion, of
mystical experiences, and of prayer, we have seen how striking a part
vasions from this region play in the religious life.

Let me then propose, as an hypothesis, that whatever it may
be on its farther side, the ‘more’ with which in religious experience
we feel ourselves connected is on its Aither side the subconscious
continuation of our conscious life.”

n

CONTEMPLATION COLOURS AND EMOTIONS

While dealing with the subject of contemplation of the deity
presiding over a particular Mantra, in the present work as also other
works of the same or similar nature, the reader will find it stated
that the colour of the deity as all its apparels and ornaments should
be contemplated as white, golden, red, blue or black according to the
temperament or power ascribed to the deity or the nature of the object
sought to be achieved by the worshipper. It is also laid down that
the worshipper himself should put on garments of identical colour and
should have a seat and a rosary also of the same colour.

What is the object underlying all these injunctions ? It is, we
should think, to give the Mental Energy of the worshipper in contem-
plation, the proper direction by exciting the imagination so that the
appropriate mental state or emotion is induced and its colour reflected
in the mental energy to bring about the desired object. The colours
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laid down for contemplation there, the reader will find, vary from
pure white to entire black as the object to be achieved is either
positively good or extremely wicked. The intermediate colours represent
the intermediate states of mind or emotions necessary for the achieve-
ment of particular objects. The subject is treated in details in a work
entitled “The Human Aura” by Swami Panchadasi. We shall cull
thereout a few passages throwing light on the subject or adapt there-
from as set forth below:

HUMAN AURA AND ITS SIGNIFICANCE

The human aura may be described as a fine, ethereal radia-
tion or emanation surrounding each and every living human being.
* % * It assumes an oval shape-a great egg-shaped nebula surrounding
the body on all sides for a distance of two or three feet.

“It is also called ‘psychic atmosphere’ or ‘magnetic atmosphere’ ‘of a person. In the
sense of psychic awareness generally called ‘feeling,’ it is apparent to a large number
of persons.’ As a matter of fact, * * * the aura really extends very much further
than even the best clairvoyant vision can perceive it, and its psychic influence is
perceptible at quite a distance in many cases.’”’” P. 8.

In this respect it may be compared to a flame on the physical plane.
The aura is a combination of colours reflecting the mental (particularly
the emotional) states of the person to whom the aura belongs.

SCIENTIFIC RECOGNITION OF HUMAN AURA

“Leading authorities in England, France, and still more recently
in Germany, have reported the discovery (!) of a nebulous, hazy,
radioactive energy or substance around the body of human beings. In
short, they now claim that every human being is radio-active, and
that the auric radiation may be registered and perceived by meang
of a screen composed of certain fluorescent material, interposed bet-
ween the eve of the observer, and the person observed”. P. 13, It
is termed by them the ‘human atmosphere.” They have however
failed to discover colour therein and apparently know nothing of the
relation between auric colours and mental and emotional states.
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COMPOSITION OF AURA

“The fundamental substance of shich the human aura is composed is * * * pegt
known under the Sanskrit term, Prana, but which may be thought of as Vital Essence,

Life Power. etc. '’ PP. 15-16.
PRANA-AURA

The vibratory movement of the prana-aura is like the heated
air arising from a hot stove or lamp or from the heated ground.
Human magnetism used in magnetic healing is the same as prana-
aura. This prana-aura is colourless like a diamond or clear water in
an average person but it is of a faint pink tinge and warm in a
person of strong vitality. It is therefore known as ‘“Vital Force” or
“Nerve Force” and its vibrations as ‘vitality vibrations'.

METHODS OF DEVELOPING AURA

Having regard to the fact that the aura of an individual is an
important part of his personality and affects and influences other
persons coming in his contact, it is necessary that he should exert
to develop his aura for acquiring desirable qualities and eradicating
undesirable ones. The development of aura is thus an important factor
in self-development and character-building. It can be achieved in
two ways (1) by holding in the mind clear pictures of ideas and
feelings desired and thus directly modifying the aura and (2) by con-
templating mental images of the colours corresponding to the ideas
and feelings desired. The latter method

“.onsists simply in forming as clear a mental image as possible of the color or
colors desired and then projecting the vibrations into the aura by the simple effort

of the Will.” PP. 76-77
The mental imaging of colours may be materially aided by concentra-

tion upon physical material of the right colour. By concentrating
the attention and vision upon bright red ruby or bright green emerald
one may be able to form a clear mental image of the respective
colour. The attention instinctively takes up an impression of the colour,
and consequently vibrations, from one'’s surroundings; the latter there-

fore should be of the desired tint.
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We shall now describe the various states of mind or emotions
connected with the various colours—hues, * tints and shades shown in
the aura of a person.

KEY TO THE ASTRAL COLORS
Red. Red represents the physical phase of mentality.

* * *

Blue. Blue represents the religious or spiritual phase of mentality.
* * *

Yellow. Yellow represents the intellectual phase of mentality.

White. White stands for * * Pure spirit.
* * *

Black. Black stands for the negative pole of Being—the very negation of Pure Spirit
and opposing it in every way.”” PP. 27-28.
COLOURS AND EMOTIONS

The Red Group-The clear bright red shade indicates health,
life—force, vigour, virility etc., and also strong pure natural emotions
like friendship, love of companionship, love of sports, etc. When there
are selfish or low motives behind, the shade grows darker and duller;
it is muddy red shade. Red very near to crimson is the colour of Love.
In its high phase it manifests as a beautiful rose tint. In case of
coarse sensuality it manifests muddy crimson. In case of righteous anger
it manifests vivid scarlet flashes, and uncontrolled rage deep dull red. The
colour of avarice is a combination of dull dark red and dirty green.

The Yellow Group. Here also we find as many varieties of
yellow indicating different kinds and grades of intellect. Orange
rftpresents pride of intellect, love of mastery and intellectual ambi-
tion. Pride-love of power has more of the red hue, but pure intel-
lectual mastery less of it. Pure ntellectual attainment and love of
the same manifests a beautiful golden yellow. “Teachers of great
spirituallity have this ‘nimbus’ of golden yellow, with a border of

» . . ) ] .
Varied proportions in blending of primary colors produce ‘hues’. Adding white to
the hues, we obtain ‘tints’, while mixing black produces ‘shades.’
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beautiful blue tint, strongly in evidence.” p. 34. This golden shade
of yellow is comparatively rare; a sickly lemon colour is the indica-

tion of intellectual power in the great run of persons.
The Blue Group. A rich clear violet tint represents the highest

form of spirituality, while the grosser phases of spirituality are indicated
by darker and duller hues and shades until dark indigo verging on
bluish black is reached. High morality is indicated by beautiful shades
of blue. Purple denotes a love of form and ceremony and solemn
grandeur in religion.

The Green Group-A restful green indicates love of nature and
outdoor life, repose, quiet, etc.; a clear beautiful lighter green indicates
sympathy, charity and altruistic emotion; another shade of green
intellectual tolerance; a duller shade of green indicates tact and diplomacy;
and a still duller shade insincerity, shiftiness, untruth, etc.; an ugly slate
coloured green indicates low tricky deceit; and an ugly muddy green
indicates jealousy, envious malice, etc.

The Brown Group: It represents desire for gain and accumu-
lation—ranging from the clear brown of industrious accumulation to the

murky dull brown of miserliness, greed and avarice.

The Gray Group: “Gray represents fear, depression, lack of
courage, negativity, etc.”

Black:It stands for ‘“‘hatred, malice, revenge, and ‘‘devilishness”
generally. It shades the brighter colors into their lower aspects.” It
stands for hate, gloom, grief, depression, pessimism, etc.

White: “Whiteis the astral colour of Pure Spirit, as we have seen,
and its presence raises the degree of the oSther colours, and renders
them clearer. In fact, the perception of the highest degree of Being
known to the most advanced occultist is manifested to the highest
adepts and masters in the form of “The great White Light,” which tran-
scends any light ever witnessed by the sight of man on either phy-
sical or astral plane for it belongs to a plane higher than either, and
is absolute, rather thana relative white. The presence of white among
the astral colors of the human aura, betokens a high degree of
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spiritual attainment and unfoldment, and when seen permeating the
entire aura it is one of the Signs of the Master—the token of
Adeptship.” p. 38.

The effect of colour on the moral and mental welfare of peo-
ple is being recognized in western countries in as much as brighter co-
lours are provided in schools, hospitals and other public buildings. It
is said of a judge, in an American journal that he insisted upon his
court-room being painted in light cheerful tints instead of old gloomy
shades. He said that brightness led to right thinking and darkness
to crooked thinking. He further said: ‘ White, cream, light yellow
and orange are the colors which are the sanest. I might add light
green, for that is the predominant color in Nature; black brown and
deep red are incentives to crime—a man in anger sees red.” This knowledge
about colours is being utilized in therapeutics or mental healing also.

We may note here that deep concentrated thought or a strong
desire or feeling sets up strong vibrations in the person’s aura and
produces thought-forms of varying shapes but of the colour of his aura.
This thought-form is practically “a bit of the detached aura of a person
charged with a degree of his prana, and energized with a degree of
his life energy. So, in a limited sense, it really is a projected portion
of his personality.” p. 54.

Just as an individual has his peculiar aura, so also places of
abode or congregations have also their collective aura. The persistence
of though-forms gives various public and private places their charac-
teristic atmosphere,

ATMARAKSA AND PROTECTIVE AURA

Readers acquainted with Tantras will remember that as a part of
the worship prescribedin Tantras and as the first and most important part
thereof various forms of Atmaraksa are prescribed to be effected through
recitation of Mantras. The object seems to be to protect the worshipper
from adverse psychic influences i. e. by excluding the undesirable psychic
influences while allowing aninlet for such as are desired by the worshipper.
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We give below from the above mentioned book ‘The Human
Aura’ the portion relating to ‘The Protective Aura’ the underlying
principle of which is the same as of Atmaraksa in the Tantras.

The Great Auric Circle of Protection = = = is a shelter to the
soul, mind and body, against outside psychic influences, directed,
consciously or unconsciously against the individual.
«This Auric Circle is formed by making the mental image,
accompanied by the demand of will, of the aura being surrounded by
at band of pure clear wihite light.”

«Jt is a perfect and absolute protection, and the knowledge of
its protective power should be sufficient to drive fear from the heart
of all who have dreaded psychic influence, ‘‘malicious animal magnetism”
(so-called), or anything else of the kind, by whatever name known. It
protection against psychic vampirism, or draining of magnetic

a gre

is also a

strength.”
«The Auric Circle, however, will admit any outside impressions

that you really desire tocome to you, while shutting out the others.”
«The White Light is the radiation of Spirit, which is higher
than ordinary mind, emotion or body and is Master of All. And its
power, €ven though we can but imperfectly represent it even men-
tally, is such that before its energy and in its presence in the aura,
41l lower vibrations are neutralized and disintegrated.” pp- 83-85.
The above remarks about human aura and its connection with
various emotional states as also about protective aura are endorsed by
William Walker Atkinson in his book entitled’ Mental Magic.’

MANTRA-HOW IT ACTS

VIEWS OF WESTERN WRITERS
We have dealt with Thought-Force which is at the bottom
of all mental processes asis now considered by modern thinkers. The
Mantras, however, are not mere thoughts. They are made of sounds,
which generally have meaning as words of a language usually have;
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but they some times are only symbolic apparently having no meaning
asin case of Mantrabijas but signifying something only by convention.
A question naturally arises whether it is merely the Thought Force
that brings about the result in a Mantra or whether the words and
syllables comprising it also have, apart from the Thought IForce, any
effect and contribute towards the desired result. If the words or
syllables of a Mantra had no particular effect, any words or syllables—
or for the matter of that Thought Force alone-should be able to
bring about the desired result. Before discussing the matter further
we would state what some of the Western writers think about it and

also what Tantra Shastra has to say in the matter.
Arthur Lowell in his book ‘“Imagination and its Wonders”

says as follows about Spells, Runes, and Mantras:

“Spells, Runes, Incantations, Conjurations, Charms, and Mantras are based upon
the latent potency of sound when violently set in motion by the living Will and vivid
Imagination. There being no hardand fast line between the various forces of Nature,
one mode of motion is convertible into another mode. Under certain condilions, a
form can be “heard” and a sound can be “seen’’; for sound, like everything else in
Nature, is a mode of motion of the subtle ether. Cosmic Ether itself is primarily
divided into five modes of vibration by the action of the Great Breath. The mode
with which the sound is connected isthe Akas'a, which is said by the ancient Sanskrit
authors to be the first differentiation of Primordial Matter.

“The influence of sound must therefore be exceedingly powerful in bringing
about magical results, for it is directly connected with the most subtle of the five
kinds of Cosmic Ether. ‘Almostall charms,’ said an o]d writer, are impotent without
words, because words are the speech of the writer and the image of the thing siguified
or spoken of. Therefore, whatever wonderful effect is intended, let the same be

erformed with theaddition of words significative of the will or desire of the operator;
for words are a kind of occult vehicle of the image conceived or begotten, and sent
out of the body by the soul, therefore all the forcible power of the spirit ought to be
breathed out with vehemency and an arduous and intent desire.”” p. 115

The author, however, says:

“The real efficacy of Living Word is not in the actual sound or its pronunciation,
but in the Imagination and Will of the individual who invokes. 1 do not want it to
be meant thatI attribute no potency at all to the words as combination of sounds,
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such, for instance, as the sound ‘Om.” Giving due allowance for the effect of the
sound in itself, every thinker must come to the conclusion that in the Divine Power
asleep withinman lies the real force. Otherwise, how can identical results be produced
by uttering different names.” p. 119.
* *
“When the imagination is not vivid and the will is not powerful, then no
amount of invocation of the Ineffable Name will produce the desired effect. ™" p. 120

TANTRIK VIEW
We shall now cite what Tantra Shastra has to say in the

*

matter:
“Now, to—day many people, through ignorance of Shastric princi-

ples, think that Mantra is the name of the words by which one
expresses what one has to say to the supreme Divinity. It therefore
follows that I may submit my prayer to Him in whatever language
I choose. What, then, is the necessity of my using the ever-ancient
words of the Shastra? In reply to this we would at the very start
point out that the definition which has been given to Mantra by
those who hold this view is contrary to Shastric principles, and con-
sequently incorrect. In defining Mantra, Shastra says: ‘“That is called
Mantra,! {rom Manana or meditation of which arises the Universal
¢pecial knowledge (that is, special knowledge embracing the whole
universe) or realization of the Monistic truth that the substance of the
Brahmanda? is not different from that of the Brahman. Man of Mantra
comes from Manana which leads to Trana, or liberation from the
bondage of Sangsara3 (tra of Mantra comes from trana), and which
calls forth (@mantrana) Dharma, Artha, Kama, and produces Moksha.4

1. Derived from the combination of man and tra.

2. Universe or ‘‘egg of Brahma.

3. The Sangsira is the coming and going, the cycle of birth, action, death and
rebirth; the world in which all live who have not by knowledge of the self (atma-
jndna) and the extinction of the wili to separate life attained liberation or moksha.
4. Literally, Svariipa, of the Devatd. Svariipa literally means ‘“‘having its own form”,
as opposed to the existence or appearance of the same thing in another form.
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“Itis sheer ignorance to suppose that Mantra is mere language.
Bijamantras, in particular, cannot possibly be language, for they convey
no meaning according to the human use of language. They are the
Devata Herself,> who is the highest spiritual object for us. They are
neither language, nor words, nor letters,® nor anything which you and
I read or write but the Devata who is eternally possessed of Siddhi,
and is the Dhvani,7 which makes all letters sound, and exists in all
that we may say or hear.” Principles of Tantra Part II by Arthur Avalon.

TANTRIK THEORY

Sir John Woodroffe, writing under the pseudonym Arthur
Avalon, giving the Tantrik theory as to how Mantra acts, says in his
‘Studies in Mantra Shastra,” part 1V, page 17 as follows:

“Artha is either subtle (Stikkhsma) or gross (Sthiila). The latter is the outer
physical object which speech denotesand the former is the Vritti (modification) of the
mind which corresponds to the gross Artha: for as an object is perceived the mind
formsitself into a Vritti which is the exact mental counterpart of the object perceived.
The mind has thus two aspects: in one of which it is the perceiver (Grahaka) and in
the other the perceived (Gréhya) inthe shape of the mental impression. That aspect
of the mind which cognises is called Shabda or NZma (name) and that aspcct in
which it is its own object or cognised is called Artha or Rilpa (Form), Shabda being
associated with all mental operations. In the evolution of the universe the undifferen-
tiated Shabda divides itself into subtle Shabda and subtle Artha which then 'evolve
into gross Shabda and gross Artha. For the cosmic Mind projects its subtle Artha
on to the sensual plane which is then a physical gross Artha named in spoken
speech. Thus the subtle shabda associated with cognition is called Matrik@ and the
subtle Artha isthe mental impression; whilst the gross Shabda are the uttered letters
(Varna) denoting the gross outer physical object (Sthilla artha)'.

He says further in part III of the same work at page 8:

“Mantra is thus a pure thought—form; a pure Vritti or modification of the
Antahkarana which is Devatd.”

5. Literally, Svariipa, of the Devatd. Svariipa literally means “having its own form”,
as opposed to the existence or appearance of the same thing in another form.

6. Varna or Akshara.

7. Unlettered sound.



MANTRA—HOW IT ACTS: TANTRIK VIEW 33

“Through Mantra the mind is divinely transformed. Contemplating, filled by,
and identified with, Divinity in Mantra form, which is a Sthilla (gross) aspect of
Devld, it passes into Her subtle (Siikshma) Light form (Jyotirmayl Devi) which is the
Consciousness beyond the world of Mayvik—forms.”

“So the mind which thinks of the Divinity which it worships
(Ishtadevatd) is at length, through continued devotion, transformed into
the likeness of that Devata. By allowing the Devata thus to cccupy
the mind for long it becomes as pure as the Devata. This is a
fundamental principle of Tantrik Sadhana or religious practice”. The
serpent Power p. 88.

He saysin section IV entitled “Mantra” in “The Serpent Power’
at p. 83 (Third Revised Edition):

“There is perhaps no subject in the Indian Shastra which is less understood
than Mantra. The subject is so important a part of the Tantra~Shastra that its other

title is Mantra—-Shéstra. Commonly Orientalists and others describe Mantra as
“prayer”’, “formulee of worship”, “mysticsyllables’,and so forth. Mantra science may
be well founded or not, but even in the latter case it is not the absurdity which some
suppose it to be. Those who think so might except Mantras which are prayers, and
the meaning of which they understand, for with prayer they are familiar. But such
appreciation itself shows a lack of understanding. There is nothing necessarily holy
or prayerful abouta Mautra. Mantra is a power (Mantrashakti) which lends itself
impartially to any use. A man may be injured or killed by Mantra.”
* * *®

By Mantra in the initiation called Vedhadikshad there is such a transference
of power from the Guru to the disciple that the latter swoons under the impulse
of it; by Mantra the Home fire may and, according to ideal conditions, should be
lighted, by Mantra man is saved, and so forth. Mantra, in short, is a power (Shakti),
power in the form of Sound.

Mantra is the manifested Shabdabrahman.”

According to Tantrashastra, Sound (Shabda) is Dhwanyatmaka
and Varnatmaka. First is caused by striking two things together and
is meaningless; the second is Anahata i. e. produced in the Heart
Lotus. It is composed of letters, words and sentences and has a
meaning. [t is said to be eternal-not as audible sounds, but as that
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which finds auditory expression in audible sounds. The Tantrikas follow
Mimamsa doctrine of Shabda.

. “In all cases it is the creative thought which ensouls the uttered sound i
the form of Mantra.
Mantra and Devata are one and the same. A Mantra—Devata is Shabda and
Artha, the former being the name, and the latter the Devata whose name it is. 13Y
practice (Japa) with the Mantra the presence of the Devati is invoked. Japa or repeti-
tion of Mantra is compared to the action of a man shaking a sleeper to wake him
up. The two lips are Shiva and Shakti. Their movement is the coition (Majthuna)
of the two. Shabda which issues therefrom is in the nature of Seed or Bindu. The
Devata thus produced is, as it were, the “son” of the Sadhaka. It is not the Supreme
Devata (for it is actionless) who appears, but in all cases an emanation produced
by the Sadhaka for his benefit only. In the case of worshippers of Shiva a Boy~
shiva (Bala Shiva) appears, who is then made strong by the nurture which the
Sadhaka gives to his creation. The occultist will understand all such symbolism to
mean that the Devatd is a form of the consciousness of the Sidhaka which the Jatrer
arouses and strengthens, and gains good thereby. It is his consciousness which be
comes the boy — Shiva, and when strengthened the full grown Divine power itself.
All Mantras are in the body as forms of consciousness (Vijnina-riipa). When the
Mantra is fully practised it enlivens the Samskara, and the Artha appears tothemind.”’

The essence of all this is—concentrate and vitalise thought and
will power. But for such a purpose a method is necessary-namely,
language and determined varieties of practice according to the end
sought. These, Mantravidya (which explains what Mantra is) also enjoins.

' We give below some further extractg relating to Mantra from
Sir John Woodroffe's another work ‘Shalt; and Shakta':

“Telepathy is the transference of thought from 5 distance without the use

of the ordinary sense organs. So in initiation the thought of a true Guru m
his disciple all his powers.” * What, however,
‘the particular Thought Science which is Mantra Vidya, or its basis. Much of the
New Thought’ lacks this philosopical basis which is sup;;lied by Mantra Vidya, resting
itself on the Vedantik doctrine.” p.237. “Mantra is thus a Shakti (Mantra’Shakti)
which lends itself impartially to any use. Mantra Vidya is thus that form of Sidhana

: I.)Y which union is had with the Mother Shakti in the Mantra form (Mantramavi)
in Her Sthiila and Siikshma aspects respectively, The Sadhaka passes from the ﬁ;'st
to the second (which is Light-Jyoti). This Sadhani works through theletters, as other

ay pass to
is not understood in the West is
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forms of Sadhana work through frominthe shape of the Yantra,*Ghata or Pratima."”
“ A Mantra is not the same thing as praver{ or self—dedication (Atma-—
nivedana). Prayer is conveyed in what words the Sidhalka chooses. Any set of words
or letters is not a Mantra. Only that Mantra in which the Devata has revealed
His or Her particular aspects can reveal that aspect, and is therefore the Mantra of
that one of His or Her particular aspects. The relations of the letters (Varna), whe-
ther vowel or consonants, Nida and Bindu, in a Mantra indicate the appearance of
Devata in different forms. Certain Vibhiti or aspects of the Devatd are inherent in
certain Varpa but perfect Shalkti does not appear in any but a whole Mantra."
Mantras are manifestations of IXulakundalini.

\When, therefore, a Mantra is realised: when there is what is called in the

Shastra Mantra—Chaitanya, what happens is the union of the consciousness of the
Sadhaka with that Consciousness which manifests in the form of the Mantra. It is
this union which makes the Mantra ‘“work’. “It is the union of Sound and idea

through a knowledge of the Mantra and its meaning. The recitation of a Mantra wiih-
out such knowledge is practically fruitless; except that devotion though ignorant is

not wholly void of fruit.
WRITER'S VIEW

According to Sir John Woodroffe Indian magicians amongst
others believe in the presence and aid of discarnate personalities
(such as the unclean pishachas) given in the carrying out of occult
operations. This is true, but it is not always the unclean pishachas
who aid in the carrying out of occult operations. Every Mantra is
presided over, sacred to, or identified with a particular deity. It is
that deity generally and sometimes a member of his or her retinue
acting under his or her order who carries out the occult operations.
Whenever a Mantrasiddha, who has been definitely promised aid by
the deity of a particular Mantra, on the completion of the prescribed
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{Some prayers however are called Mantras, as for instance the famous Gayatri
Mantra. This is because great importance is attached to the particular words comp-
rised in it. The words in the exact form and order are believed to possess particular
merit and efficacy. These are not therefore simply prayers but also Mantras.
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Purascarana i. e. primary worship, desires to accomplish a particular

thing and invokes the deity through the recital of his or her Mantra,
the deity appears immediately and is seen by the Mantrasiddha and
his desire is accomplished. Both the words of the particular Mantra
and the Thought Force of the Mantrasiddha jointly perform the in-
vocation® of the Deity and its consequent appearance. The achieve-
ment of the object desired by the Siddha-adept is by the Deity. So
far as the first stage is concerned the words of the Mantra are the
body of the deity and have the Deity as the soul. This soul remains
only an image until vivified by the Thought Force of the Siddha
bringing about the connection with the Deity. It is like an electrical
installation connecting any place with the electric plant at the power—
house and the Thought Force of the Siddha is the switch which
turns on or off the current producing light. It cannot be, however,
said that the words of the Mantra or for the matter of that, Thought
Force of the Siddha directly brings about the material result.*

The Jains also believe in the existence of Vidydjrmbhakas
(ard«) and Mantrajrmbhakas (#35%%) whoaid men through Mantras and
Vidyas. See Bhagavati Siitra VIII Sataka 14th. Uddes’a, p. 654—Aga-

*Cf. “By practice with the Mantra the Devat4 is invoked. This means that
the mind itself is Devata when unified with Devata. This is attained through repeti-
tion of the Mantra (Japa).”

*Syadvada~Ratnakara Pariccheda 1V siitra 7 pp. 632 ff:—
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modaya Samiti edition. It is not, however, shown whether this group
of deities acts independently or under the orders of a superior ;ieif}r.
According to a Jain tradition contained in S’r1 Haribhadrasiiri’s com-
mentary on Sri Avas'yaka Sitra the said deities gave Prajnapti and
other secret Mahavidyas to Narada and Patavidya to the famous Acharya
S'ri Vajraswami. One must presume that at their instance the Mantra
deity helps the person favoured by them.

The question naturally arises then, what is the importance of
the Th(.)ught-Force: and the intrinsic force of the sounds or syllables
comprising the Mantra. To answer this question, one has to bear in
mind the faf:t thaF Mantravada is principally Adhidaivika—vada i. e.
subject dealing with deities although ultimately it may merge into
Adhyatmika-Vada i e. subject dealing with soul. In Adhidaivika-vada,
Devata is the central figure through whose grace the Sadhaka obtains
everything desired by him. The Mantravada however goes further
and says that even Moksa is obtained through Mantra. E‘mt here it
really merges into Adhyatmika—vada. A man whose soul-force is fully
developed, & true Adhyatmavadi-a Yogi does not require the aid of
any deity for performance of any occult operation. He is able to do
<o through his own power of meditation or what is usually called the
rce. His thought—force is really his soul-force. In case of such
persons; it can be said that without the aid of any particular Mantra,
and without the aid of any deity whatsoever, through his own Soul
Force, hecan achieve anything he_ desires. ¥ In terins of NewP’sychology
e considered a person functioning on the highest plane.

soul—fo

he will b
As regards the Sadhakas who have not risen so high, aid of
deity 18 necessary and the occult operations of such Sadhakas are
carried out with such aid.
Seeing how the Thought Force-Soul force ultimately is able to

—

. - -
*gome attam these po

A higher state of d
3, p- 97, The Serpent Power.

wers through worship (Upasand) of Patron Deity (Ishta—devatd).
evelopment dispenses with all outer agents. See footnote
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achieve everything, its importance is always to be kept in view. The
Thought-Force of an ordinary Sadhaka combined with the sound—
force of the Mantra affracts the deity of the Mantra towards him and
makes him carry out his desires. Beyond requisitioning the presence
and the aid of the deity of the Mantra, the thought—force of such
a Sadhaka is not potent enough to achieve much. When his thought
force is not working in unison with the sound—force of Mantra, it
becomes powerless even to invoke the deity of the Mantra. The
writer had the opportunity of consulting some persons versed in occult
operations who informed him that if they forgot even one word or
substituted through inadvertance another word in the original Mantra,
the operation would fail or would have only nominal effect. It is
suggested that the nominal effect noted to take place was really the
result of the Mantrika's thought force. His Thought Force, however,
not being assisted by the Sound-force of the Mantra (through the
omission or substitution of a word of the Mantra) failed to invoke the
presence of the Mantra deity and the operation therefore failed.

The usual plan in Mantravada is to rouse the latent and dor-
mant powers of the Sadhaka. He has to perform Sadhand with th.e
Mantra given to him by his preceptor and when that is done h.lS
powers are roused to a certain extent. To favour sometimes pupils
incapable of performing sadhana a preceptor prescribes a Pathasiddha
Mantra (@ Mantra whose inherent force is realized jmmediately on
reading it) where no Sadhand needs be performed. In this case it is
the sound-force alone which invokes the presence of the Mantra
deity. There are such cases noted in Jain scriptures. See the follo.W'
ing verse in Vis'esavas'yaka Bhasya of s'ri jinabhadragani and its
commentary given there:—

faemgy vafg Ioeaed 3w
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It is narrated there that a Vidyadhara flying through th.e alld
of a Vidya came down and was unable to fly up straight again, he
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having forgotten a syllable of the particular Mantra or Vidya.* That
shows the importance attached to the sound-force in Mantravada. It cannot
be said that the Vidyadhara using Vidyas daily must not have developed
his Thought-Force but the Vidya—-deity would not act merely through
his thought—force unaided by the sound force of the particular Vidya.
\Ve have stated above that when invoked the Mantra-deity
appears before the Mantrasiddha and carries out the desired occult
operation. This is so in most of the occult operations. There are some
minor objects, such as cures of diseases etc., achieved through certain
Mantras; and the writer has been informed that in such cases a deity
does not appear before the operator, but carries out the desired ob-
jects unseen. It may be so or it may be the Thought force of the
operator working with the Sound-force of the Mantra that effects
the cure by its operation on the subconscious mind of the patient
as is considered to be the case by modern psychologists in all faith—
cures. It is difficult to give more detailed information on the subject,
where the general tendency is to conceal and to keep to oneself what
one knows, where people would not even acknowledge or admit their
having acquaintance with Mantra. This is so because in many places
people look down upon the Mantrikas owing to the evil practices
of some of their class. This class is gradually becoming extinct and
the tradition therefore is not handed down unbroken. It is hoped
however that when the main features of occult operations performed
through Mantras as here set forth become well known others would

publish their experiences.

KUNDALINI SHAKTI
YOGA
According to Sivasamhita there are four kinds of Yoga: Man-
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trayoga, Hathayoga, Layayoga and Rajyoga.* Yoga through the
rousing of Kundalinl Shakti is Laya yoga. It means the piercing by

the kundalinl shakti of the six bodily centres or chakras (also called
Padmas-lotuses).

Yoga means that process by which the human spirit (Jivatma)
is brought into near and cunstant communion with, or is merged in,
the Divine Spirit (Paramatma) according as the nature of the human
spirit is held to be separate from (Dvaita, Vis'istadvaita) or one with
(Advaita) the Divine spirit. As Shalktas are Advaitavadins, according
to them, identity of the two (Jivatma and Paramatma) is realised
by the Yogi.

According to the Jains, it is the process by which the Self-
the human spirit realises its own real pure nature (svzlbh;‘lva).i Al-
though the Jains believe in multiplicity of souls-all intrinsically pure and
"equally powerful as far as Yoga of each soul individually is concerned,
they might be considered to be practically Advaitavadins. As each
individual soul in its ultimate nature (Siddha—Mulktasvariipa)is of tl}e
nature of the Perfect soul (Paramatma svariipa) and nothing less, 1n
their case the soul realizing and the soul realized are one and the
same.x The latter is called Paramatma because it is the highest
and purest aspect (Paramasvariipa) of the Jivatma.

In short, in their case the Jivatma is joined to its own Para-

matma-svariipa that is to say, it realizesits own pure nature devoid
of all karmas.
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KUNDALINI SHABDA BRAHMAN

The relevance of this discussion will be seen from the fact
that all Mantras are supposed to be manifestations of Kula Kundalini
which is a name for the Shabda Brahman or Saguna-brahman in
individual bodies.* Kundalini believed to be in the Miladhara Chakra
(or basal bodily centre) is ‘‘the cause of sweet, indistinct, and murmuring
Dhvani, which is compared to the humming of a black bee. Thence
Shabda originates and being first Pard gradually manifests upwards as
Pashyanti, Madhyama, and Vaikhar, (the spoken speech). The substance
of all Mantras, being manifestation of Kundalini, is consciousness (chit)
manifesting as letters and words. The letters of the alphabet are
called Aksara because they are the diagrammatic representation—
Yantra of the Aksara or Imperishable Brahman. This is realized,
however, when the Sadhaka’s shakti generated by Sadhana is united
with Mantra Shalkti. The different aspects of Devatds as presiding
deities of Mantras are the manifestation of the gross (sthiila) form of
Kundalini, ¥ who is however extremely subtle. ‘“‘Mantra and Devata are
thus one and particular forms of Brahman as Shiva-Shalti.”

NADA-BINDU-KALA
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From the Sakala Parameshvarawhois producedfromSaccidananda
issued Shalkti; from Shakti came Nada; and from Nada issued Bindu,
the latter being perfected out of Ardhachandra issuing out’ of Nﬁdel
becoming slightly operative towards ‘‘speakable” (Vachya). The Bindu
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becomes threefold as the Kamakala, * or creative will. This triangle

of Divine Desire Kamakala is personified as the Great Devi Tripura-
sundarl.

SIX CHAKRAS

“Out of the six bodily chakras five lower ones are situated within the spine
in the cord-a compound of grey and white brain matter. Miladhara is the lowest in
filum termanale in a position midway in the perineum between the root of the geni-
tals and the anus. Proceeding upwards controlling genitals is the Svadhishthina,
controlling the navel region-abdomen Manipiira, controlling the heart Anihata and
controlling the throat-Jarynx ViSuddha. Between the eyebrows is Ajna the sixth
Chakra. Above them all in the cerebrum is Sahasrara a thousand-petalled lotus, the
highest centre of manifestation of Consciousness in the body.

These six Chakras or lotuses have respectively four, six, ten, twelve, sixteen
and two petals which are configurations made by the position of Yoga~Nadis at any
particular centre. These Nadis are not those known to the Vaidyas of medical
shastras but subtle channels (Vivara) along which the Pranik currents flow. The
letters of the Sanskrit alphabet numbering 50 (excluding second L.a) are in the petals
of the six Chakras which also together number 50. 8 (Ha) and & (Ksa) are in the two
petals of Ajna Chakra, the Sixteen &&Xs (vowels) in the sixteen petals of ViSuddha,
the 12 consonants & (Ka)to &(Tha) in the twelve petals of Andhata,the 10 consonants
z (Da) to % (Fa) in the ten petals of Manipiira, the six consonants & (B3a) to &(La)
in the six petals of Svadhisthana, and the remaining four consonants ¥ (Va)to & (Sa)
in the four petals of Miladhara. “Thesix Chakras have their correspondences in
physical body inthe following nerve plexuses commencing from the lowest the Maja-
dhara:—The Sacrococcygeal plexus, the Sacral plexus, the Solar plexus (which formg
the great junction of the right and left svmpathetic chains 1da and Pingald) with the
cerebro-spinal axis. Connected with thisis the Lumbar pleEXus, Then fol] ows the
Cardiac plexus (Anahata) Laryngeal piexus and lastly the Ajnz of cerebellum iden-
tified by some with the pineal Gland, the centre of the
its two lobes and above this the Manas Chakra or sensorjum with its six lobes, the
Soma chakra or middle Cerebrum and lastly the Sahasrara or upper Cerebrum. To
some extent these localizations are yet tentative, The ¢ix Chakras themselves are
vital centres of consciousness really within the spinal colump in the white and grey
matter there.”” Shakti and Shakta p. 410

third or spiritual eye) with
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We do not propose te enter into a detailed description of these
six Chakras here. We would refer the readers interested therein to
the scholarly worl “The Serpent Power” by Arthur Avalon. Dr. Rele’s
“The Mysterious Kundalini and C. W. Leadbeater’s ‘ The Chakras’
may also be referred to. Dr Rale’s identification of Kundalini, however,
with ‘Right Vagus Nerve' cannot be approved of.

Some books mention Lalana Manas and Soma Chakras and
others many more. But the chief ones are the said six Chakras. Six-
teen’ Adharas are also mentioned as suitable points for concentration.
In the spine the central Nadi is termed Sushumna Nadi. On each
side, respectively called Ida and Pingala, are the left and right sym-
pathetic cords. Crossing the central column from one side to the
other they make with the Sushumna a threefold knot called TrivenI+ which
is the spot in the Medulla where the sympathetic cords join together
and whence they take their origin.

SHATCHAKRA-VEDHA
Sir John Woodroffe in his work ‘Shakti and Shakta’ has aptly
described how Kundalinl pierces the six centres-Chakras. We would
therefore quote the relevant portion abridging the same.

“Ghakti when manifestisg divides itself into two polar aspects — Static and
dyuamic——which implies that you cannot have it in a dvnamic form without at. the
same time having it in a static form, much like the poles of a magnejc- I.n ‘any g“'e_lj
sphere of activity of force you must have according to the cosmic pl‘lr.lCIp;e a statx-v
back-ground Shakti at rest or ‘coiled’ as the Tantras say. In the living bod'Y tl.lele
is, therefore, thesame polarisation.** ¥ Shakti is never exhausted, that is,'empbt‘ed into
any of its forms. In the body Kundall is the static centre and round this centre the
wl;ole of the Lodily forces move. The body may, therefore, be compared }'o a nug.net
with two poles. The Miladhara, in so far as it is the seat of I(unflal'l Shaktl,t.a
comparitively Bross form of Chit (being Chit-Shakti and Maya-Shakti) is the static
pole in relation to the rest of the body which is dynamic"'.

--o—t is called Rudragranthi. There are other two: Brahmagranthi iu the

ata Chakra. The force of Maya

;This kn o _
Milidhira Chakra and Visnugranthi in the Anah

Shakti is greater at this knots.



+ INTRODUCTION

“By Praniyima and other Yogik processes this static Shakti-Kundalin]
becomes dynamic.* \Vhen completely dynamic, that is, when Kundali unites with Shiva
in the Sahasrara the polarisation of the body gives way. The two poles are united
in one and there is the state of consciousness cilled Samadhi (Ecstasy). This unity of
two poles is in relation to consciousness only. The body actually exists continuing
its organic life; but man’s consciousness of his bodv and all other objects is withdrawn
because the mind has ceased to function as far as his consciousness is concerncd-
Then the question arises how is the body sustained. The Tantriks say it is sustained
by Amrta-the nectar which flows from the union of Kundalini shakti with Shiva in
the Sahasrara. This nectar is an ejection of power generated by their union.”” Sir John
Woodroffe cites the opinion of his friend Professor Pramathanitha Mukhopadhyéava:
“the potential Kundall Shakti becomes kinetic shakti; and vet since shakii—cven
as given in the Mila centre is an infinitude, it is not depleted; the potential store
always remaining uncxhausted. In this case the dynamic equivalent is a partial conver-
sion of one mode of energy into another. If, however, the coiled power at the Mila
became absolutely uncoiled there would result the dissolution of the three bodies
gross, subtle and causal, and consequently Videha—Mulkti, because the static back—
ground in relation to a particular form of existence would, according to this hypo-
thesis, have wholly given way.” .

“As the Shakti ascends the body becomes cold. It is not due to the dep!etion

of the static power at the Millidhdra but to the concentration or convergence of the
dynamic power—the Prana which is ordinarily diffused over the whole bod}'l. .In YOI—I‘?
it is converged along the axis (Merudanda), the static equivalent of Kundalml‘-—shaktl
enduring in both cases. Some part of the already available dynamic Prana is made
to act at the base of the axis in a suitable manner by which means the basal centre
or Miiladhara becomes, as it were, over saturated and re-acts on the whole diffused
dynamic power (or Prana) of the body by withdrawing it from the tissues and conver-
ging italong the line of the axis. In this way thediffused dypamic equival‘ent l‘)eco'mes
the converged dynamic equivalent along the axis. What, according to this .vncw,
ascends, is not the whole Shakti but an eject like condensed lightnin%z, which i}t
length reaches the Parama-Shivasthdna. There the individual conscxousness. is
merged into the supreme consciousness, the limited consciousngsg tr_ansccndm.g
directly intuits the Reality. When Kundali Shakti sleeps in the Mulad.hara, m:fm 1S
awake~t0 the world. Whenshe awakes and unites with the suprene st’a’ﬁc Cons:ious-
ness he is as'eep to the world and is one with the Light of all things.

*Kundalifii is roused by Tapas i. e, Prandyima and Mantra. ‘Him Ham.Sﬂh ’ts, tl?e
actual Mantra used for the purpose. Generally speaking Pancha_dashl Mantra is.
regarded as the most appropriate, ‘Hamsah’ is the Ajapa Gayatrl Mantra.
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“The main principle appears to be that when ‘wakened’ Kundali Shakti
either Herself or in Her eject ceases to be a static power sustaining the word consci-
ousness, and when once set in movement is drawn to that other static centre in the
thousand—petalled Lotus (Sahasrdra) which is Herself in union with the Shiva
consciousness or the consciousness of ecstasy beyond the world of forms.”

It may be noted here that Gayatrl Sadhana is in the highest
Chakra viz. Ajna only and that followers of Samayachara do not
worship in any of the Chakras below Anahata.

SAMADHI
Practitioners of this Yoga claim that it is higher than any
other and that the Samadhi (ecstasy) attained thereby is more perfect.
The Samadhi of Laya—Yoga however is said to be Savikalpa samadbi.
and that of Raja-Yoga Nirvikalpa samadhi.
“In Mantrayoga worship and devotion predominate. In the Sama-
dhi of Mantrayoga the state of ‘Mahabhava’ is attained marked by

;mmobility and speechlessness.” In Hathayoga, contemplation is on

the Light: - -
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In Hathayoga the Samadhi called ‘Mahabodha’ is attained; respi-

ration ceases and the yogiis without sign of apimation. In Layayoga

the Samadhi called ‘Mahalaya’ is attained; t}Tere is no guter CODS§i0§sness

but the yogiis immersed in the chan of Bllss. In~Rz‘1]ayciga ‘erv]k:alpa

gamadhi'is attained; there is Nirvikalpa Chlt—Svarupa—bhave.l and ultima-

1v Liberation. There are four states of detachment (Vairagya) from

the world corresponding to the four yogas. Mantra, Hatha, Laya and

Raja; they are Mridu (Weak or intermit?ent) Madhyama, (Middling),
Adhi;nﬁ.tra (of high degree) and Para (Highest).

MUKTI
Not only the Mantrayogi but also the Hathayogi avails him-

self of this kundaliyoga for Liberation. Then remains the Rajayoga

or Jnanayoga which yoga is termed Dhyanayoga.

tely
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Bhﬁval;g,?z; 2;";‘1 tltl;jdf\lgo m:’.lin lines .Of yoga, nat_n.ely Dhy:‘xila or
yoga*. In Dhyaua yo d'll gogd_. Tbe‘]ams ffwour Rajayoga—-Bhavana-
from the world an~d }rnegc(]ita::madhl is attained ;through detachment
o ion leading to cessation of all the mental
El.Ctl.VItl.eS or the uprising of pure Consciousness unhindered by the
leltatlons of the mind. This meditation is sometimes aided by auxi-
liary processes of Mantra or Hatha yoga (other than the rousing of
Kundali shakti). The degree to which this unveiling of consciousness
is effected depends upon the meditative powers (Jnana Shalkti) of the
Sadhaka, and the extent of his detachment from the world. In it
there is no rousing and union of kundali shakti with the accompany-
ing bliss and acquisition of special powers (Siddhi). In both Yogas
bodily consciousness is lost but there being no union of the central
bodily power with the supreme consciousness the Dhyanayogi does
110§ possess the particular kind of enjoyment (Bhukti). There is a
difference between the Bhukti of the Divyayogi and the Virasadhaka,
the latter has only a reflection of the bliss on the physical plane—a
welling up of the true Bliss through the deadening coverings and
trammels of matter. The so called Mukti of the Vira—sadhaka is only
figurative. It is the Divya—yogi who has both Bhukti and Mulkti.

TANTRAS
WIESTERN WRITER'S IGNORANCE.

There has been much mis—understanding create
writers about Tantra. To them it was a jumble of black
erotic mysticism cemented together by a ritual which is meaningless
mummery. Sir John Woodroffe says:

d by Western
magic and

is strain have never had a

“A large number of these writers who talk in th
d some portions of these

Tantra in their hands and such Orientalists as have rea
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scriptures have not generally understood them, otherwise they would not have found
them to be so “ meaningless "'. They may be bad or they may be good but they have
a meaning. Men are not such fools as to believe in what is meaningless. To them
perhaps it had no meaning. For otherwise they would not define Mantra as “‘mystical
words "’; Mudra as “ mystical gestures ' and Yantra as ‘“mystical diagrams”’.

1t does not imply knowledge. Those who speak of ‘mummery’,

‘gibberish’, and ‘superstition’ betray both their incapacity and ignorance.

NIICESSITY FOR PRACTICAL METHOD IN RELIGION

Religion is a practical activity; just as the body requires exer-
cise training and gymnastic, so does the mind. This may be of a
merely intellectual or spiritual kind. The means employed are called
Sadhana which comes from the root “Sadh” to exert. Sadhana
is that which leads to Siddhi.’ Some practical ritualistic Method
is necessary for realisation if religion is not to be barren of
result. Tantra Shastra gives that practical method. The mere state-
ment of religious truths is not sufficient. What is necessary is a
practical method of realisation. Further ordinary people cannot appre-
hend nor can they derive satisfaction from mere metaphysical concepts.
For them ritualistic methods of self realisation are useful. These peoplé
are impressed if one can appeal to the personal principle. Be it Devl
or Deva, Shiva or Vishnu, or Buddha or Jina, or for the matter of
that any other deity. Further these people require guidanf:e Of:?‘
preceptor. It is not enough for them to meditate and to uphft their
mind in homage to the supreme deity. They need a definite -repre'
centation of their object of worship as is detailed in the Dhygna .Of
the Devatds or in their image or Yantra. A ritualistic and pictorial

religion can hold their attention.
o]

RITUAL AND ITS UTILITY
“ Ritual is an art, the art of religion. Art is the outward material expression
: deas intellectually held and emotionally felt. Ritual art is concerned with the
o easion of those ideas and feeling which are specifically called religious. It is 2
expres : s truth is presented, and made intelligible in material forms

by which religiou . .
mc:ide nzbOIS to {he mind. Tt appeals to all natures passionately sepsible of that
and sy
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Beauty in which, to some, God most manifests Himself. But it is more than this.
For it is the means by which the mind is transformed and purified. In particular
according to Indian priaciples it is the instrument whereby the consciousness of the

worshipper (Sidhaka) isshaped in actual factinto forms of experience which embody
the truths which Scripture teaches.”

It is true that in course of time all these tendencies become
accentuated and superstition, mechanical devotion, lifeless formalisin
and other abuses result. Buddhism in its origin has been a reaction
against excessive and barren ritualism yet it could not rest with a
mere statement of truths and the eight—fold path. Something practi-
cal was needed. The Mahayana was produced. Nagarjuna in the
second century A. D. is said to have promulgated ideas to be found
in the Tantras. Theistic notions as also Yoga came to be adopted
in the Buddhist systems. The worship of the Shaltis spread. The
Buddhist Mantrayana and Vajrayana found acceptance. Thus Tantrilk
Buddhism became fully developed.

ATTITUDE OF ENGLISH-EDUCATED INDIANS

Tantra Shastra governs the household and temple ritual of
every Hindu., Sir John Woodroffe asks how is it that such a Shastra
has fallen into complete neglect and disrepute amongst the larger
body of the English-educated community. And he answersi— “ In the
first place the English-educated people of this country were formerly
almost exclusively, and later to a considerable extent, under the entire
sway of their English educators. In fact they were in a sense their
creation. They were, and some of them still are, the Manasaputra of
the English. For them what was English and Western was the mode.
Hindu religion, philosophy and art were only, it was supposed, for
the so-called ‘“‘uneducated” women and peasants and for native
Pandits who, though learned in their futile way, had not received the
illuminating advantages of a western training.” ‘ Their mind has
been so dominated and moulded to a Western manner of thinking
(philosophical, religious, artistic, social and political) that they have
scarcely any greater capacity to appreciate their own cultural inheri-
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ance than their teachers, be that capacity in any particular case more
or less. Some of them care nothing for their Shastra. Others do not
understand it. x x x The Indian who has lost his Indian soul must
regain it if he would retain that independence in his thought andin
the ordering of his life which is the mark of a man, that is of one
who seeks Svarajyasiddhi.

“Again the cause of this ignorance is the fact that the Tantra
Shastra is a Sadhana Shastra, the greater part of which becomes
intelligitle only by Sadhana.”

IMPARTIAL CRITICISM OF TANTRAS

An impartial criticism of Tantras may be summed up in the
few words that together with what has value, it contains some practices
which are not approved and which have led to abuse (for these see post).

TANTRAS THEIR CONTENTS AND CHARACTERISTICS

We have mentioned in the beginning that ‘ SrI Bhairava
Padmavati Kalpa ", the work here published, is a Tantra. We would,
therefore, consider the characteristics and contents of Tantras. We
do not propose to enter into a learned discussion about the etyn.‘lolég}’
of the word ¢ Tantra ’. Readers interested in such discussion will find
.t in the beginning of chapter II of ¢ Shakti and Shakta by Sir-John
\Woodroffe. According to the said chapter Tantra means a particular
kind of religious scripture. Kamika Agama there quoted gives the
following definition:—
amfy fgmmala  aeagegaafar |
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« Tt is called Tantra because it promulgates great knowledge

concerning Tattva and Mantra and because it saves. ”
CONTENTS

« The Tantra deals with all matters of common belief and
interest from the doctrine of the origin of the world to thf{ .laws
which govern kings and societies. which they have been dlYlne]Y
appointed to rule, medicine and science generally. The Tantra is not
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only the basis of popular Hindu practice, on which account it is
known as the Sadhana-Sastra, but is the repository of esoteric belief
and practices, particularly those relating to Yoga and mantra—tattva,
Indeed, as regards the last which is one of the most peculiar, and at
the same time, most profound aspects of Hindu teaching, the Tantra
is to such an extent the acknowledged repository of this spiritual
science that its other name is the mantra-shastra. Its claims to such
a name could not have been made good were there not some ground
for its assertion that it is a yoga-shastra for the Kali age. As to
which Tantras, however, are authoritative there appear to be differences
of opinion, such differences being due either to a mistaken Sectarianism,

or possibly to real divergences as regards doctrinal thought and
historical descent.

“Thus the Tantras are concerned not only with worship, spiritual doctrines
and popular Hindu practices Religious, Mantrik or Yaugik, but also Science, Law,

Medicine and a variety of other subjects. Indian Chemistry and Medicine in particular
are largely indebted to the Tantras, ”

“In short, it is considered an error to regard the Tantra as the petty $astra
of any religious sect only, and a still greater mistake to limit its operation to that
which is but one only of its particular methods or divisions of worshippers,”
Principles of Tantra, Introduction, P. XXIX.

These Tantras are otherwise known as Agamas. Itis a common
misconception that Tantra is the nameof the Scripture of the Shaktas
or worshippers of Shakti. This is not so. There are Tantras of other
sects also. Tantras of Shaivas, Vaishnavas, Sauras and Ganapatyas.

Sir John Woodroffe says that even the Jains and Bauddhas
have their own Tantras ( See Shakti and Shakta p. 78 ). Similarly in
Shakti-Sangama-Tantra, Kali-Khanda, 8th Patala (See p. 92 wv.
12 to 14) Jains also are classed among the Tantrikas.

SCHOOLS AND DIVISIONS

There are various divisions and sub-divisions of these Agamas
such as Vaidic and Non-Vaidic. Then again the Agamas are divided
according as the Ishtadevata worshipped is: Shakti, Shiva, Vishnu,
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Siirya or Ganapati. The large extent of Tantra literature can be seen
from the fact that ‘ the Sammohana Tantra (Chapter VI) mentions
64 Tantras, 327 Upatautras as also Yamalas, Damaras, Samhitas and
other Scriptures of the Shakta class; 32 Tantras, 125 Upatantras, as
also Yamalas, Damaras, Purinas and other Scriptures of the Shaiva
class; 75 Tantras, 205 Upatantras, as also Yamalas, Damaras,
Samhitas of the Vaishnava class; numerous tantras and other scriptures
of the Ganapatya and Saura classes, and a number of Puranas,
Upapuranas and other variously named Scriptures of the Bauddha
class. It then (chapter VII) mentions over 500 Tantras and nearly
the same amount of Upatantras, of some 22 Agamas, Chinigamas
(see chapter IV post) Bauddhagama, Jaina, Pashupata, Kapalika,
Pancharatra, Bhairava and others. There is thus a vast mass of Tantras
in the Agamas belonging to differing schools of doctrine and practice. ”
The characteristices of Agama are summed up as follows:
gt soaET Ygami aqreag |
qrag 39 Gaai goEweriaT |l
yIEREMT A9 SmEREgiEa |
anfasdes gwRAmd aggga: |l
COMMON CHARACTERISTICS
In all these, however, it will be found on an examination that
there are the same general ideas, characteristics and practices. There
is emphasis on devotion (Bhakti), provision for all castes and both
sexes. ‘‘Instances of common practices are for example Mantra, Bija,
Yantra, Mudra, Nyasa, Bhiitashuddhi, Kundaliyoga construction and
consecretion of temples and images (Kriya) religious and social
observations (Charya) such as Ahnika, Varnashramadharma, Utsava;
and practical magic (mayayoga).” “To my mind, one of the most
distinctive marks of the Tantrik system is its profound application of
psychology to worship, and the manner in which it not only teaches
through symbols, but actualy creates, through its ritual methods, the
states of mind which are set forth as the end of its teachings.”
P. XVI Introduction to Shri Chakra Sambhara.

—FIOAET  HFTHASIOTH,
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. Wht?re there is Mantra, Yantra, Nyfisa, Diksha, Guru, and the
%1ke there is Tantra Shastra. In fact one of the names of the latter
1s Mantfa Shastra. With these similarities there are certain variations
of doctrine and practice between the different schools.”

There is only one important matter in which there is difference
worth noting i. e. division of the practices of the worshippers into
Dakshinichara and Vamachara. The secret Sadhani of some of the
latter has acquired such notoriety that to some ‘Tantra’ connotes
this particular worship and its abuses and nothing else. One cannot,

however, identify Tantra with the particular practices of a section of
worshippers only.

SIX AMNAYAS AND FOUR SAMPRADAYAS

Tantras mention six Amnayas which are in order of their origin
reveale.d by the six faces of Shiva looking East (Parvimnaya), South
(Dakshinamnaya), West (Paschimimniya), North (Uttarimniya) the
Upper (Urdhvémnﬁya) and the Lower and concealed (Adhimniya)
According to the Devyigama (1) The Eastern face revealed Shri
Bhuvaneshvari, Tripura, Lalita, Padma, Shilini, Sarasvati, Tvariti,
Nity&, Vajraprastirini, Annapiirna, Mahalakshmi, Lakshmi, Vagvadini
with all their rites and Mantras. (2) The Southern face revealed
Prasadasadashiva, Dakshindmirti, Batuka, Manjughosha, Bhairava,
Mritasanjivanividyd and Mrityunjaya with all their rites and Mantras.
(3) The Western face revealed Vasudeva, Vishnu, Rimchandra, Ganesha,
Agni, Siirya, Vidhu (Chandra), Dikpalas, Hanuman and others their
rites and Mantras. (4) The Northern face revealed Devis Dakshini-
kalika, Mahakali, Guhyakali, Smashanakilika, Bhadrakali, Ekajata
ugratard, Tarini, Kityiyani, Chhinnamasti, Nilasarasvati, Durgi,
Jayadurgd, Navadurga, Vashuli, Dhiimavati, Vishalakshi, Gauri, Bagala-
mukhi, Pratyangirad, Matangi Mahishamardini, their rites and Mantras.
(5) The upper face revealed Tripurasundari, Tripureshi, Bhairavi,
Tripurabhairavi, Smashanabhairavi, Bhuvaneshibhairavi, Shatkutabhai-
ravi, Annapiirnabhairavi, Panchami, Shodashi, Malini, Balabala with
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their rites and Mantras. (6) The lower face revealed Devatasthana, Asana,
Yantra, Mala, Naivedya, Balidana, Sadhana, Purashcharana and
Mantrasiddhi. It is called Ishinamnaya.

According to Niruttara Tantra the Piirvimnaya and Dakshina-
mnaya rites are for Pashu sadhakas. The Pashchimamnaya is for Pashu
and Vira, the Uttraramnaya isfor Viraand Divya and the Urddhvamnaya
is for Divya. There are four Sampradayas amongst the Shiktas viz.
Kerala, Kashmira Gauda and Vilasa. In each of these there are Pad-
dhatis such as Shuddha, Gupta and Ugra. There is variance of De-
vatas and rituals. The connection between these Sampradayas and
Amniaiyas is shown in the following verse.

Falmm: We: ena s qfa@ w3 ) cv
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THREE KRANTAS

There are again three Krantas—geographical divisions of India
viz, Vishnu Kranta, Ratha Kranta and As’va Kranta being respectively
the North-Eastern, North—-Western and Southern divisions of India
each of which has a separate set of 64 Tantras.

THREE MATAS

There are three main Matas viz, Kadi, Hadi and Kahadi. The
first has Kali as the Devati, the second Tripurasundari and the third
Tara i. e. Nilasarasvatl, Gauda Sampradaya considers Kadi the high-
est Mata, whilst Kashmira and Kerala worship Tripura and Tara.
Out of 56 Deshas 18 follow Gauda extending from Nepala to Kalinga
and 19 follow Kerala extending from Vindhyachala to the Southern
sea and the remaining Deshas Kashmira Sampradaya.

SEVEN TANTRIK ACHARAS

According to Kularnava Tantra there are seven Achdras viz,
Veda, Vaishnava, Shaiva, Dakshina, Vama, Siddhanta and Kaula- The
first four are considered Pashvichara. In the fifth and the sixth, a gra-
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dual approach is made to the seventh considered the highegt The
main divisions of Achira however are Vedachira, Dakshinﬁchﬁl:;l and
Vamachara. Vedachara is not Vaidikachara. The latter jg OUtsidc‘the
sevenfold Tantrik division of Achara. Tantrik Vedﬁchﬁra is Tantrik
Upasana with Vaidik rites and Mantras with Agni as Devatg. Vedichiru
is the lowest and Kaulachara as stated above the higheg ccordine
to Vishvasara Tantra in Vedachara the Sadhaka shoulq not WOFShit
the Deva at night and should be celibate except in the Period fo)1ow.
ing the courses of the wife, and should not eat meat ang fish
Parva days. Vaishnavachara is much stricter. Complete celibac
Ahimsa (non-killing) are to be observed. It is marked by .
Vishnu Tapascharya and contemplation of the Supreme, g},
is Vedachara with the difference that Ahimsi is to be observed and
meditation is on Shiva. Dakshinachara is so called becayge of Rishi
Dakshinamiirti who is said to have practised it. This ig Preparatory
for the Vira and DivyaBhavas. Meditation is on the Supreme Ishyari
after taking Vijayd (Bhang). Japa of Mantrais done at night, Siddhi
is attained by using a rosary of human bone (Mahﬁshangkha) at cer-
tain places including a Shaktipitha. Dakshinachara does not mean
“right hand worship” but is the Achara favourable for the worship of
Dakshina Kalika who is a Devi of the Uttara Amniya, Approach is
here made to Vira rituals. The Sadhaka here starts on Nivritt
worships not merely an aspect of Deva but Deva-whole j.e.
shakti in whom are united the three Shalktis of Brahman viz, Iccha,
Kriya and Jnana. Vamachara also does not mean “Left—hand worship”.
It is so called because it is adverse to the popular Pravrittimarga or
because Vama (woman) enters into the Achira. What is commenced
here is completed in Siddhantachara and Kaulachara. Kaulas are
described in the following verse.

s U afe: YA awEt Jerar war: |
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“At heart a Shakta, outwardly a Shaiva, in gatherings a Vaishnava-
in thus many a guise the Kaulas wander on earth.”
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TANTRAS: ANTIQUITY OF TANTRAS
AUTIQUITY OF TANTRAS
On the antiquity of the Tantra literature, Sir John Woodroffe,

in his introduction to Principles of Tantra, says as follows:—

“YWhatever be thedate of the first appearance of specifically Tantric doctrines,
which, owing to the progressive nature of its developments, may never be ascertained,
it will be probably found, upon a profounder inquiry into the subject than has been
hitherto made, that the antiquity of the Tantra has been much underestimed. This
however, does not mean that all the current Tantras, or all their contents, are of

great antiquity. Comparatively modern Tantras may, however, be based on older

versions now lost.
“The following remarks of Professor Hayman Wilson have a bearing on

this point, both on the general question of the antiquity of the Hindu $astras and
that of the Tantra, if, as is commonly douz, the date of the latter is to be fixed with
reference to the alleged date of the Pauranic period, which, according to general
European views precedes them. ‘It is’, therefore, ‘as idle as it is irrational to dispute
the antiquity or authenticity of the great portion of the contents of ths Purdnas
in the face of abundant positive and circumstantial evidence of the prevalence of the
do-trines which they teach, the currency of the legends which they narrate, and the
integrity of the institutions which they describe at least three centuries before the
Christian Era. But the origin and development of these doctrines, traditions and
institutions were not the work of a day, and the testimony which establishes their
existence three centuries before Christianity carries it back to a much more remote
antiquity-to an antiquity that is probably not surpassed by any of the prevailing
fictions, institutions, or beliefs of the ancient world”.

Sir John '\Voodrof_}'e has also given expression to a generally accepted view
according to which “the Agamas did not come into being earlier than a datelater than

the first and chief Upanishads and perhaps at the close of what is generally called

the Aupnishadik age.”
The Puranas are replete with Tantrik rituals and Sadhana. Agni Purana

contains worship of several Tantrik deities and shows that the Tan-
trik worship had made considerable progress and was developed to an
t. Shiva Purana V Samhita, I Adhyaya V. 28-29 actually names

exten
the ten Mahavidyds as emanating from Durga. The general opinion
therefore above cited gives a correct indication of the age of Tantras.

VALUE OF TANTRA
Speaking about the intrinsic value of Tantra Shastra Sir John
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Woodroffe N
at page 41 of “Shakti and Shakta” 2nd edition, says:

[{]
Thus it (Tantra S
. a i i :
side of the Tantras is of sci]eSttirg();l-s the storenouse of Indian 'Occult;sm. This occult
to the present revived interact | 1mp9rtance, tl-le more partliularly having regard
is called and kindred In occultist study in the West. “New thought’ as it
s, Fascinati movements area form of Mantravidyd. Vashikaranam is hypno-
For;n ascll;laltlon. There is “Spiritualism’ and “Powers” in the Tantras ;nd so forth.
se 7 : . i
importja:.nt s'm;)"'";;er. thfe philosophical and religious aspect of the Scripture is more
Todond the Stuc-1 ofe Max;n -questlon for the generality of men is not Power (Siddhi)-
these powers iss;ons?szre:sm agd its practice has its dangers; and the pursuit of
o an obstacle to the attainment of that iddhi whi
is the end of overy Shistrao i at true Siddhi which
L .S“' John W’oodroffe says further that although worship of Sha-
11S }t} some ?f its essential features very ancient, it is yet, in its
fést;ntla s, ar;d in its developed form: as known to—day, harmonious
V M . .
\ ; S:;m(]le ]o the teachings of modern philosophy and science. It may
noted here that a large number of publications particularly in
Ameri particularly
: menf;a and England on ‘New Thought’, ‘Will Power’, “Vitalism’,
Creative Thought’, ‘Right Thought’, ‘Self Unfoldment’, ‘Secret of
: Y o« . .
Acl'nevement, Mental Therapeutics’ and the like, embody principles
which are essentially those of some forms of Shakti Sidhana both
higher and lower. There are also books of disguised magic as how to
control others (Vashikarana) by making them buy what they do not
want, how to secure ‘affection’ and so forth which are in certain
respects on the same level as Shabara Tantra a lower class of book
on Mantras, Shabara meaning Chindala the lowest of men.
MAIN OBJECTIONS AGAINST TANTRAS
There are two main objections on which it is said that the
Tantras are unVaidic. The first objection is ‘Panchatattva’ worship
or worship with meat, wine, fish, grain and woman. The second is that

they contain magic. Taking up the second objection first Sir John

Woodroffe says:—
“Magic is not peculiar to the Tantras, It is to be found in plenty in the

Atharvaveda. In fact the definition of Abhichira is ‘the Karma described in the

Tantras and Atharvaveda’.
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TANTRAS: PANCHATATTVA

“It has been the subject of debate whether the Tantrik Panchatattva ritual
with wine and so forth is a product of Buddhism, and whether it is opposed to Vai-
dik Dharma. Somehave supposed that these rites originally came from yellow Asia,
penetrated into India where they received its impress, and again made their way to
the north to encounter earlier original forms. I have elsewhere put forward some
facts which suggest that these rites may be a continuance, though in another form, of
ancient Vaidik usage in which Soma, Meat, Fish and Purodasha formed a part.
Though there are some Maithuna rites in the Vedas it is possible that the Shakta
ritual in this respect has its origin in Chindchara. Possibly the whole ritual comes

therefrom.”
e would here refer to 17th Patala(chapter) of Rudrayamala where

Atharvaveda is very much praised so much so that it is stated that
Samaveda arcse from Atharvaveda; Yajurveda from Samaveda and
Rgveda from Yajurveda the very opposite of the order in which Vedas
are usually taken to have originated. It is stated that all Vidyasand
all deities live in Atharvaveda. It is also stated that the principle
underlying Atharvaveda transcends all Bhavas ie. Pashu, Vira and
Divya. Kundall is stated to be the supreme deity of Atharvaveda.

-

It is said to be: gaxaTft X qaarseasof 199
=i faar A a0
It also contains the account of Vas'istha’s visit to Mahachina and
his worshipping according to Chinachara. Similar account is to be
found in the first Patala of Brahmayérr.lala. For the same purpose
may be perused the quotation from Shakti Sangama Tantra contained
in the Principles of Tantra by Sir John woodroffe. There it is stated
“(Go to Mahachina (Tibet) and the country of Bauddhas and always
harvaveda. ”
follow At digk@sgaay agHT "I A )
PANCHATATTVA.

We shall now deal with the Panchatattva. It is not uncom-
monly thought that Vamaichara i.s that Achara into which Vama or
woman enters.” This is only partially true that is to say true of the
Sadhakas who sorship with Shakti according to Vamachara rites;
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but amongst that class also there are Brahmacharis. They are Aghoras
and Pashupatas ( though they do take wine and eat meat). Some
Vamacharis never cease to be chaste ( Brahmacharl ), such as Oghada
Sadhus, worshippers of Batuka Bhairava, Kanthadhari and followers
of the Nathas, such as Gorakshanatha, Sitanithaand Matsyendrandatha.
In Nilakrama there is no Maithuna. Others comprisedin the Vamachara
class are Kapalikas, Kalamukhas, Bhandikeras, Digambaras, Kaulas, and
followers of Chindchara. There are different practices in some sects. A-
mongst the Kalamukhas the Kalaviras are said to be worshipping IKumaris
upto theage of 9and Kamamohanas worshipping with adult Shaktis. Some
advanced members of Vamacharl class refrain from wine and meat also.
They may be Brahmakaulas. Further according to the account given
in Mahanirvana Tantra of the Bhairavichakra and Tattvachakra “ the
Panchatattvas are either real (Pratyaksha, “Idealising” —statements
to the contrary are, when not due to ignorance, false), substitutional
( Anukalapa) and esoteric ( Divyatattva). As regards the second,

even a vegetarian would not object to ‘‘ meat " which is in fact ginger,
nor the abstainner to *‘ wine” which is cocoanut water in a bellmetal
vessel. As for the Esoteric Tattvas they are not material articles OF

l"" practices, but the symbols for Yogic processes”. It must be said,
however, that in some cases there are more unrestrained practices
and the accounts given in the Bhairavi and Tattva Chakras may Le
compared with them.

It would appear that this kind of worship is restricted to one
section of the Vamacharis, namely Vira class where also it is further
restricted to the Svabhavaviras and Mantrasiddhaviras, the other Viras
as well as the Pashu and Divya classes are prohibited from oractising
the particular kind of worship. There are still further restrictions that
. Sadhaka should perform this sort of ivorship with his own wife
(Svakiyéshakti) and it is only when a Sadhaka has no wife or she
is incompetent ( Anadhikarini) that he may take some other Shalkti
but it is for the purpose of ritual worship only, and that also only
during actual worship. Sir John Woodroffe says that the particular
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ritual practice is generally of historical interest only. Such practice,
to-day is under the influence of the time being transformed. The only
thing which can be said about this practice, says Sir John woodroffe,
is that it is not a modern invention but seems to be a continuation
of ancient Vaidik usage. The argument advanced by the Tantrikas in
favour of Panchatattva Sadhakas is:— *“ It is irrational to accept one
portion of Shastra as valuable and reject another as worthless. The
principle underlying the Sadhana is thus enunciated.
NT wad gz fafgera Afan )
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The Great Bhairava has ordained in the Kaula doctrine that Siddhi
( spiritual advancement) must be achieved by means of those very
things which are the causes of man’s downfall.
The Tantras themselves contain injunctions against unrestrained
indulgence in flesh, wine and woman.
Kularnava Tantra says:—
Fqea ags afz f’afg oXa 71
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- If a man can obtain Liberation by drinking, all given to drinking
would attain Liberation. If one can be meritorious merely by eating

meat—eaters would be meritorious. If they attain salvation

meat, all
women, all the creatures would be

by sexual enjoyment with
emancipated by sexual intercourse with women.
Sir John Woodroffe says that the usage of wine, meat and s

forth is itself very old.
“If the subject be studied it will, I think, be found that in this matter those wot-
ontinuators of very ancient practices which had their counterparts
but were subsequently abandoned, possibly under the
In Vaidikdchara Soma used to be taken instead

shippers are thec
in the earlier Vaidikdchdra,
influence of Jainism and Buddhism.
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of wine. “Meat” was offered in Mangsashtaka Shraddha; fish in the Ashtakashraddha

and Pretashriddhaand Maithuna as a recognised rite will be found in the Vimadevya
Vrata and Mahavrata of universally recognised Vaidik texts. Possibly however this

element of Maithuna may be foreign and imported by Chinachdra” Shakti and
Shakta (Ch. V).

JAINA AND BAUDDHA INFLUENCE
Sir John Woodroffe says (‘ Shakti and Shakta’ p. 60) “ that

the present day general prohibition against the use of wine, and the
generally prevalent avoidance, or limitation of an animal diet, are
due to the influence of Jainism and Buddhism which arose after, and
in opposition to Vaidik usage. Their influence is most marked of course
in Vaishnavism but has not been without effect elsewhere. ™

NO PANCHATATTVA WORSHIP IN JAIN TANTRA

Itisclear, therefore, that it is due to Jain influence that indulgence
in flesh, wine etc, is generally controlled. Accordingly there cannot
be and there is not anything in Jain Tantra to favour directly or
indirectly any element of Panchatattva worship. Jain Mantrikas have
always emphasized on the absolute necessity of Brahmacharya-celibacy
in all the Sadhanas. All thoughts of sex are considered the greatest
impediments to attainment of success in Mantras by the Jains. Fasting
is also recommended for attaining success in the various Anusthanas.
Where complete fast is not possible restriction is placed on even the
ordinary vegetarian food which Jains always take and meals are
recommended to be cut - down to single meal per day during such
practices with recommendation to exclude sweets, spices, milk and ghee
etc. also if possible. This is with a view to control passions and shut
out worldly thoughts and bring about pure contemplation by the action
of the soul freed to an extent from the bodily bonds. For this very
reason worship is recommended to be performed in lonely places,
gardens, banks of rivers, temples, or holy places of pilgrimage. It is
due to this that ordinary Jains do not like to be classed amongst
Tantrikas whom they consider practitioners of rites with wine and
women. The general features of Tantrik worship Wwill, however, be
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noted to exist amongst the Jains by the careful reader of the Tantra
here published.
MANTRA AND VAIDIK LITERATURE

The learned editor of Sidhanmala, Dr. Benoytosh Bhattacharyya
though considering magic to be mere superstition says: ‘‘If materials
were available it could be traceable right upto the beginning of creation,
and superstition exists now in more or less aggravated form in almost
all civilised countries.”

RS Sk Sk
“India is, therefore, not exception and three principal religions of ancient
India, Buddhism, Jainism and Hinduism alike shared belief in magic.
In India, the course of the development of magical conception can
be traced through a continuous literature without a break for over
three thousand years, and the different phases of development find
expression in the Rgveda, the Brahmanas, Atharvaveda, Kalpasitras,
Dharmasiitras, Puriinas, the Tantras and the Pancaritras.”

This will convince the reader of the connection of Mantras
with the ancient Vaidik literature. “Even Kautilya the famous author
of Arthashastra and the famous Minister of the Emperor Chandragupti
recommends to the King to seel the help of magicians to avoid
calamities to the State.”

' TANTRAS AND VEDAS

Hinduism reveals as it were a double framework. on the one
hand there are the four Vedas with their Samhitﬁ% Brahmanas, and
Upanishads and on the other what has been called the “Fifth Veda”
that is Nigama, Agama and kindred shastras and certain especially
‘Tantrik’ Upanishads attached to the Saubhagya Kanda of the
Atharvaveda such as Advaitabhava, Kaula, Kalika Upanishads. ‘There
are Vaidik and Tantrik Kalpa Sitras and Siiktas such as the T antrika
Devi and Matsya Siktas. As a counter—part of the ‘Brahmasitras e
have the Shakti Siitras of Agastya. There is both Vaidik and Tantrik
ritual such as Vaidik ten Sangskaras and the Tantrik Sangskaras, such
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as Abhisheka; Vaidik and Tantrik initiation ( Upanayana and Diksha );
Vaidik and Tantrik Gayatrl; the Vaidik Om, the so—called “Tantrik ”
Bijas such as Hring; Vaidik Guru and Deshika Guru and so forth.
This dualism may be found carried into other matters as well such
as medicine, law, writing. So whilst the Vaidik Ayurveda employed
vegetable drugs, the “ Tantrikas” used metallic substances. * This
indicates that there must have been two sources of religion one of
which (possibly in some respects the older) incorporated parts of, and
in time largely superseded, the other.” Some of the Avaidika cults must
have in course of time adopted certain Vaidik rites such as Homa;
the Vaidikas in their turn taking up some of the Avaidika practices.
It is not possible to sketch here the development of Tantras through
all the stages and compare all the salient features thereof with those
of the Vedas. For details we would refer the readers to Appendix 11
to “Shakti and Shakta.” It is shown in the said appendix what was
the counterpart of the Tantrik details and rituals in the Vedas. In
the Yajnas, Vaidik people principally worshipped the female deity
named Sarasvatl who is the same as Vak or Vagdevi and who became
a lioness and went over to the Devtas on their ung}frtalqillg that
offerings should be made to her before they were made to Agni. For
the purpose of attaining eternal bliss they worshipped Ratridevi. Ratri
is substantially the same as, but in form different from VagdevT; but
they are sometimes worshipped as one and the same. Ratri Stkta
describes her as black. It calls Ratridevi by the mname of Durga.
Brihad-devata (II. 79) mentions that Aditi, Vak, Sarasvati and Durga
are one and the same. Taking these ideas with that of Sama-Vidhana
Brahmana we have almost the complete form of Devi who is called
at the present day by the name of Kali. Another devi whose worship
is very popular at the present day is Durgd, who has a lion for her
carrier. We have mantioned how Durga is identified with Vak and
how Vik is identified with lion and this explains how Durga has a lion
to carry her. Shiva Purana cited above says from Durgd emanated the
Tantrik ten Mahavidyas. The worship of Ratri is to be performedat night
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and the worship of Kali must also therefore be a night performance.
The principal male devata of Tantras is Mahadeva who is admittedly
4 Vaidik God. Then again the serpent twining round devas or devis
‘s foreshadowed by Sarpardjni, the Serpent Queen, who is the same
as Vak. It will be interesting to the Jain readers here to compare
the fact that Lord Pars'vanatha has the king of serpents twining round
his body and spreading his hood over him and Devi Padmavati who
is the Lord’s attendant deity and the serpent-queen raising upon her
hood the Lord in contemplation in the flood due to heavy rains, as
also the fact that there are certain Mantras set forth in the present
work relating to g'riPadmavati for acquiring learning which means that
her worship is as vik. The mysterious IXundalini is also supposed
to confer knowledge ( Jnana ) to the yogi worshipper. Kundalini is the
serpentine force in the body which when roused passes through the
cix Chakras or the centres in the spinal cord and goes upto the lotus
with a thousand petals namely Sahasrara and the highest bliss is
obtained. Practically every Tantrik school has adopted this Kundali
Yoga for realisation. There 1s thus identification of Sri Padmavati
with Sarparajni, vagdevi and Kundalini.

There is identification of Sri Padmaivati with various Tantrik
Deities also. Sir John Woodroffe states at P. 93 ‘Shakti and Shakta™

“It is said that the Hangsatird Mahavidya is the Sovereign Lady of Yoga whom
Shaktas Shakti, Bauddbas Tard, China Sadhakas Mahogra,
arl. The Kadis call her Kali, the Hadis Shrisundari and the

L

Jainas call Padmavat],
and Kaulas Chakreshv
Kadi-Hadis Hangsa.”

TANTRIK SADHANA *
AIM AND MEANS
We have given a general indication of the nature and character
of Tantras. We shall now describe only the most important features

Pay—— 1 R R EE R
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of the Sadhani-the particular worship prescribed by them. The aim
is the realisation of the pure nature of Atma whose light is veiled by
the body. The means employed are many such as worship (I aja )
exterior or mental,daily,occasional or special, Shastric learning, austerities
(Tapas), Japa or recitation of Mantra, hymns (Stava), sacrifice (Homa),§
Praniayama, Kundaliyoga, meditation and so forth. Of all these Japa
of Diksha-mantra is the most powerful, because in it the Sadhana-
shakti of the Sadhaka works in conjunction with Mantra Shalkti which
has the force of fire; in other modes of Upasana Sadhaka’s Sadhani-
shakti alone works, The Sadhana necessarily varies with the character
of the object desired. Thus the Sadhani of the ordinary householder
differs from the higher Sadhana of the ascetics which consists of
Dama or external control over the ten senses, Shama or internal
control over the mind (Buddhi, Ahamkara, Manas), discrimination
between the transitory and the eternal and renunciation of both this world
and the heaven (Svarga); and both are different from that prescribed for
the practitioners of malevolent magic (Abhichara). * It again varies with
different Sadhakas according to their grades. The Sadhakas are divided
into three classes viz, Divya, Vira and Pashu according as the quality
of Sattva, Rajas or Tamas predominates in their temperaments.

$Homa is anancient Vaidik riteincorporated with other inthe General Tantrik ritual.

* That Kamya Karma (Rite to achieve a particular object whether good or bad) is
not approved and that in it careful performance of various Nyasas and Atmaraksa
is necessary appears from the following verses:
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GURU AND DIKSA

Until a Sadhaka is Siddha he hasto practise under the direction
of a Guru or spiritual teacher. ‘It is the Guru who initiates and helps,
and the relationship between him and the disciple (Shishya)continues
until the attainment of spiritual Siddhi.x It is only from him that
Sadhana and Yoga are learnt and not (as it is commonly said) from
a thousand Shastras. Shatkarma Dipika says:— :

qerd f3faa faar I gezft oad |
Rafgs I q& FerR R |

There is no difference between Guru, Mantra and Deva. ‘“‘Guru
is the root (Mla) of initiation (Diksha). Diksha is the root of Mantra.
Mantra is the root of Devata, and Devata is the root of Siddhi.” Initi-
ation (Diksha) is the giving of Mantra by the Guru. The latter first
establishes the vital power (Prana Shakti) of the Parama Guru in
Sahasrara, (the thousand-petalled lotus) in his own body. Then “as
one lamp is lit at the flame of another, so the divine Shakti consisting
of Mantra is communicated from the Guru's body to that of the
Shishya.” Without initiation, Japa P{ja etc. are useless. * The Tantrik
initiation is for all castes and both sexes. The suitability of a Mantra
is ascertained from the Kula—chakra described in Tantras. Initiation

woman is considered efficacious and thatbyamotheris eightfold

by a
of other

so. Besides the preliminary initiation there are a number
initiations or consecrations (Abhisheka) marking the stages of advance
of the Sadhaka called Pdrnadikshabhisheka and Mahapiirnadikshabhi-
sheka also called Viraja-Grahanabhisheka until Jivana Multi is attained

as a Paramahamsa.
COMMON ELEMENTS OF SADHANA

We should state here that the main elements of Sidhana are

 garemadAra at faar f7 faaky |
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common to all the schools and divisions of Tantrikas: such as Paja*
(inner and outer), Pratima (idol) or other emblems, Upachara, obligat.ory
daily—worship, Homa or sacrifice, Vrata (vows), Tapas (Austerities),
Mudra, Mandala, Yantra, Mantra, Japa, Hymns, Purashcharana,
Nyasa, Bhitashuddhi, Dhyana and so forth. We must take this
opportunity to contradict Sir John Woodroffe, as far as Jains are
concerned, when he says that Vamadchéra ritual is a common ritual
and is or was followed by members of allsampradayasincluding Jains
(see p. 274 Shakti and Shakta). There never was nor is Vamachara
ritual amongst the Jains,as Jainshavealways considered Brahmacharya
or celibacy absolutely necessary in all Mantrasadhanas, and as they
are strict vegetarians—Ahimsa being their most sacred and inviolable
principle. We have already made thisquiteclearin the foregoing portion
of this Introduction dealing with Panchatattva.

PSYCHOLOGICAL PRINCIPLES OF TANTRIK SADHANA

We would now give a summary of psychological principles on
which Tantrik Sadhana is based from the chapter entitled ‘Shakta
Sadhana’ in Sir John Woodroffe's famous work ‘Shakti and Shakta’
to enable the reader to appreciate the great complexity and variety
of Tantrik ritual in its proper light. It is well known that mind and
body react mutually upon one another. The Sadhani must therefore
be both physical as well as mental. It is admitted now on all hands
that not only physical health but mental as well asmoral well-being
much depends upon the nourishment exercise and the general fitness
of t}}e. body. It is on moral ground that meat and strong drink are
prohibited, as they encourage animal passions. The reader would
* Piija has several synonyms such as ljya, Archa,

Namasya, Saparyya etc. emphasizing different aspects o
or Kamya. Whenit is latter,

to worship and the object wit
Sadhaka is focussed on the
taken by him,

Archani, Vaundani, Bhajand,
N f the same. 1t is again Niskama
it is preceded by ‘Samkalpa’ i, e.a stateent of the resolve

b which itis done. Thusthe attentionand the will of the
result to be achieved by the particular worship under”
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naturally question why then such things are permitted in the secret
worship of the Tantrikas. He would find the answer inthe foregoing
portion hereof dealing with Panchatattva. Tantrik Hatha Yoga lays
down methods for bodily cleanliness, recommends moderation infood
sexual continence and physical exercise. Periodical fasts are enjoineci
and during certain worship ‘Havishyannam’ (consisting of fruit, vegetable
and rice) is prescribed. There are injunctions, though less strict, even
for a householder. There are also rules for regulating his sexual life.
The aim of preliminary Sadhand is to secure purity of body and mind
by restraining the natural appetites, controlling the senses and all
excessive selfishness which transgresses the bounds of Dharma.

The mind is never for a moment unoccupied. The worldly objects

continually seek to influence it.

“The object therefore of Sadhand is firstly to take the attention away from undesirable
objects and then to place a desirable object in their stead. For the mind must feed on
something. The object is the Ishtadevatd. Whena Sdadhaka fully, sincerely and deeply
contemplates and worships his Ishtadevatd his mind is formed into a Vrittiin the form
of the Devata. As the latter is all Purity, the mind which contemplates it, is during,
and to the depth of, such contemplation pure. By prolonged and repeated worship the
mind becomes naturally pureand of itself tends to reject all impure notions. * ** Things
are not impure. It is the impure mind which makes them so. He learns to see that
everything and act are manifestations of the Divine. He who realises Consciousness
in all objects no longer has desire therefor. In this way a good Bhava, as itis called,
is attained which ripens into Devatabhiva. Thisis the principle on which all SAdhana
as well as what is called specifically Mantrayoga, is based.”

The next principle to be noted is that the objects used to fix
in the mind the thought of the Devataare images, pictures, erriblems
or Yantras. All these are not meant merely for instruction or for
visualising the Devata m the mind, but for actual worship as soon as
they are duly consecrated by Pranapratistha ceremony. To the superficial
persons invocation (Avahana) of deity and its dismissal (Visarjana)
appear absurd. “That which in fact moves is the mind of the Sadhaka
in which, if pure, Spirit manifests Itself.” % = = When the Sadhaka’s
mind fully realises its presence in the Image, the latter as the manifestation
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of that Sp.irit isa fitting object of worship.” Yantra worship as herein
after explained is meant {or advanced sidhakas.

. Not only is the object of worship subtle or gross but so also
is the ritual with which it ig worshipped.
there is the offer of flowers,

In the subtleinner or menta] wo
There is the offering of “flowe

“* * * In ordinary worship
light, incense and the like Upachara.
rship (Antar Puja) these are but symbols.”
rs of feeling’ for instance in Antar Ptja.

“Much ignorant talk takes
Worship implies an object of wors
and the ritual vary to meet the ne
mencing with the more or lesg ant
dislike such worship call it)
life, passing through picture
the Point of Light (Jyotirb;
worship ceases.’

place as to the supposed worship of the Formless.
hip and every object has some form. But that form
eds of differing capacities and temperaments: com-
hropomorphic image (or Doll; Puttali, as those who
with its material service reproducing the ways of daily
S, emblems, yantras, and mental worship to adoration ‘of
ndu) in which at length, consciousness being merged, all
" Meditation also is, therefore, gross (sthiila) or subtle (stiksma).

Another principle to be noted is the part which the body is
made to take in the Tantrik ritual. Over and above the bodily move-
ment necessary to carry out the ritual all physical action is so pres-
cribed as to aid and emphasise the mental operation. In addition
certain suggestive manual gestures (Mudras) are prescribed. All this
is based on the wellknown natural tendency to adopt appropriate

movements of the body and gestures of the hands when one speaks
with conviction and intensity of feeling.

Like Mudra Nyasa also is peculiar to the Tantras. In employing the Nyasa
“the object of the Sadhaka is to identify himself with the Devata he contemplates and
thus to attain Devatabhava for which it is, in its many forms, a most powerful means.”™
Regarding the body of the Devati as composed of Bija Mantras he not merely
imagines that his own body is so composed but he actually places (Nyasa means

placing), these Bijas with the tips of his fingers on the various parts of his own

* The Gandharva Tantra says, “Bhiitashuddhi (i. e., Purification of the elements con-
stituting in their Mahabhita form the gross body) Rishyadinyasa, Pithashaktinyisa,
- Karanydsa, Anganydsa, Matrikdnyasa, and Vidydnydsa, O Maheshvari! by means of
these Nydsas a Sddhaka becomes himself full of Devata”. These Nyisas are said to
be for the attainment of some particular object.
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body. The Abhishta Devatd is thus in imagination (expressed by outward acts)
placed in each of the parts and members of the Sadhaka’'s body and then with the
motion of his arms, he, by Vydpaka Nyidsa, as it were, spreads the presence
of the Devaté all over hisbody. He thus feels himself permeated in every part by the
presence of Devata and identified with the Divine self in that its form.”

Mudrd accompanies some of the ritual acts. Mudra may be said to be
a kind of manual shorthand to express the thought of the worshipper.

Another point to be noted is that the strengthening of the

mental Vritti in Tantrik Sadhani is by accompanying physical action
as also by repetition of words and ideas. Japa of Mantra is an ins-
tance. Such repetition has the effect of fixing the idea in the mind.
“If the same essential thought can be presented in varied forms the effect is more
powerful and at the same time less calculated to tire.” “That manisa poor psycholo-
gist who does not know the effect of repetition when done with faith and devotion.
The inner kingdom yields to nothing but the strong will of the Sadhaka, foritis that
will in its purest and fullest strength. The mind of the Sadhaka being thus purified
by insistent effort, becomes a fit medium for the manifestation of a Divine Conscious-
ness (Devatabhava).”

“Much superficial criticism is levelled at this or other ritual, its variety, complexity,
its lengthy character and so forth. If it is performed mechanically and without attention
doubtless it is mere waste of time. But if it is done with will attention faith and devotion
it must pecessarily achieve the result intended. The reiteration of the same idea under
varying forms brings home with emphasis to the consciousness of the Sadhaka the
doctrine, his Scripture teaches him viz, that in his essence he is spirit. The object of
all the other ritual is to make that statement real experience for the Sidhaka.”’
“Even whenin devotion, complete understanding and feeling are not attained
the intention to gain both will achieve success by quickening the worshipper’s interest
and strengthening the forces of the will.”

The Tantra Shastra is full of symbolism of all kinds-form,

Janguage, number, action; and Tantrik Sadhand utilises all
present the essential principle in full variety.
NILA SADHANA-SHAVA SADHANA.

We may here mention a peculiar Sadhana of very limited
application being practised by only some Vira Sadhakasin the cremation
ground. It is called Nila Sadhana or Black Sadhana. There are
terrifying things in these ritualsand therefore only thefearless practise

this and

CO]OUry
these to
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them. The Vira trains himself to be indifferent‘and. ab(;we a‘lii tfkelar.ﬂ:‘{\3
leading rite is that called Shava Sadhana \.thlCl"l is .onfe 0o
means of a human corpse. The corpse is laid with its zuzle'd e
ground. The Sadhaka sits on the back of the. body of '.che. ea e
on which he draws a Yantra and then worships. If theriteis sgc;l h;th
it is said that the head of thecorpse turnsroundand asks thfe b cf'\;
what is the boon he craves, be it liberation or some material enle‘1l.
It is said that the Devi speaks through the mouth of the corpse w 1103
is thus the material medium by which She manifests Her presence.
YANTRA PUJA

“A marked feature of the Tantra Shastras is the use of Yantra
ship.” Tt takes the place of idol or emblem when the Sa’idhak.a
s sufficiently advanced to worship with the Yantra. Yantra in \vor§h1P
means that by which mind is fixed upon its object of worship i. e.
‘Devata. It is a diagram drawn or painted on
other substances, engraved on metal, ¢

. . . ?
There are extraordinary Yantras* mentioned as drawn on leopard’s
and donkey’s skin, h

uman bones and so forth. The Yantras have different
shapes and designs

according to the Devata to be worshipped therein.
They also vary according to the object

i,
iIn wor

Bhiirja leaf, paper or
ut on crystal or stone.

: paper, they do appear with their
appropriate Mantras, Al] Yantras havea common e dging called Bhiipura

2 quadrangular figure with four “ doors” which encloses and separates
the Yantra from the outside world, + The distinction between the
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achieved. (See Manira—

accordance with the object desired to be
Mahodadhj XXV 65 an
+The Yantra of 4 Jinaisusy

with triple foris and four d

Pla=afn |

ally a reprege

Btation of Him as seated in a ‘Samavasarana’
001S surroyp

ded by ‘Devas,’ ‘Manusyas’ and ‘Tiryanchas.’
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Yantra and Devata is that between the body and the self. Mantra
is Devata; and Yantra is Mantra, in that it is the body of the Devats
who is Mantra. Yantras again vary as they are Pija or Dhirana
Yantras. Although represented generally by a drawing on the flat
Yantras are three—dimensional.

“As in the case of the image certain preliminaries precede the worship of
Yantra. The worshipper first meditates upon the Devata and thenarouses Him or Her
i himself. He then communicates the Divine Presence thus aroused to the Yantra.
When the Devata has by the appropriate Mantra been invoked into the Yantra, the
vital airs (Prina) of the Devataare infused therein by the Pranapratishth ceremony,
Mantra and Mudra (see for ritual Mahdnirvana VI, 63 et seq.). The Devata is thereby
installed in the Yantra which is no longer mere gross matter veiling the spirit which
has always been there, but instinct with its aroused presence which the Sadhaka first
weleomes and then worships.”

MANDALA
“The difference between a Mandala (which is also a figure, marked
senerally on the ground)and a Yantrais that whilst a Mandala may .l?e
‘used in the case of any Devata, a Yantra is appropriate to a SPGleIC
Devata only.”Sarvatobhadra-Mandala isa Mandala commonly used in the
Worship of any Devata. Agni Purana, as wellas Nirvinakalika, t‘he latter
AN ancient Jain work on Daily worship, Initiation and Installation cere-
Monies by Sr1 Padaliptasiri (edited with an Introduction by the present
\riter) mention it. Nirvanakalika also mentions a Nandavarta Manfiala’;
ljhefe are also mandalas appropriate to each of the five 1\/{ahabhufla‘tls1
Viz, Prithivi, Ap, Tejas, Vayu and Akas'a or the four Pithas.x Lhe
* SRR gy asTgaifEag |
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r'q:“\‘“'l WRIRNG agy ageg ageq |
T Raefiy fagnzife g @l
WgraTER A ?%ﬁgm st Ry a4 Kate 331§
S g FAET = 93 | |
TR T g sam: gl (I—Fend § I e R4



72 INTRODUCTION

Mandalas also are varied according to the objects sought to be achieved:

MUDRA ,
In Tantrik Sadhanz the body as well as the mind has to 0
its part the former being made to follow the latter. This can be seen

in bowing, genuflection, Nyasas, Mudras, etc. As all else, gesture 1S
here much elaborated,

“Nyasa, Asana and other ritual are necessary for the production of the deS“'eg
state of mind and its purification (Chittashuddhi), The whole aim and end of rit'ual 1:
Chittashuddhi. Transformatjon of thought jg transformation of being, for pm.tlculas
existence s a projection of thought, ang thought is a projection from the Consciousnes
which is the Root of all,”

- THREE MEAN

The word Mudra has thr
it means ritual manuga] gestur

INGS OF MUDRA

; p
€€ meanings. (1) In ordinary worshil

: L NS
i €, (2) in secret worship it me? )
various kinds of parched Cereals, taken with wine and othe

ingredients, (3) in Yoga jt Means postures of poses in which not Onl.y
the hands but the whole body taleg part. According to Tantrardj?®
the Mudra of Upasana is go called becayse it pleases the Devatds:
it being derived from the roo¢ ‘Mud’, to please. “It is the outwarfl’
bodily expression of inner resolvewhich itat the same time intensifies- '
Use of gestures to emphasize or illustrate while speaking is known t©
all. So in invoking (Avahana) the deity an appropriate gesture is made:
The Mudras are numerous, Nirvinakalikﬁ the })ailf worlk already referred
to, has a chapter by itgelf on Mudrzs. ;0 also has Vidhiprapa of Sri
Jinaprabhasuri which dealg With sych as a,re c 80 a]s ed in Jain rituals.
Sir John Woodroffe says from Shabdal] O:C;mon y;lsd Nirvanatantra
chag. 11 that the Mudrag are 108—possib% ::lar:ri of which fiftyfive
are in common use.* The Mudras g1, var}slr accor’ding to the object

* A work dealing with Mudris entitle
Texts series together witp ‘Tantraby;
Introduction by Arthur Avalonp,

d ‘Muﬂrinighantu’ is published in T.ﬁntrxk
dhana’ anq ‘Bijanighantu’ as vol. I with an
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sought to be achieved. ¥ The present work, ‘Sri Bhairava Padmavati
KKalpa' mentions them in verse 8, Ch. III. Nirvanakalikd actually
describes how these Mudras are formed. Not only Jain Mantrakalpas
but the Jain Pratisthakalpas also mention them for use.

Many of the Mudras of Hatha Yoga will be found described
in works on Yoga such as ““Gheranda Sambhita (III Upades’a)”,“Hathayoga
Pradipikda” and others. They are in the nature of healthy gymnastics
and special positions required for success in Yoga. These Yoga Mudras
produce physical benefits and cure diseases.

The first six Mudrds mentioned above are to be respectively employed in Santi, Va$l-

karana Stambhana Vidvesa, Uccatana and Marana. See also the chapter on Mudrd in

Nitvotsava pp- 90-93. Cf. Sri Bhairava Padmavati Kalpa III Adhikara V. 8
PRELIMINARY RITES

Certain preliminary rites are performed before commencement
of Pija rites proper. The Sadhaka on rising in the morning con templates
on Parama Guru in Sahasrara, performs daily morning duties including
ablution and Sandhya, and after worshipping the deities at the doors
of the Pijagriha enters the same. ‘“The seat (Asana) of the worshipper
is purified as also the Upachara (Materials for Worship). Salutation is
made to the Shakti of support (Adhara-Shakti) the power sustaining all.
Obstructive spirits are driven away (Bhatapasarpana) and the ten

uarters are fenced from their attack by srtiking the earth three times
with the left foot uttering the weapon-mantra (Astrabija) ‘“Phat” and
by snapping the fingers round the head.” Other rituals also enter into
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;3he wl?rshlp blesliad:f the offering of Upachara such as Pranayama or
reat fC({;Ilfri, IgtelShUddh] or purification of the elements of the body,

Japa of Mantra, Nyasa, meditation (Dhyana) and obeisance (Pranama).

The ob: O?JEC}“S OF DIFFERENT RITES

. e o Je(ft ¢ I?hutashuddhi is to purify the mind of its good
and ev11. tendencies which have rendered the IEgo a body-bound, selfish
small thing.

The object of Nyasa is to render the body spiritualized by
the sound and Mantra Powers,

Prandyama, Dhyana and Japa are essential to withdraw the
mind from external attractions and repulsions and to consecrate it to

the deity—worship.
FIVE KINDS OF WORSHIP

In the Seventh chapter of the Gautamiya Tantra it is said:
“Worship is of five kinds, namely Abhigamana, Upadana, Ijya, Sva-
dhyaya and Yoga.”

‘ Abhigamana’ is going to the place of worship cleansing the
place where Devatd is seated and removing from the image the pastes,
flowers, garlands, etc. ‘Upadana’ is collecting materials for worship
such as flowers, incense, sandal, etc. ‘ Ijya’ is the name given to worship
proper of Ishtadevata with offerings (Upacharas) and with Mantras after
Bhiitashuddhi, Prainayama, Nyasa and Mental worship. ‘Svadhyaya’
is doing of Japa and recitation of hymns. ‘Yoga’ is the meditation of
Ishtadevati in one'smind. ‘Abhigamana’and ‘Upadana’ grant ‘Samipya.’
‘Jjya’ grants ‘Sadrsya’ (similarity), ‘Svadhyaya’ grants ‘Sartpya’
(Identity of form), and Yoga grants Sayujya’ (Union) as their respective
fruits. (See Principles of Tantra Vol. II). The nineteen matters one
should know before performing ‘Shatkarma’ are enumerated in the
4th and 5th verses of 25th Taranga of Mantra Mahodadhi given below:
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PLACES FOR WORSHIP
The best places are holy grounds, river—sides, caves, Tirthas,
summits of mountains, confluences of rivers, holy forests, solitary gardens,
at the foot of bael tree, valleys, places overgrown with TulasI plants,
pasture lands, temples of Shiva without a bull, at the foot of Asvattha
or Amalaki trees, cowsheds, islands, temples, seashore, one’s own house,
the abode of Guru, places which naturally lend to generate single—
pointedness of mind and places free of animals and solitary.
TIME FOR WORSHIP
“ He who desires to reap a full crop of fruits from his rites
should begin them in the morning and finish them all by noon.”
According to Nigamakalpalatid “The daily worship should be
begun after the passing of the half of the first Prahara and finished
at the end of ten Dandas (Ghatis)” i. e. 14 hours after sun—rise and
before expiry of 4 hours after sun—rise. “If Japa andso forth are performed
in the morning, it is not improper to perform worship at noon.”
The appropriate time for performance of each of the ‘Shatkarma’ is
indicated in the following verses:
FIVEH TEATAGINS WA, HFAL, |l
GEeT A afzwgad aaq |
2q=q ¥ agared AR degaragt |l
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Compare the above verses with verses6 and 7 IIl Adhikara, I
Bhairava Padmavati Kalpa and note the pratical identity of phraseology-
DIRECTION OF WORSHIP
According to Bhavachiiddmani “one should perform worship a.nd
other ritual acts at night, facing the north” and while worshipping Shiva
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always by day as well as night facing the north; while worshippil.lg
Vishnu facing east, but facing north is not considered improper; while
worshipping Shakti it is best to face north but not improper to face
east. Worshipping Shri Krishna facing east during day and north during
night, worshipping Kali or Chandika facing north is the best. Worship of
Devas should be performed facing east and Devis facing north. Different
directions for ‘Shatkarma’ are prescribed as in the following verse:
BEGIGHEESEL SR P e G A
aa=aif gHa sk |
—GTmerzat 4 Al @le a—9e

Compare Verse 5 111 Adhikara of Sri Bhairava Padmavati
Kalpa and note the difference.

SEATS AND POSTURES*

Raghava Bhatta says: Japa, worship, and so forth sheuld be
performed sitting in postures, such as Padma, Svastika, Vira, and so
forth otherwise they will be ineffectual. ,

Sitting with a straight back putting feet within the folds of one’s
knees is Svastika seat. Placing right foot on the left thigh is Virasana.

ROSARIES

“Rosaries made of beads of Rudriksha, conchshell, Jotus—seed,
wild olive (Putranjiva), pearls, crystals, gems, gold, coral, silver, OI
roots of the Kusha-grass, are prescribed for house—holders.”

It is said that Japa may be done with hands except in Kamya

Karma in which case suitable rosary is necessary- It varies also with
the object sought to be achieved.§

i aRarRa 3% awwgs |
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Compare Sti Bhairava Padmavati Kalpa 111 Adhikara, V. 9-
§ See Saradatilaka XXIII Patala Verses 116 to 120.
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PURIFICATION OF THE * FIVE
The purificatory rites arefiveand are preliminary to actual worship.
In the Kularnava Tantra (VI Ullasa vv. 16-22) it is said:—

“O Devi so long as a Sddhaka does not carry out the five forms of purification, how
can he perform worship of a Devata ? These are purification of self (Atmashuddhi) of
place (Sthianashuddhi), of Mantra (Mantrashuddhi), of articles for worship (Dravya-
shuddhi), and of Devatd (Devashuddhi). Worship without purification of the five is
intenled only for abhichara.

“1. Purification of the self of the Sidhaka consists of proper bathing, purifi-
cation of the elements (Bhitashuddhi), breath—exercises (Praniyima), and so forth,
and Nydsa of six parts of the body (Shadanganyisa), and all other forms of Nyasa.
adfafzazr Mo aqawaasa |
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Compare Verse 11 Adhikara 111, Sri Bhairava Padmavati Kalpa. Mantra-Maho-
dadhi, XXV Taranga describes thedifferent rosaries, and different fingers of the hand
to be used in counting beads of the rosary, in accordance with the different objects to

be achieved:
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The beads of a rosary for an auspicious or approved object may be 108, 54 or 27 and
should be 15 in case of an unapprovable object (Abhichira)
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" en e
2. Purification of place i .
. mitcorby dusting, wipi :d ¢ is making the house of worshipascleanas the centre
0 ah as powders of fi’ve c 01:' andso forth, and adorning it with auspicious ornaments,
suc urs, with se

at, ca i mp, flowers, garlands,
and so forth. » canopy, incense, lamp, » B

3, Purification of Mantra is th
. . e performance of Japa of the letters of the alpha-
bet which composethe Matrikimantra, once in their regular order (anuloma), and once

againinthe opposite order (viloma).by linking the letters af the Millamantra with them.

. ification i ; .
4. Purification of articles is the sprinkling on articles of worship of water

sanctified by arecital of the Milamantra . et
a A and the antra, and then displayie
the Dhenumudra (cow-mudrd) over them, weapon Mantra,

o 5. P.urxﬁcatlon of Devatd is the placing of the image of the Devatd on the
Pitha, invoking the Shakti of the Devata into it by means of Actramantra Pranamantrd

and so forth, then bathing it (at least) thrice along with recital of Milamantra, and

finally adorning it with garments, ornaments, and the like, and offering incense, light

and so forth. These five forms of purification must be performed first: and then the
worship should be commenced.” (From Principles of Tantra Vol 10

BHUTASHUDDHI

Bhiitashuddhi, * which is a part of Atmashuddhi, 1s an important
Tantrik rite and means purification of five ‘elements’ of which the body
is composed: These elements are not to be anderstood to be gross
‘earth,’ ‘water,’ ‘fire, ‘air’ and ‘ether’ but the five forms in which Pralkriti
manifests Herself. These have centres of operation in the five Chakras
Miladhara to Vishuddha in the spinal cord in the human body. We have
described above Kundaliyoga and mentioned Kundalind ordinarily re-
maining coiled in the lowest Chakra viz, Maladhara. She is considered
a form of the Saguna Brahman and is also identified with the presiding
deity of the Mantra i. e. Ishtadevata. “In Kundaliyog? she is aroused
and brought up through the five centres, absorbing &s She passes
through each the Bhita of that centre, the subtle Tanmatra from which
it derives and the connected organ of sense (Indriya)- Having absorbed
all these, She is led to the sixth or mind centre (Ajna) between the
eyebrows where the last Bhiita or ether is absorbed in mind, and the

X Xqratavaamr qEgly aaretd | —aeAdaiy: Sead
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latter in the Subtle Prakriti. The last in the form of Kundali Shalti
then unites with Shiva in the upper brain called the thousand petalled
lotus (Sahasrara). In Yoga this involution actually takes place with the
result that ecstacy (Samadhi) is attained. But very few are successful
Yogis. Therefore Bhiitashuddhi in the case of the ordinary worshipper
is an imaginary process only. The Sadhaka imagines Kundali, that
She is roused, that one element is absorbed into the other and so on,

until all is absorbed in Brahman.

He then thinks of the ‘ black man of sin’, in his body. He inhales
meditating on ‘Yam’' the Vayu-Bija for 16 instants and dries up the
sinful body; holds breath meditating on ‘Ram’ the AgniBija for 64
instants and burns the same with all sinful inclinations;* exhales medi-
tating on ‘Vam’ the VarunaBija for 32 instants and bathes the burnt—
body with the nectar-like water from head to feet. The Sadhaka then
thinks that a new Deva-body has come into being. Then meditating
on ‘Lam’ the Prithvi Bija in the Miiladhara and by divine gaze he
strengthens the same. Then placing his hand on his heart and uttering
Mantra ‘Ang, Hring, Krong, Hangsah, So’ham he infuses into the new
body the Pranas of the Devi (i. e. Ishtadevata). Thus performing
Bhiitashuddhi the Sadhaka should think that he is one with the Devi.

NYASA
Nyasas should be performed after first purifying the materials

of worship (=@ glg) and so forth.

Nyasa is a very important and powerful Tantrik rite. It is per-
formed by placing the tips of the fingers and palm of the right hand
on various parts of the body accompanied by recitation of Mantra. It
is of many kinds, e. g. Jiva-nyasa, Matrika or Lipi-nyasa, Rishi-

*CFf. Kalmasa-dahana rite in Jain Mantra-kalpas which is performed by touching the
middle of the left arm and thrice reciting the Mantra:

“ ¥ Rgegfen aglRd gaweAy gg R &R’
The detailed Jain Bhiitashuddhi rite is given at p. 2A of Nirvanakalika. Its similarity

to the rite above described may be noted.
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nyasa, Shadanga-nyassy on the body (Hridayadi-shad anga-nyasa) and
with the hands (AllgUShthﬁdi‘Sha anga~l’ly55’l) Pftha_nyﬁsa_ and so on.
The Kuldrnava (IV--20) Mentiong gjy kinds, Each of these might come
under one or the other of the foyr general heads.

“Nydsa also has certain physica] eflects for these are dependant on the state of mind
The pure restful state of meditatigy is

- . feflected in the body of the worshipper. The'
‘actions of Nydsa are said tq Stimulate ¢, nerve centres and to effect the proper
distribution of the Shaktis of the humgap frame according to their disposition and

relations, preventing discord ang distractiop during worship, which itself holds stead¥
the state thus induced” pp. 292-793 ‘Shakt; and Shikta.’

]Iva-nyﬁsa is inquiOll into the Sﬁdhaka’s bOdY purifjed by Bhii-

tashuddhi rite of the life-Prgp, of the Ishtadovatd accompanied by
recital of Mantra. By this the body ig thought to become that of Devata.

MATRIKA -NyAg s
Mﬁtrik?a—nyésa 1S the placing the fifty letters of the Sanskrit
alphabet, which are considered Mantra~bodies of the Devata on the bod),’
of the Sadhaka. They are g Placed, mentally saying ‘Om Ham Narr‘mh.
(Chakra) in case of Antarmatriki—nyasa;

. . - - 'S
N case of Bahyamﬁtrlka—nyasa. Thi
Matrika-nyasa again is Srgt;

'sti Matrika Nys i, e. Creative) or San-
gharaMatrika Nyasa (Dissolving). yasa (i

VIDYA-Nyaga

Nyésa of Vidyz should be done on the head, Miiladhara, heart,
three eyes, two €ars, mouth, tyq arms, back. knees, and navel.”
M ’

RISHI-NyAg,

Rishi-nyasa consists of salutation o the head to Rishi of the
particular Mantra ang salutatiop in the mouth to the particular met.er
of the verse of the Mantra and in the heart to the Devatd and in

the hldden part (GUhya) to the Bijﬂ. and also on the two feet and on
the whole of the body.
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SHADANGA-NYASA*

In Shadanga-nyasa certain letters are placed with the Mantras
Namah, Svaha, Vashat, Vaushat, Hiam, Phat, on the heart, head, crown-—
lock (Sikha), eyes, middle of arms and the front and back of the palms.

KARA-NYASA

In Kara-nyasa the Mantras are assigned to the thumbs, index
fingers, middle fingers, fourth fingers, little fingers, and the front and
back of the palms. The meaning of Nyasa thus becomes clear. By
associating the Divine with every part of the body and with the whole
of it, the mind and body are sought to be made divine to the con-
sciousness of the Sadhaka. They are that already but the mind is made
so to regard them.
SHODHA-NYASASS

In Mantramahodadhi (XI Taranga) V. 48 itis stated that Sho-
dhanyasas and other Nyasas should be performed for good luck, but
are not described for fear of lengthening (of the work) and because
they are not compulsory. They consist of Ganesha, Graha (Planet),
Nalksatra (Asterism), Yogini, Rashi (Zodiacal sign) and Pitha Matrika
Nyasas. They are described fully in the commentary of the said verse
48 of XI Taranga of Mantra-~Mahodadhi.

“In the Vira Tantra it is said:
“All the sins of a Sidhaka are destroyed if the Shodhi-Nyasa which is the principal
of all Nydsas, is performed. Shodhd-Nyisa overcomes the poison of snakes, prevents
death from accidents, and destroys evil Grahas and diseases. All harmful things are
destroyed by the force of Shodha-Nyisa, and enemies are made thereby friendly.

The poems of a Sidhaka who performs Shodha-Nyasasweetly flow in waves
like streams of grape—juice. The eight forms of Siddhi, namely Anima andso forth, lie
within the hollow of his hands. Contemplation in the performance of Shodhd-Nyasa
destroys all sins of body, speech, and mind. All lesser sins are destroyed by recourse
to Shodhd-Nyasa. A S@dhaka who has attained Siddhi in Shodhd-Nydsa can, if he
* Amongst Jains Shadanga-Nydsa and Kara—Nyisa appear to be usually employed.
Matrika~Nyasa is sometimes employed but the other Nyasas are scarcely employed.

§ For Mahishodhda-Nydsa see Kularnava Tantra IV Ullasa.
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desires, enter irto whatever form he sees. The life of }y; 3
- ) 1m to m a Sadhaka who
has done Shodhi-Nyasabowsis shortened. Even Dey whom a

. : atas, not ¢ Ak of men, tremble
with fear at the sight of a Sadhaka who performs Shodlli\—Nyz:pf:,lll) 0375uprindpleq
sa. . v

of Tantra Vol. IL.
DHYANA*

In ‘Dhyana’ or meditation the form of t},e deity which is being
worshippedis contemplated on with such vivid imagination, concentration
of thought and devotion that the image becomes Vi\'ifie’d and remains
before the mind’s eye throughout the course of woygh; p. This ‘Dhyana’
however is ‘Sthiila’ or gross. The ‘Stksma’ or suhtle ‘IDhyana’ iscon-
templation of the deity in its subtle aspect as formless or as ‘Light.
We have already referred to this (See ante pages 33 and 45 ). The
deity in ‘Sthiila’ or gross Dhyana is contemplated on in its natural
complexion or colour and with usual ornaments and vehicle.
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