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Chapter Two
Shakti: The World as Power

There is no word of wider content in any langudgntthis Sanskrit term meaning 'Power'. For Shaktie highest causal
sense is God as Mother, and in another senséhie isniverse which issues from Her Womb. And whahere which is
neither one nor the other? Therefore, the Yogidéya Tantra thus salutes Her who conceives, bgarduces and thereaf
nourishes all worlds: "Obeisance be to Her whauieBeing-Consciousnesiss, as Power, who exists in the form of Ti
and Space and all that is therein, and who isab&nt llluminatrix in all beings."

It is therefore possible only to outline here inesy general way a few of the more important ppies of the Shakti-
doctrine, omitting its deeply interesting pract{i&adhana) in its forms as ritual worship and Yoga.

Today Western science speaks of Energy as theqathydtimate of all forms of Matter. So has it bdenages to the
Shaktas, as the worshippers of Shakti are callatiti®y add that such Energy is only a limited rfestation (as Mind and
Matter) of the almighty infinite Supreme Power (MaBhakti) of Becoming in 'That' (Tat), which is tamy Being (Sat)
itself.

Their doctrine is to be found in the traditionsaland written, which are contained in the Agamasch (with Purana,
Smriti and Veda) constitute one of the four gréasses of Scripture of the Hindus. The TantrasSargtures of the Agam
The notion that they are some queer bye-produirdduism and not an integral part of it, is errom&cThe three chief
divisions of the Agama are locally named Bengalu@zg, Kashmira and Kerala. That Bengal is a honEaotra-shastra is
well known. It is, however, little known that Kashmwas in the past a land where Tantrik doctring practice were widely
followed.

The communities of so-called 'Tantrik' worshippams five-fold according as the cult is of the S@anesha, Vishnu, Shiva
or Shakti. To the Knower, however, the five namemreot distinct Divinities, but different aspecfsite one Power or
Shakti. An instructed Shakti-worshipper is oneh#f least sectarian of men. He can worship in alptes, as the saying is.
Thus the Sammohana Tantra says that "he is a foolsses any difference between Rama (an Avatavesbhu) and
Shiva'. "What matters the name," says the Comnmanththe Satcakranirupana, after running throdgghgamut of them.

The Shakta is so called because the chosen Délitig @forship (Ishta-devata) is Shakti. In his chéith in doctrine and
practice, emphasis is laid on that aspect of the i@nrvhich It is the Source of Change and, in threnfof Time and Space
and all objects therein, Change itself. The wordk&ihs grammatically feminine. For this reasonfanerican Orientalist
critic of the doctrine has described it as a wethlsystem, a mere feminization of orthodox (wreatévat be) Vedanta -- a
doctrine teaching the primacy of the Female and thiwnly for "suffragette monists". It is absurdticism of this kind
which makes the Hindu sometimes wonder whetheWhstern psyche has even the capacity to underbiarftliefs. It is
said of the Mother (in the Hymn to Her in the MaalakSamhita): "Thou art neither girl, nor maid, otit. Indeed Thou art
neither female nor male, nor neuter. Thou art icedrable, immeasurable Power, the Being of all Wiarists, void of all
duality, the Supreme Brahman, attainable in Illuettion alone." Those who cannot understand loftasdehen presented in
ritual and symbolic garb will serve their reputatioest by not speaking of them.

The Shaiva is so called because his chosen DivisiBhiva, the name for the changeless aspeceddtie whose power of
action and activity is Shakti. But as the two aeeessarily associated, all communities acknowl&tgkti. It is, for the
above reason, a mistake to suppose that a 'Tawtritallower of the Agama, is necessarily a Shatal that the Tantra' is
Shakta Scripture only. Not at all. The Shakta iy @me branch of the Agamik school. And so we fihd Scriptures of
Saivaism, whether of North or South, called Tantaasalso those of that ancient form of Vaishnawsrich is called the
Pancaratra. The doctrine of these communities, wsliare certain common ideas, varies from the monisthe Shaktas
and Northern Shaivas to the more or less duakgstems of others. The ritual is to a large extentmon in all
communities, though there are necessarily variatidoe both to the nature of the divine aspect wpped and to the
particular form of theology taught. Shakta doctr@amel practice are contained primarily in the Shdlaatras and the oral
traditions, some of which are secret. As the Tandr@ mainly Scriptures of Worship such doctrineoistained by
implication in the ritual. For reasons above statsmburse may be had to other Scriptures in saddhey share with those
the Shakta certain common doctrines and practides.Tantras proper are the Word of Shiva and ShRltithere are also
valuable Tantrik works in the nature of compendid aommentaries which are not of divine authorship.

The concept 'Shakti' is not however peculiar toShaktas. Every Hindu believes in Shakti as Godigd?, though he may
differ as to the nature of the universe created.t8hakta doctrine is a special presentment afadled monism (Advaita: Ii
'not-two’) and Shakta ritual, even in those condemneddavhich have given rise to the abuses by whichShbripture is
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most generally known, is a practical applicationitofVhatever may have been the case at the ooigiihese Agamic cults,
all, now and for ages past, recognize and claitvage themselves on the Vedas. With these are abtidéNord of Shiva-
Shakti as revealed in the Tantras. Shaldetrine is (like the Vedanta in general) what ie&térn parlance would be calle
theology based on revelation that is, so-calleditspl' or supersensual experience, in its primargecondary sense. For
Veda is that.

This leads to a consideration of the measure ofsrlarowing and of the basis of Vedantik knowledges a fundamental
error to regard the Vedanta as simply a speculatiemphysic in the modern Western sense. It isooif it were, it would
have no greater right to acceptance than any oftte many systems which jostle one another forcagtom in the
Philosophical Fair. It claims that its supersenseathings can be established with certainty bythetice of its methods.
Theorizing alone is insufficient. The Shakta, aballgis a practical and active man, worshipping Erivine Activity; his
watchword is Kriya or Action. Taught that he is Rmphe desires fully to realize himself in factsash. A Tantrik poem
(Anandastotra) speaks with amused disdain of @waésl chatterers who pass their time in futile teheound the shores of
the 'Lake of Doubt'.

The basis of knowing, whether in super-sense wes&nowledge, is actual experience. Experiencétismkinds: the
whole or full experience; and incomplete experiendbat is, of parts, not of, but in, the whole the first experience,
Consciousness is said to be 'upward-looking' (Urtmuk that is, 'not looking to another'. In thesed experience it is
‘outward-looking' (Bahirmukhi) The first is not arperience of the whole, but the Experience-whbte second is an
experience not of parts of the whole, for the tattgpartless, but of parts in the whole, and isgdrom its infinite Power to
know itself in and as the finite centers, as the@yndhe works of an Indian philosopher, my frierdfessor Pramatha Nat
Mukhyopadhyaya, aptly call the first the Fact, #mel second the Fact-section. The Isha Upanishéltbal Supreme
Experience -- Purna, the Full or Whole.

Itis not, be it noted, a residue of the abstractintellect, which is itself only a limited streissConsciousness, but a Plenum,
in which the Existent All is as one Whole. Theotmdly this full experience is Shiva, with Shaktirast or as Potency. The
second experience is that of the finite centeespilmerous Purushas or Jivas, which are also Sta#ti as Potency
actualized. Both experiences are real. In facktigenothing unreal anywhere. All is the Mother & is reality itself.
"Sa’ham” ("She | am"), the Shakta says, and alllieasenses is She in the form in which he perséiler. It is She who in,
and as, he drinks the consecrated wine, and She igine. All is manifested Power, which has theditg of Being from
which it is put forth. But the reality of the masstation is of something which appears and disappedile that of Causal
Power to appear is enduring. But this disappearenasly the ceasing to be for a limited consci@mssn The seed of Power,
which appears as a thing for such consciousnassiine as the potency in infinite Being itself. Thénite Experience is
real as the Full (Purna); that is, its realityufirfess. The finite experience is real, as sucler@ls, perhaps, no subject in
Vedanta, which is more misunderstood than thah@fsb-called 'Unreality’ of the World. Every Schadiits the reality of
all finite experience (even of ‘illusive’ experiergtrictly so-called) while such experience laBig Shamkaracarya, defines
the truly Real as that which is changeless. Inghisse, the World as a changing thing has relatizity only. Shamkara so
defines Reality because he sets forth his doctroma the standpoint of transcendent Being. The &h8kastra, on the other
hand, is a practical Scripture of Worship, delicefimm the world-standpoint, according to which tiarld is necessarily
real. According to this view a thing may be read gt be the subject of change. But its realitp #ising ceases with the
passing of the finite experiencer to whom it idré&ae supreme Shiva-Shakti is, on the other handal, full Experience
which ever endures. A worshipper must, as sucleweein the reality of himself, of the world as field of action and
instrument, in its causation by God, and in God s#ithas the object of worship. Moreover to himwld is real because
Shiva-Shakti, which is its material cause, is réakat cause, without ceasing to be what it is, bexothe effect. Further the
World is the Lord's Experience. He as Lord (Patithie whole Experience, and as creature (Pashis)the experiencer of
parts in it. The Experience of the Lord is nevereah The reality, however, which changelessly eeslunay (if we so
choose) be said to be Reality in its fullest sense.

Real however as all experience is, the knowingedificcording as the experience is infinite otdinand in the latter case
according to various grades of knowing. Full expece, as its name implies, is full in every waysutge that there is at a
'time' no universe at all, that there is then aplete dissolution of all universes, and not of gayticular universe -- even
then the Power which produced past, and will preduture universes, is one with the Supreme Consoiess whose Sha
it is. When again this Power actualizes as a us@jehe Lord-Consciousness from and in Whom iteisssi the All-knower.
As Sarvajfia He knows all generals, and as Sanadl/particulars. But all is known by Him as thepgeme Self, and not, as
in the case of the finite center, as objects ati@n the limited self.

Finite experience is by its definition a limitedry. As the experience is of a sectional charadter,obvious that the
knowing can only be of parts, and not of the whakethe part cannot know the whole of which it fsa. But the finite is
not always so. It may expand into the infinite bggesses which bridge the one to the other. Tren&asof Partial
Experience is knowing in Time and Space; the SuprEmperience, being changeless, is beyond both amdeSpace ¢
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aspects of change. The latter is the alteratiquad§ relative to one another in the changelessl&/kall experience is not
senseknowledge. The latter is worldly knowledge (Laukikgana), by a limited knowing center, of materiajeots, whethe
gross or subtle. Full Experience is the Supremeimg Self which is not an object at all. This isnorldly knowledge
(Alaukika Jiana) or Veda. Sense-knowledge variesrding to the capacity and attainments of the e&peer. But the
normal experience may be enhanced in two waysermjthysically by scientific instruments such asttiescope and
microscope which enhance the natural capacityapaepsychically by the attainment of what ardezhpsychic powers.
Everything is Shakti; but psychic power denotes #mancement of normal capacity which gives kndgdeof matter in its
subtle form, while the normal man can perceiveniyyan the gross form as a compound of sensibléanéhe Bhutas).
Psychic power is thus an extension of natural tgciihere is nothing 'supernatural’ about it. Alhiatural, all is real. It is
simply a power above the normal. Thus the clairmbgan see what the normal sense-experiencer cateaoes so by the
mind. The gross sense-organs are not, accordisigdanta, the senses (Indriya.) The sense is the,mihich normally
works through the appropriate physical organsyhith, as the real factor in sensation, may doavittihem, as is seen
both in hypnotic and yogic states. The area of Kadge is thus very widely increased. Knowledge tmagained of subtle
chemistry, subtle physiology (as of the cakrasutntle bodily centers), of various powers, of therl of Spirits,' and so
forth. But though we are here dealing with sultiaeds, they are still things and thus part of these-world of objects thal
is, of the world of Maya. Maya, as later explainisgdnot 'illusion,' but Experience in time and apaf Self and Not-Self.
This is by no means necessarily illusion. The Whibérefore cannot be known by sense-knowledgenhadnt ssense or
worldly knowledge cannot establish, that is, pravbat is super-sensual, such as the Whole, itg@atd the 'other side' of
its processes taken as a collectivity. Reasonimgtier working in metaphysic or science, is basethe data of sense and
governed by those forms of understanding which titois the nature of finite mind. It may establasleconclusion of
probability, but not of certainty. Grounds of prbbay may be made out for Idealism, Realism, Plisra and Monism, or
any other philosophical system. In fact, from wivatsee, the balance of probability perhaps faveai®n and Pluralism.
Reason may thus establish that an effect musth@eeise, but not that the cause is one, For alintbazan say, there may
as many causes as effects. Therefore it is saf@danta that "nothing (in these matters) is esthbli by argument.” All
Western systems which do not possess actual spigiperience as their basis are systems whicleleén no certainty as
regards any matter not verifiable by sense-knowdetiyd reasoning thereon.

Shakta, and indeed all Vedantik teaching, holdstti@only source and authority (Pramana) as regardersensual matte
such as the nature of Being in itself, and the, lik&/eda. Veda, which comes from the root vidknow, is knowledge par
excellence, that is super-sensual experience, vatcbrding to the Monist (to use the nearest Engésm) is the
Experience-Whole. It may be primary or secondaryt#e first it is actual experience (Sakshatkafsizivin English is
called 'spiritual' experience.

The Shakta, as a 'monist,’ says that Veda is fpikeence as the One. This is not an object of kedge. This knowing is
Being. "To know Brahman is to be Brahman." He Tsanist,' not because of rational argument onlgitih he can adduce
reasoning in his support), but because he, or tivbsen he follows, have had in fact such 'monistigyerience, and
therefore (in the light of such experience) intetggthe Vedantik texts.

But 'spiritual' experience (to use that Englisimiemay be incomplete both as to duration and nafittres from the
imperfect ecstasy (Savikalpa-Samadhi), even when'mionistic' character, there is a return to wenstgderience. Again it
may not be completely 'monistic' in form, or maydwen of a distinctly dualistic character. Thisyomleans that the
realization has stopped short of the final goalsTeing the case, that goal is still perceivedulgh the forms of duality
which linger as part of the constitution of the esipncer. Thus there are Vedantik and other scheloish are not ‘'monistic
The spiritual experiences of all are real expegsnevhatever be their character, and they areatroerding to the truth of
the stage in which the experience is had. Do tloeyradict one another? The experience which a maroha mountain at
fifty miles distance, is not false because it isa@tiance with that of the man who has climbetMhat he sees is the thing
from where he sees it. The first question theisighere a 'monistic' experience in fact? Not whettmnonism' is rational or
not, and shown to be probable to the intellect. Bt can we know this ~ With certainty only by hayithe experience
oneself. The validity of the experience for the exgncer cannot be assailed otherwise than byiajdgaud or self-
deception. But how can this be proved? To the éxpeer his experience is real, and nothing elsd &1y account. But the
spiritual experience of one is no proof to anotliko refuses to accept it. A man may, however, dogbpt another says,
having faith in the latter's alleged experiencereHge have the secondary meaning of Veda, thacisrmslary knowledge of
super-sensual truth, not based on actual experigtbe believer, but on the experience of somerotrhich the former
accepts. In this sense Veda is recorded for Brafsmaim the Scriptures called Vedas, which conthamgstandard experien
of those whom Brahmanism recognizes as its Righeers. But the interpretation of the Vaidik retisrin question, just
that of the Bible is. Why accept one interpretatiatner than another'? This is a lengthy matteificguto say here that each
chooses the spiritual food which his spiritual bodgds, and which it is capable of eating and alsding. This is the
doctrine of Adhikara. Here, as elsewhere, whahis man's meat is another man's poison. Nature viloidswho are not
altogether beyond her workings. What is calledikto believe' involves the affirmation that tfierm of a man's faith is
the expression of his nature; the faith is the nitais.not man's reason only which leads to thep#ido of a particula
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religious belief. It is the whole man as evolvedhat particular time which does so. His affirmatif faith is an affirmation
of his self in terms of it. The Shakta is therefarenonist,’ either because he has had himselfisgdiexperiences of this
character, or because he accepts the teachingsd thho claim to have had such experience. Thipta knowledge, that
received from a source of authority, just as knalgteof the scientific or other expert is receiviéds true that the latter me
be verified. But so in its own way can the former Bevelation to the Hindu is not something st&tedh above,' incapable
of verification 'below'. He who accepts revelatamteaching the unity of the many in the One, mgélf verify it in his
own experience. How? If the disciple is what idezhhot fit to receive truth in this 'monistic’ foy he will probably declare
it to be untrue and, adhering to what he thinksus, will not further trouble himself in the matté he is disposed to accept
the teachings of 'monistic’ religion-philosophyisibecause his own spiritual and psychical natie¢ a stage which leads
directly (though in a longer or shorter time as rbaythe case) to actual 'monistic’ experience. riiquéar form of 'spiritual’
knowledge like a particular psychic power can beettgped only in him who has the capacity for it.Stah an one asking,
with desire for the fruit, how he may gather ig Buru says: Follow the path of those who haveeaehi (Siddha) and you
will gain what they gained. This is the 'Path of tAreat' who are those whom we esteem to be suelestéem them
because they have achieved that which we belietse tmoth worthy and possible. If a woldd-disciple refuses to follow t
method (Sadhana) he cannot complain that he hdsaddts result. Though reason by itself cannattdisth more than a
probability, yet when the super-sensual truth leentearnt by Veda, it may be shown to be confotenbreason. And this
must be so, for all realities are of one piece.dgeas a limited manifestation of the same Shakip is fully known in
ecstasy (Samadhi) which transcends all reasonitgt\Wherefore, is irrational can never be spitiyuaue. With the aid of
the light of Revelation the path is made clear, alhthat is seen tells of the Unseen. Facts df/dié& give auxiliary proof.
So many miss the truth which lies under their epesause to find it they look away or upwards tmedancied 'Heaven'.
The sophisticated mind fears the obvious. "It isehé is here," the Shakta and others say. Fartteevery other being is a
microcosm, and so the Vishvasara Tantra says: "\8Hwdre, is elsewhere. What is not here, is noehdhe unseen is the
seen, which is not some alien disguise behind wiilcitks. Experience of the seen is the experiefdbe unseen in time
and space. The life of the individual is an expissf the same laws which govern the universe stthe Hindu knows,
from his own daily rest, that the Power which petgethe universe rests. His dreamless slumber whirBliss is known
tells him, in some fashion, of the causal stateriversal rest. From the mode of his awakeningathdr psychological
processes he divines the nature of creative thinKkio the Shakta the thrill of union with his Shakta faint reflection of th
infinite Shiva-Shakti Bliss in and with which alhiverses are born. All matter is a relatively stafloirm of Energy. It lasts
awhile and disappears into Energy. The universaaimtained awhile. This is Shakti as Vaishnavi, Mantainer. At every
moment creation, as rejuvenascent molecular agtigitgoing on as the Shakti Brahmani. At every rantithere is
molecular death and loosening of the forms, thekwadiRudrani Shakti. Creation did not take plack/@t some past time,
nor is dissolution only in the future. At every memnt of time there is both. As it is now and befesehere, so it was 'in the
beginning'.

In short the world is real. It is a true experien@bservation and reason are here the guide. Eeda V6 no authority in
matters falling within sense-knowledge. If Veda &v&r contradict such knowledge, it would, as Shamkays, be in this
respect no Veda at all. The Hindu is not troublgcbiblical science'. Here and now the existencthefmany is established
for the sense-experiencer. But there is anothefFaiidExperience which also may be had here and aoavis in any case
also a fact, -- that is, when the Self 'stands(elstasis) from mind and body and sense-experidiie Full Experience is
attained in ecstasy (Samadhi). Both experiencesbadad by the same experiencer. It is thus the €2ne who became
many. "He said: May | be many," as Veda tells. Ti# to be many' is Power or Shakti which operaesMaya.

In the preceding portion of this paper it was paéhout that the Power whereby the One gives efifelts Will to be Many i
Maya Shakti.

What are called the 36 Tattvas (accepted by bo#tki@k and Shaivas) are the stages of evolutiomeo®ne into the Many
as mind and matter.

Again with what warrant is this affirmed? The sedary proof is the Word of Shiva and Shakti. Revesaté the Tantra-
shastra, as such Word is expounded in the teacbinthe Masters (Acaryas) in the Agama.

Corroboration of their teaching may be had by oketémn of psychological stages in normal life asdsoning thereon.
These psychological states again are the individepksentation of the collective cosmic proces#eshere, so elsewher
Primary evidence is actual experience of the sumding and supreme states. Man does not leap diane from ordinary
finite senseexperience to the Full Experience. By stages haraahs thereto, and by stages he retraces histstdpsworld
unless the fullness of experience has been sutthtasn up in the fire of Self-knowledge the seédesire which is the
germ of the world. Man's consciousness has no fdaahdary. On the contrary, it is at root the IitérConsciousness,
which appears in the form of a contraction (Shamakodue to limitation as Shakti in the form of miad matter. This
contraction may be greater or less. As it is grigl@osened, consciousness expands by degredsalhtionds being gone,
it becomes one with the Full Consciousness or RPUrmas there are, according to common teachingrsagcending ligt
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planes of experience, called Lokas, that is 'whataen' (lokyante) or experienced; and sevendks&ending planes, or
Talas, that is 'places'. It will be observed tha aame is given from the subjective and the dtioen the objective
standpoint. The center of these planes is thehHidaine' (Bhurloka). This is not the same as egpeg on earth, for every
experience, including the highest and lowest, @hdx here. The planes are not like geologicalsstiaough necessity may
picture them thus. The Earth-plane is the normpedrnce. The ascending planes are states of soperal, and the
descending planes of sub-normal experience. ThHeebkigf the planes is the Truth-plane (Satya-loRayond this is the
Supreme Experience, which is above all planes, misit ight itself, and the love of Shiva and Shattte 'Heart of the
Supreme Lord' (Hridayam parameshituh). The lowes$a ©n the dark side is described in the Purantswonderful
symbolic imagery as a Place of Darkness where rapestpents, crowned with dim light, live in peymdtanger. Below thi
is the Shakti of the Lord called Tamomayi Shakthat is, the Veiling Power of Being in all its iimite intensity.

What then is the Reality -- Whole or Purna? Itagtainly not a bare abstraction of intellect, foe intellect is only a
fractional Power or Shakti in it. Such an abst@ttias no worth for man. In the Supreme Realityickvis the Whole, there
is everything which is of worth to men, and whiglgeeds from it. In fact, as a Kashmir ScriptungsséThe ‘without'
appears without only because it is within." Unwgréttso proceeds from it, not in the sense thattihére as unworthy, but
because the experience of duality, to which ewéltiached, arises in the Blissful Whole. The Fahot merely the
collectively (Samashti) of all which exists, folistboth immanent in and transcends the univetse al commonplace that it
is unknowable except to Itself. Shiva in the Yobiidaya Tantra, says: "Who knows the heart of a awPOnly Shiva
knows the Heart of Yogini (the Supreme Shakti).l #ds reason the Buddhist Tantrik schools cafihitinya or the Void.
This is not 'nothing' but nothing known to mind ashses. Both Shaktas and some Vaishnavas usgh&hunya, and no
one suspects them of being 'Nihilists'.

Relatively, however, the One is said to be Beirgf)3Bliss (Ananda) and Cit -- an untranslatabtenterhich has been most
accurately defined as the Changeless Principld ohanging experience, a Principle of which seiosatperception,
conception, self-consciousness, feeling, memorl}, and all other psychic states are limited modieis. not therefore
Consciousness or Feeling as we understand thesksyor these are directed and limited. It is tifenite root of which the
are the finite flower. But Consciousness and pdggércording to the more ancient views) Feelingrapch the most neal
to a definition, provided that we do not understdreteby Consciousness and Feeling in man's séfesenay thus (to
distinguish it) call Cit, Pure Consciousness oreFeeling as Bliss (Ananda) knowing and enjoyisgitn full Reality.
This, as such Pure Consciousness or Feeling, enduen when finite centers of Consciousness oiirigeatise in It. If (as
this system assumes) there is a real causal netwedn the two, then Being, as Shiva, is also aglP,aw Shakti, which is
the source of all Becoming. The fully Real, therefdias two aspects: one called Shiva, the stsiect of Consciousness,
and the other called Shakti, the kinetic aspethefsame. For this reason Kali Shakti, dark asiadércloud, is represented
standing and moving on the white inert body of @hide is white as lllumination (Prakasha). He &rinfor Pure
Consciousness is without action and at rest.$his, His Power, who moves. Dark is She here becass¢ali, She
dissolves all in darkness, that is vacuity of eetise, which is the Light of Being Itself. Again SkeCreatrix. Five corpse-
like Shivas form the support of Her throne, sethiewish-granting groves of the Isle of Gems (Maigd), the golden sands
of which are laved by the still waters of the Oce&iectar (Amrita), which is Immortality. In bottases we have a pictor
presentment in theological form of the scientifacttine that to every form of activity there istat& background.

But until there is in fact Change, Shakti is merttbly Potency of Becoming in Being and, as sucWwhislly one with it. The
Power (Shakti) and the possessor of Power (Shakjiar@ one. As therefore He is Being-Bliss-Consai@ss, so is She.
She is also the Full (Purna), which is no mererabgbn from its evolved manifestations. On thetcany, of Her the
Mahakali Stotra says: "Though without feet, Thows=i more quickly than air. Though without earsoTldost hear.
Though without nostrils, Thou dost smell. Thoughhwiit eyes, Thou dost see. Though without tonghepTdost taste all
tastes." Those who talk of the 'bloodless abstrastiof Vedanta, have not understood it. The grafridan's Being is the
Supreme 'I' (Purnosham) which, though in Itselfdye)/finite personality, is yet ever finitely persdiming as the beings of
the universe. "Sa’ham," -- "She | am."

This is the Supreme Shakti, the ultimate obje¢hefShaktas' adoration, though worshipped in séf@rmas, some gentle,
some formidable.

But Potency is actualized as the universe, andatbisis Shakti, for the effect is the cause medifiMonistic Vedanta
teaches that God is the material cause of the wbHd statement that the Supreme Shakti also eagstise Forms evolved
from It, may seem to conflict with the doctrine tifwer is ultimately one with Shiva who is chamgslBeing. Shamkara
answers that the existence of a causal nexus issMand that there is (from the transcendental gtint) only a seeming
cause and seeming modification or effect. The Shailtho from his world-standpoint posits the reatitycod as the Cause
of the universe, replies that, while it is truetttiee effect (as effect) is the cause modified,dlese (as cause) remains what
it was and is and will be. Creative evolution of timiverse thus differs from the evolution in fit.the latter case the material
cause when producing an effect ceases to be wivasit Thus milk turned into curd ceases to be railk.the simile giver
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of the other evolutionary process is that of 'Liffbtn Light'. There is a similarity between theriwentional' standpoint of
Shamkara and the explanation of the Shakta; tfierdifce being that, while to the former the efie¢from the
transcendental standpoint) ‘unreal,' it is from$hakta's immanent standpoint 'real’.

It will have been observed that cosmic evolutiomithe nature of a polarization in Being into st@nd kinetic aspects. Tt
is symbolized in the Shakta Tantras by their comsparof Shiva-Shakti to a grain of gram (Canak&jshas two seeds
which are so close together as to seem one, archwahé surrounded by a single sheath. The see@®hara and Shakti and
the sheath is Maya. When the sheath is unpeelatiistivhen Maya Shakti operates, the two seeds eqae. The sheath
unrolls when the seeds are ready to germinatejghaten in the dreamless slumber (Sushupti) oiMoeld-Consciousness
the remembrance of past enjoyment in Form givestaghat divine creative 'thinking' of 'imaginir{§rishtikalpana) which
is 'creation’. As the universe in dissolution sike a Memory which is lost, so it is born agaior the germ of recalled
Memory or Shakti. Why? Such a question may be areiwehen we are dealing with facts in the whold;tha latter itself
is uncaused, and what is caused is not the whaaifisktation is of the nature of Being-Power, psit is Its nature to
return to Itself after the actualization of PowEo.the devotee who speaks in theological langudgis, His Will". As the
Yoginihridaya says: "He painted the World-PictureHimself with the Brush which is His Will and wpkased therewith."

Again the World is called a Praparica, that is aeresion of the five forms of sensible matter (Bhjutshere does it go at
dissolution? It collapses into a Point (Bindu). Wiay regard it as a metaphysical point which iscitiaplete
'subjectification’ of the divine or full 'l' (Purhanta), or objectively as a mathematical point authmagnitude. Round that
Point is coiled a mathematical Line which, beingdnch with every part of the surface of the Paimhkes one Point with it.
What then is meant by these symbols of the PoidtLiame? It is said that the Supreme Shiva sees é&lfrirsand as His own
Power or Shakti. He is the "White Point' or 'Mof@&andra), which is lllumination and in the comptefeocess, the

'I' (Aham), side of experience, She is the 'RedciPdBoth colors are seen in the microcosmic gdiwraf the child. Red to
is the color of Desire. She is 'Fire' which is tiigect of experience or 'This' (Idam), the objeetide of experience. The
"This' here is nothing but a mass of Shiva's owminating rays. These are reflected in HimselShakti, who, in the
Kamakalavilasa, is called the 'Pure Mirror' of $hiVhe Self sees the Self, the rays being throwk ba their source. The
"This' is the germ of what we call 'Otherness,'Hmre the 'Other' is and is known as the Self.r€kation and fusion of these
two Points, White and Red, is called the Mixed PomSun'. These are the three Supreme LightsShiva, Ha = Shakti,
which united spell ‘Aham’ or 'I'. This 'Sun' is shihe state of full 'l-ness' (Purnaham-bhava). Thike Point into which the
World at dissolution lapses, and from which in tioee it comes forth again. In the latter case this Lord-Consciousness
as the Supreme 'I' and Power about to create hifordason Bindu is called a condensed or massive 6f Shakti. It is the
tense state of Power immediately prior to its farstualization. That form of Shakti, again by whtbe actualization takes
place is Maya; and this is the Line round the Pd\stcoiled round the Point, it is the Supreme BetfPower
(Mahakundalini) encircling the Shiva-Linga. Front ofithis Power comes the whisper to enjoy, in @eibf form, as the
memory of past universes arises therein. Shakti $ees'. Shakti opens Her eyes as She reawakemsHe Cosmic Sleep
(Nimesha), which is dissolution. The Line is asficoiled and one with the Point, for Power is therest. Creation is
movement, an uncoiling of Maya-Shakti. Hence iswioeld called Jagat, which means 'what moves'.fidtare of this
Power is circular or spiraline; hence the roundrmess'curvature' of things of which we now hearthitmy moves in a really
straight line. Hence again the universe is alstedal spheroid (Brahmanda). The gross worlds acelar universal
movements in space, in which, is the Ether (AkasBiahsciousness, as the Full (Purna), is neveothohized, but the finit
centers which arise in it, are so. The Point, ordBi then divides into three, in various ways,¢hief of which is Knower,
Knowing and Known, which constitute the dualitytbé world-experience by Mind of Matter.

Unsurpassed for its profound analysis is the adcoliie thirtysix Tattvas or stages of Cosmic Evolution (acceptetoth
Shaivas and Shaktas) given by the Northern Shaitia® of the Agama, which flourished after the datéch Western
Orientalists assign to Shamkaracarya, and whichtixagfore in a position to criticize him. Accordito this account
(which | greatly condense) Subject and Object irem&eing are in indistinguishable union as the Bop Shiva-Shakti. We
have then to see how this unity is broken up intbj&ct and Object. This does not take place ahae. There is an
intermediate stage of transition, in which thera Bubject and Object, but both are part of thg &lich knows its Object
to be Itself. In man's experience they are whatfyssate, the Object then being perceived as outs&dSelf, the plurality of
Selves being mutually exclusive centers. The pmeesl the result are the work of Shakti, whoseiapgmction is to
negate, that is to negate Her own fullness, soitl@comes the finite center contracted as adicdhBubject perceiving a
limited Object, both being aspects of the one Givelf.

The first stage after the Supreme is that in wisiblakti withdraws Herself and leaves, as it weamding by itself the 'I' sic
(Aham) of what, when completed, is the 'I-This' éirldam) experience. But simultaneously (for thmlst have its
content) She presents Herself as a 'This' (Idanfiysafaintly and then clearly; the emphasis loeat first laid on the 'l' and
then on the 'This'. This last is the stage of IsAviattva or Bindu, as the Mantra Shastra, dealiitiy the causal state of
'Sound' (Shabda), calls it. In the second and stade, as also in the fourth which follows, thotiggre is an 'I' and a 'This'
and therefore not the indistinguishabl- This' of the Supreme Experience, yet both thendl the 'This' are experiencec
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aspects of and in the Self. Then as a preliminaihé division which follows, the emphasis is laglally on the 'I' and the
'This'. At this point Maya-Shakti intervenes andngbetely separates the two. For that Power is #res& of Difference
(Bheda-Buddhi). We have now the finite centers ralljitexclusive one of the other, each seeing, ¢oetktent of its power,
finite centers as objects outside of and diffefesrh the self. Consciousness thus becomes contkdcidéieu of being All-
knowing, it is a 'Little Knower,' and in lieu of ing Almighty Power, it is a 'Little Doer".

Maya is not rightly rendered 'lllusion’. In thesfiplace it is conceived as a real Power of Beimyas such is one with the
Full Reality. The Full, free of all illusion, expences the engendering of the finite centers aedémters themselves in and
as Its own changeless partless Self. It is thedigidual centers produced from out of Power as Majakti which are
'Ignorance’ or Avidya Shakti. They are so calledduse they are not a full experience but an expegief parts in the
Whole. In another sense this 'Ignorance’ is a kngwiamely, that which a finite center alone hagrEGod cannot have
man's mode of knowledge and enjoyment without béegmman. He by and as His Power does become mapedmdmain:
Himself. Man is Power in limited form as Avidya. &hord is unlimited Power as Maya. In whom thethis'lllusion'? Not
(all will admit) in the Lord. Nor is it in fact (wdtever be the talk of it) in man whose nature fbisegard his limitations as
real. For these limitations are he. His experieasenan provides no standard whereby it may be gdgutllusion’. The
latter is non-conformity with normal experienceddrere it is the normal experience which is saidgdllusion. If there
were no Avidya Shakti, there would be no man. lorsthe knowing which is Full Experience is onenthand the knowing
of the limited experience is another. The lattekvgdya and the Power to produce it is Maya. Bath eternal aspects of
Reality, though the forms which are Avidya Shaktine and go. If we seek to relate the one to therptthere and by
whom is the comparison made? Not in and by the Exgplerience beyond all relations, where no questare asked or
answers given, but on the standing ground of pidsgte experience where all subjectivity and albjeity are real and
where therefore, ipso facto, lllusion is negatiee two aspects are never present at one andrieetgae for comparison.
The universe is real as a limited thing to the tédiexperiencer who is himself a part of it. Bug #xperience of the
Supreme Person (Parahanta) is necessarily diffevtrgrwise it would not be the Supreme Experiaatcdl. A God who
experiences just as man does is no God but mame Theherefore, no experiencer to whom the Wirldlusion. He who
sees the world in the normal waking state, los@sthat form in ecstasy (Samadhi). It may, howegasith the Shakta) be
said that the Supreme Experience is entire andamgghg and thus the fully Real; and that, thoughlitihited experience is
also real in its own way, it is yet an experientelmnge in its twin aspects of Time and Space.aitherefore, is the Pow
which engenders in Itself finite centers in Timel &pace, and Avidya is such experience in fadhefinite experiencer in
Time and Space. So much is this so, that the Tireerists (Kalavadins) give the name 'Supreme T{Rerakala) to the
Creator, who is also called by the Shakta 'GreaeT{Mahakala). So in the Bhairavayamala it is faéd Mahadeva (Shiva)
distributes His Rays of Power in the form of thea¥.eThat is, Timeless Experience appears in theefaenters as broken up
into periods of time. This is the 'Lesser Time'evthcomes in with the Sun, Moon, Six Seasons arfdrtfp, which are all
Shaktis of the Lord, the existence and movementghidh give rise, in the limited observer, to thaian of Time and
Space.

That observer is essentially the Self or 'Spigtiieled by Its own Shakti in the form of Mind andhttér. These two are Its
Body, the first subtle, the second gross. Both lelmeemmon origin, namely the Supreme Power. Eaahrésl mode of It.
One therefore does not produce the other. Botlpra@uced by, and exist as modes of, the same Césee is a necessary
parallelism between the Perceived and the Percaidrbecause Mind and Matter are at base one dssd the same
Power, one can act on the other. Mind is the stiband Matter the objective aspect of the onapoéd Consciousness.

With the unimportant exception of the Lokayatas, indus have never shared what Sir William Jomadled "the vulgar
notions of matter," according to which it is regatldas some gross, lasting and independently existitside thing.

Modern Western Science now also dematerializepdheerable matter of the universe into Energy. ahis the forms in
which it is displayed is the Power of the Self ppaar as the object of a limited center of knowMqd again is the Self as
'‘Consciousness,’ limited by Its Power into suckrater. By such contraction there is in lieu ofAlfrknower' a 'Little
Knower," and in lieu of an 'All-doer" a 'Little DeThose, however, to whom this way of lookingrangs is naturally
difficult, may regard the Supreme Shakti from tihgeative aspect as holding within Itself the gerihalbMatter which
develops in It.

Both Mind and Matter exist in every particle of tingiverse though not explicitly displayed in thengaway in all. There is
no corner of the universe which contains anythitigee potential or actual, which is not to be foweisewhere. Some aspect
of Matter or Mind, however, may be more or lessliekpor implicit. So in the Mantra Scripture it &aid that each letter of
the alphabet contains all sound. The sound of ticp&ar letter is explicit and the other soundsiamplicit. The sound of a
particular letter is a particular physical audibiede of the Shabdabrahman (Brahman as the cag®btla or 'Sound’), in
Whom is all sound, actual and potential. Pure Cionsoess is fully involved in the densest formgmiss or organic matte
which is not 'inert' but full of 'movement' (Spahdar there is naught but the Supreme Consciosswegch does not move.
Immanent in Mind and Matter is Consciousness (G&ks). Inorganic matter is thus Consciousnessliirstibjection to the
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Power of Ignorance. It is thus Consciousness itiengj Itself with such inorganic matter. Matteraf its five forms of
density is present in everything. Mind too is theéh®ugh, owing to its imprisonment in Matter, unel®ped. "The Brahman
sleeps in the stone." Life too which displays ftgéth the organization of matter is potentiallyntained in Being, of which
such inorganic matter is, to some, a 'lifelesshidfrom this deeply involved state Shakti entets migher and higher
organized forms. Prana or vitality is a Shakthe Mantra form of which is 'Hangsah'. With the MariHang' the breath
goes forth, with 'Sah' it is indrawn, a fact whatyone can verify for himself if he will attemptitsspire after putting the
mouth in the way it is placed in order to pronoutieeletter 'H'. The Rhythm of Creative Power abrefathing (a
microcosmic form of it) is two-fold -an outgoing (Pravritti) or involution as universad an evolution or return (Nivritti)
Supreme Power to Itself. Shakti as the Great H#alte universe pulses forth and back in cosmitodysand diastole. So
much for the nature of the Power as an evolutiopaogess. It is displayed in the Forms evolvedramereasing exhibition
of Consciousness from apparently, though not tuhgonscious matter, through the slight consciossoéthe plant and tl
greater consciousness of the animal, to the mgteyhdeveloped consciousness of man, who in thepbeteness of his ow
individual evolution becomes freed of Mind and Mativhich constitute the Form, and thus is one WithSupreme
Consciousness ltself. There are no gaps in theepsodn existence there are no rigid partition® Vital phenomena, to
which we give the name of 'Life’, appear, it itrwith organized Matter. But Life is not then sdhireg entirely new which
had no sort of being before. For such Life is anlimited mode of Being, which itself is no deaththbut the Infinite Life
of all lives. To the Hindu the difference betwedan and animal, and between the latter and manalweays been one
rather of degree than of kind. There is one Constiess and one Mind and Matter throughout, tholiglMatter is
organized and the Mind is exhibited in various wage one Shakti is the Self as the 'String' ($oma on which all the
Beads of Form are strung, and these Beads agaliméied modes of Herself as the 'String'. Evolatie thus the loosening
of the bonds in which Consciousness (itself unchag)ds held, such loosening being increased amis€iousness more
fully exhibited as the process is carried forwaktllength is gained that human state which thepbaré calls so 'hard to g¢
For it has been won by much striving and throudfesimg. Therefore the Scripture warns man noteglact the
opportunities of a stage which is the necessatyngiraary to the attainment of the Full Experienban by his striving must
seek to become fully humane, and then to pasauyielr into the Divine Fullness which is beyondrarms with their good
and evil. This is the work of Sadhana (a word wliomes from the root sadh 'to exert’), which igigigne, ritual, worship
and Yoga. It is that by which any result (Siddkipttained. The Tantrik Shastra is a Sadhana 8ogipAs Powers are mar
so may be Sadhana, which is of various kinds agdegs. Man may seek to realize the Mother-Poweleinlimited forms
as health, strength, long life, wealth, magic paerd so forth. The so-called '‘New Thought' andided literature which
bids men to think Power and thus to become powerfiy ancient, going back at least to the Upaxistizich says: "What
man thinks, that he becomes.”

Those who have need for the Infinite Mother as iSheot in any Form but in Herself, seek directig Adorable One in
whom is the essence of all which is of finite worthe gist of a high form of Kulasadhana is giveihe following verse
from the Hymn of Mahakalarudra Himself to Mahakali:

"l torture not my body with penances." (Is not bigly Hers? If man be God in human guise why torrhan®) "l lame not
my feet in pilgrimage to Holy Places." (The bodyhie Devalaya or Temple of Divinity. Therein arkthé spiritual Tirthas
or Holy Places. Why then trouble to go elsewhete8pend not my time in reading the Vedas." (Thela& which he has
already studied, are the record of the standardisgdiexperience of others. He seeks now to hsedxperience himself
directly. What is the use of merely reading abt2iffihe Kularnava Tantra enjoins the mastering efetbsence of all
Scriptures which should then be put aside, justeasho has threshed out the grain throws awayukkshand straw.) "But |
strive to attain Thy two sacred Feet."
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