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A STUDY lN THE MANTRA SHASTRA |

(SHAKTI—-POTENGY TO GREATE)

| e

ARTH UR AVALON. .-

In my three prevmus artlc]es  have referred to Shakh, Nada
Bindu. In this and the two next I will deal in greater detail with
each of these three concepts of Shakti.  One of the clearest
accounts known to me of the evolution of Shakti is that given in
the. authoritative Tantrik Prakarana called Sharadd (also spelt

- Sarada) Tilaka by Lakshmanacharyya This work was formerly

of great authority in Bengal. = Its value is greatly increased by the

commentary of Righava Bhatta. ~ As this work with its commentary

i1s of prime 1mportance——and is cited throughout these articles, I -
may here note the following account which . Lakshmamcharyya

gives of himself at its close. . Mahabala a great sage was succeeded
by his son Achdryapandita, a Deshika (Tantrik) Guru. His son

Srikrishna Deshika had a son Lakshmana Deshika who wrote the
Sharada Tilaka. Raghava in his commentary called Padirthadarsha
says that Lakshmana was the disciple of Utpaldchdryya who was
the d:scxple of Sominanda, who was the disciple of Vasumanta, who
was the disciple of Shrikantha. This is the Gurupangkti of
Lakshmana. His disciple was the great Kashmirian Abhinava

Gupta, the author of ‘Paramirthasira. The - latter’s disciple was '
Kshemarjja the author of the Shivaslitra-Vimarshini, The date

generally assigned to Abhinava Gupta is the eleventh century,

Therefore 53.  Akshaya Kuméra Mailra, Director of the Varendra

'Anusandhana Samiti, who has supplied me with these details of
the Gurus and Shishyas of the author concludes that the Shirada

was written at the end of the tenth or beginning of the eleventh

century. Raghava mentions 1510 as the age of his commentary,
Taking this to be the Vikrama Samvat we get 1454 A, D, as its

date. These details serve another purpose. There are persons
‘who insist on a total discoanectxon between the Shaiva and Shikta

Tantras. Lakshmanacharyya was a member of the Kashmirian
Shaiva School and his work was as | have stated of great authority

among the Bengal Shikias.
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The Sharads (Chapter 1, verse 7} says » Feom Sakala
Parameshvara vested with the wealth of Sat, Chit, Xnandea issaed
Shakli ; from Shaktt came Nida; and {from Ni-ti fssued  Bindu.
(Sachchidinanda-vibhavdt sakalat pamm&éhvzir%{ asjchehhakiistato
nido nidid bindu-samudbhavah), Parameshvara s here Shiva
Tatlva. He is Sakala, because, He is Ut{}l ‘Hn creative Kald or Shalkti.
As already explained Shakf i, when Vyashtiriipd, that iy md;vzmi;hmed,
is called Kala. Shiva is always with Shalti.,  Bul in the supreme
state, Shakti is unmanifest and exists in its own (SvarQipa} form
as Being-conscioustiess-Bliss, (Sachchidianandamayi, Chidripint)
undistinguishable from Shiva, Sakala  Shiva is thus Saguna
Brahman., He is said {0 be vested with the wealth of Saf, Chit,
Ananda or Bemg—consumuanebs and Bliss to show that His
assoctafion with AVldy-:L does not deprive Him of, or affect, His
own true nature (Svar(ipa). Shiva has two aspects. In one of
these He is the Supreme Changeless One who is Sachchidinanda
and Sachchidinandamayi. This is Pardsamvit. In the other He
changes as the Universe ; change being the experience of the Jiva
so created, The cause of such change is Shiva Tattva mseparably
associated w:th Shakti Tattva.

- “There issued Shakti.” This 1is a Shakti Tattva of the
Thirly-six Tattvas. Shakti evolves Nida, and Nida, Bindu. These
are aspects of Shakti preparing fo create the Universe and are dealt
with in future articles Here I am concerned with Shakti Tattva
only : that is, with that form of Shakti which is specifically so
called; since Néida, Bindu and thg rest are all but names for
different aspects of Shakts

It may be asked how f:'m c%ha.Lh be said io issue from that
which was already with Shakti, ~Righava Bhatta explains that the
author here {ollows the Singkhyan principle of the appearance of
realities from realities (Sadutpatiivida) and speaks of the condition of
readiness (Uchchhiinivasthd) of Her who being without begining
or end existed in"a subtle state identified wilth Chaitanya 1n distolu.
tion (Y4 anidi riipA chaitanyAdhyisena mabapralave stikshmé sthith).
Adhyasa i1s the attribution of the nature of one thing to another
according to which something ‘is considered to be what it is not.
In other words during dissolution there is some potential principie
in-the Brahman which, as manifest, appears not to be consciousness
(Chit) but which owing. to the absence of operation during the
dissolved (Laya) state is 1dentiﬁed with Chit. The mstmctmu is
very subtly morked by the Sanskrit word Chit for Shiva and
Chidriipini for Shakti Chit is there 1 either case, for ultimate Iy
there_ is nothing but Conscxousneas., - But that principle which in-



(;reation mamffgst_s as seeming Achit is in itself Chidriipint, One
is.'consciougr_*iESs and the other is a principle in the form 'of
consciousness. I prefer to look at Shakti from the Consciousness -
- aspect which is Her own form (Svarupa) and to say that Shakti in

dissolution is what She really is, namely, Chit, In creation
consciousness as Shakli has power to veil its: own true nature and
when subject to this power we attribute unconsciousness to it.
The substance in either case is this :—In dissolution Consciousness
and Bliss alone is. Then without deroga 100 {0 the changelessness
of consciousness there is an apparent dichotdmy into subject and -
dbject, that is, Consciousness and Unconciousness. Shakti is con-
ceived as rpady to create -the Universe composed of Gunas as its
effect (Karyya). In other words, pure Consciousness becomes the
‘world-experience. The Prayogasara says ““ She, who is eternal and
all pervading, the Genetrix of the Universe issues from Him,”
Vﬁ}favlya-Samhlt& says ‘‘ By the will of Shiva, Pari Shakti is -
united with Shiva-tattva and at the beginning of creation appears
from It just as oil from sesamum seeds when pressed.” The
Pancharitra is also cited by Raghava Bhatta as saying ¢ 'The
Parama Purusha at the begmnmg of creation seeing that She who
is Sachchiddnandarfpini is- the source (Adishlhana) of the
manifestation of all Taltvas makes: manifest eternal Prakiti.”
These statements like all our.accounts in such matlers are pictorial
thinking, being necessarily imperfect attempts o explan the
mamfestahon of actmty of Conscmusness

Cause and effect are rea]ly.one but,appear'di[-‘ferent " The first
aspect of Shakti is its causal (Kdrana) aspect. But this again may
be analysed into the various stages of its Capamty and preparedness
to create.. These stages are marked by certain names which again
are mere labels denoting states of Shakti. Thus Nida and Bindu'
~ are names for those aspects of Shakti which are more and more
srone to creation (UchChhﬁnﬁvas_thﬁ._). Nida and Bindu are but
two states of Her fit for creation (Srishtyupayogyivasthariipau),
Shakti Tattva is the first kinetic aspect of Brahman. Shakti then
becomes more and more kinetic until as Bindu, Shakti is Ishvara
Tattva. This Bindu dlffetentlates into the Triangle of Divine Desire
called the Kamakali upon which there is that Brahman Sound
(Shabda-brahman) which, bifurcating into Shabda and Artha, are
Shakti in its aspect as effect (Kityya) or the manifested Universe
of Mindand Matter. Thi® Tantrik account gives firstly an apparent
X development” in the causal body of Shakti being in the nature
of a resolution of like to like; and then a real devel()pmcnt (Partnima)
of the eftects (k&ryya) produced from the causal bodv The
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whole is necessarily described a,f ter the mannir of a gr raclual
process stated in terms of our own psychological expericnce.  But
such a process exists only in lime which first ngmf ars with the Sun
and Moon. Bhaskarariya in his commentary on the Laifa
Sahasranima (Verse 117) cites Gorakshandths as sayng in his
Mahéirthamanjarf “ In a2 moment the world is c¢realed and in 2
moment it is destroyed.” | _

Shakti Tattva and Shiva Taftva are inzeparable {Santala-
Samavéiyint) the for mer bemg only the negative aspect of the latier,
Both exist even in dissolution, the first emanation proper bmng,
Sadikhya which corresponds with Nida in the above mentioned
verse. Shiva Taitva is defined in the Taflva Sandoha as {ollows [«
¢« That beyond which there is none other, moved of His own will in
order to create the whole world. The first mmfem‘ent(Spanda
prathama) is called the Shiva Tativa by those who know

Yad ayam anuttaramurhmjgchchlny{mhlldm idam  jagat
srashfum paspande sah spandah pralhamah Shimnttvam uchyate
tajjnaih. '

‘As the Vimarshini on the Pratyabhijné says—If 1s the ¢ I-
experience not looking towards another” (Ananyonmukhab aham-
pratyayah). Itis the self-side of experience, Prakésha or Jnina-
matrd, which is such, because of the negation of all objectivily or
not-self by Shakti Tattva. For this [nAna-matrd She as Vimarsha
Shakti provides through gradual stages the objects of its experience.
Her function is negalion (nishedha-vyipira-riipd shaktih) of all
ubjectivity so as to prcduce the mere subjective knowing (Prakasha-
matrd) which is the ShiinyAtishfinya, She then evolves from
Herself the objective world in order that it may be the content
of the Shiva consciousness. She is pure Will ever associated with
Shiva, She 18 the seed of the whole Universe c¢f moving and
‘anmoving things then absorbed in Hersell, |

Ichchhh saiva svachchhé santatasamaviyini sali
Shaktih s*u:har# charasya jagato bijam nikhilasya namnﬂznaaya

(Tattva Sandoha. V. 1.)

She is thus called the Womb (Yom), or Seed state (Bijivasth 13)
and by the Paripraveshiki * Heart of the Supreme Lord”
(Hridayam Parameshituh). The X@gml-lmdaya Tantra says ihat
men speak of the Heart of Yogipl. Sheis Y ogini because She is
connected with all things both as cause and effect. This Yogini is
knower of Herself (Yogini Svavid)., She is called the Hear!:
for from the Heart all issues, She is the Heart of the Universe :
the pulsing movements of which are Herself as Shakii, What
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more can be sai8 than the words of the Yoglm-hrldaya B What
man knows the heart of a woman, only Shiva knows the heart
Df Yoglnh . . S - .

~ In the Prétyabhqnﬁ-Hndaya it is said ‘“The aﬁépicibus

- supreme Shiva desiring {o make shine forth the Universe existing

~ .as one with Himself displays Himself first in the form of the _
- Very Void which is the self—emstent Shiva in the form of the ex-
pertence of the unity of consciousness (that is there is no objectivity)
and of undifferentiated illumination (that. is Prakisha or Jnina).
'He then next appears in the form of diverse ehpenencers consisting
of an infinite endless number of Tatfvas, worlds and beings which
are in the nature of a blooming forth of Consciousness and Bliss.”"

(Shri-parama-shivah svdtmaikyena sthitam ‘vishvam avabibhésa-
- yishuh - plirvam chid-aikydkhyatimayanashrita-shiva-paryaya- -
shunyatlbhunyﬁtmdtaya prakashﬁbhed'éna. ~ prakdshaménataya
sphurati ; tatah chldrasabhyanatﬁrupashesha—tattva-bhuvanabhava- |
tattat-pramﬁttﬁdyﬁ,tmatayapl prathate). -

The substance of the matter may .be stated thus :—Whilst
from the static transcendental aspect (Parashiva, Pardshakti), Cons-.

ciousness changelessly endures there is from the kinetic creative

aspect (Shiva-Shakti) a polarisation in conscmusness, the poles of
~which are Shiva and Shakti- representing the Aham and Idam
aspects-of experience, Owing to this polarisation there is in lieu of the
unitary experience a division into the knower, knowing, and known,
Mitri Meya, Mana, as 1t 1s called, Consciousness then indentifies
itself with the producls of its own" kinetic Shakti, that is with mind
as the subject of experience and ‘with matter as its object. This
polarisation is explained in the Shik(a Tantras - by the illustration
of the grain of gram (Chanaka). Under the sheath of the grain
- of gram two seeds are found in such close union that they appear
when held together, as one. With, however, the tearing of the
outer sheath the two halves of the seeds fall apart. These two
 seeds are said to be. Shiva and Shakti and the encu'c:lmg sheath’ is
Mayﬁ Like all attempts to explain the unexplamable the illustra-
tion is, to some extent, defective for in the gram there are two
- separate seeds—but Shiva.Shakti are an undlstmgmshable unity.,
The commentator on the Shat-chakranir{ipana (Vol. 11 of my
Tantrik Tests) cites the following :(—(V. 49). “In the Satyaloka is
the tormless and lustrous One she is like a grain of gram devoid
of hands, feet or the like.” She has surrounded Herself by Maya,
Bhe is Sun, Moon and Fire. When casting off (Utsnjya ) the cover-
ing, She divides in two (Dvidhid bhitvd) becomes intent on creation
(Unmimukhi) and then by differentiation of Shiva and Shakti arises
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creative tdeation (Srls;.hh-nl;a{;'J;.tx*;_ﬁ)”, By “differentiaiion

?

' is meant
{he polarisation of consciousness into subjeclive (Prakdsha) and
objective (Vimarsha) aspecis. The Self sces another.  The same
comineniator ciles the Prapanchasira Tantra assaving that the
Parabindu divides inlo two parts, of which the right s Bindy, the
male, Purusha or Hang, and the left is Visargah, the femaie Pralrifi
or Sah. Hangsah is the union of Prakriti and Purasha and the
Universe is Hangsa. 1n, however, (he Mss. in which my edition
of this Tantra is based (Vol. 111 Tantrikk Texts) it is said 'ih‘:-li'
Parabindu divided by K4la becomes ihreeff}}ﬂ}-——-el?iinfiu, Nida, Biia.
The difference is of no moment for this Bindu ('I{ﬁ,rf,f'y&} is Shiva
and Bija is Shakti, and Nida is merely the relation {Mithah
samaviya) of the two. The combined Mangsah indicates the
camme relation as is expressed by Nada. In the I{ula{:hfidﬁm:ini
Nigama (Chap. I, VV. 16-24, Vol. I‘i’,_Tanf_fi_l{ fif’é;;ts} the Devi
“says of the first stage “ |, though in the form of Prakriti lie hidden
1N Being—-é-consciotlsneSss-l)liSs (Aham prakritirip# chet sachchid-
ﬁnandaparﬁyanﬁ). Then in the initial creative sfage when Karmna
ripens the Devl in the words of the Nigama ¢ becomes desirous -
of creation and covers Herself ‘wiih Her own Mava,"”’ This is the
appearance of the kinetic Shakt. The same doclrine is stated
with greater or less detail in various ways. Unitary e:s:perieme,
without ceasing to be such, is yet, as Jiva polarised mto the dual
experience of the Mayik world. Consciousness as Chit-Shakti and
Maya-Shakit projects from itself, in a manoer conformable with our
own psychological experience, the object of its esperience. The
Mayik experiencer (Mayipramatr]) takes what is one to be dual or
many. Thisis the division -of Sh_iv'a and- Shakt: which are yet
eternally one. All action 1mplies _duality. Dualily 1s manifestation. |
Manifestation is nothing but an appearance to consciousness, As
there is ultimately but one Selt, the Self appears o liself; that 1s
consciousness is polarised. These two poles are the “continuily of
the 1" (Abam) and its ever changing content which ts * This”
(Idam). ' ' . S '

'] ast as there is absolute rest and 2 world movemeit, so Shalti
or Creative Consciousness is iself of {wofold aspect, static and
 dynamic, Cosmic ene_rgy in its physical aspect is potential or

kinetic the first being that state n which the equilibrated elements
of Power hold each other in chegk, It 1 not possibie to have one
without the other. In  any sphere of 'a&tivity; according to these
views, there must be a static back ground., If one Spiritual Realily
e assumed it cannot be actually . divided into two. Itis p’(}ssib_la,
however, that there should be a polarisation: i our experience
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whereby what 1s indivisibly one and the self, appears as many and
the not-self. How ? The answer is MAay4, that Power of Her where- -
by what is impossible to us becomes possible. M4y is Shakti but
Shakti is not to be identified only with this form of It. In the thirty-
- six Tattvas, M4yd is a particular and comparatwely gross form of
‘Shakti which appears after the evolution of the -Sadvidyd Tattva.
It is defined as that Shakti which is the sense of difference
(Bhedabuddhi) ; that is the power whereby the individual conscious-
ness, distinguishing itself {rom others, con31ders itself separate from
them. Shakti is understood differently in the Shakta Tantra and
in Shangkaras MAyavida ; a matter of primary importance from
the point of view of Sadhani and with which I will deal on some
future occasion, Whatever be the description given, all accounts
must end in the inconceivable Shakti (Achintyd Shakti). She
the One, the primordial Shakti (Ady#&shakti) appears as many ; and
so the Shakia SAdhaka saying ¢ Aham Devi nachinyosmi (Iam
‘the Devi and none other) thmks to hll‘ﬂSElf “Saham” (I am

Sh e)

NBDA——-THE FIRST PRODUGED MOYEMENT

Shakh—tattva dedlt With in the precedmg artlcle 18 really ihe'
| negatlve aspect of the Shiva- tattva, Though spoken of separately,
the two are mdtssolubly one. Sh'lkh-tattva as- the Tatlva—ﬂandoha
says is the Will of Shwa as yel unmamfest —

Ichchha saiva svachchha santatasamava,yml sah shaktlh

| Sachamcharasya ]agato bI]am nlkhllasya m]amlm asya.

" These two Principles - (Shwa Shﬂktl Tattva) are the ultlmate
| Potency of creation, and asand when they (considered as one
Tattva) commence to act, the first movement towards manifestation
takes place. After the previous restful state of Shiva-Shakti there
~ follows the union for the purpose of creation of the two principles
‘which are Shivatattva and Shaktitattva, - S» it is said in the Shakta
Tantra, ¢ Shiva- Shaktt-samayogat jAyate srishtikalpana’ (From the
union of Shiva and Shakti arises creative ideation). This union
and mutual relation is called NAida. As the relation is not some
substantial thing apart from Shlv?.or Shakti, Nada 1S really Shiva-
Shakti; passing from the state of mere potency into that of the first
iVeating movement, from which at length, when finally - perfected,
the whole universe is evolved. The Shiakta Tantras frequently
employ erotic symbolism to explain the creative process.” This has



led a missionary author {o the conclusion that ‘“throughont iz
symbolism and pseudo-philosophisings there lies al the basis of the
whole system... . ...the conception of the sexual relationship as
the ultimale explanation of the universe.” An American author
reviewing one of my werks has called it “a doctrine for suffragetie
monisis’’—% religious feminism run mad.” IB!’.}H_ staiements are
examples of those deprecialive misunderstandings which are so
common in western descriptions of eastern belief and which seem
so’absurd to anyone who has understood the subject. How can
“ sexnal relationship” which exists on the gross plane of malter be
the ultimate explanation of That which has manifested not only
this but all other relations and subjects.  As for  {eminism ” ant
the supposed priority of the [eminine principle, the doclrine
has no more to do with either than with oJd age pensions or
any other social question. We are not dealing with the bicicgical
question whether the female antedates the male principle,
or the social question of the rights of Woman, buf with those
ultimate dual principles, aspects of the one- active Consciousness,
which pm]ects from Itself both man and woman and all other
dualities in the universe. Shiva and Shakti are one and neither is
higher than the other. But how are European writers to be
blamed when we find a distinguished Indian Sansl{rifiqt affirming
that according to Shikta doctrme “God is a woman” (the italics

are mme)

Shakti is spoken of as female, that is, as Mother, because that
is the aspect of the Supreme in which It is thought of as the
Genelrix and Nourisher of the universe. But God is necither male
nor female. As the Yimala says for the benefit of all such ignorance
“ neyam yoshit na cha pumain na shandah na jadah smritah.”
These are all symbolisms borrowed from the only world which we
ordinarily know-—that around us. As for ﬂle_ charge ot pseudo-
philosophy, if it be that, ithen the same crilicism must apply to the
Advaitavida Vedanta. For the Shikta Tanfra is the Sidhani-
shstra of Advailavida presenting the te'lchmf:fs of Vedinta in its
own maunner and in terms of ils own ritual symbolism. Thus it is
said that Nada is the Maithuna of Shiva and Shakti and that when
Mahskéla was in Viparfla Maithuna with Mahakall (a form of
Maithuna again which is symbolical of the fact that Shiva is
N:Shkrlya and Shakti Sakriya)—there issued Bindu. For Maithuna
others substitute the logical term M1thah samavayah as a description
of Nida which is Kriyashakti. Before the appearance of Shabdx
there must be two. Unity is necessarily actionless. Two involves
a third--which is the relation of bdt_h ;a, Trini-ty_of - Power which
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m reﬂccted in ttfc Tr:murt: of the Mﬂ)ﬂk world as Brahma V1shnu,
Rudra. - | |

From Nida came Mahsbindu and this latter defferentiated
into the Tribindu which is Kimakal4, the Miila of all Mantras,- In
Pralaya, Shiva and Shakti exist as the *two in one”; Shiva. as
Chit, Shakti as Chidriipini ; the Pari Shakti—not being different or
‘separated from Shiva (Avinibhivasambandha) and bemg ut’1d1V1dEd
supreme Chit-Shakti (Akhandaparachichchhakti). g

_ The Sharada-Tilaka (1-7) then says :~from the Sakalapara- :
meshvara vested with the wealth of Sachchidananda (Sachch:dﬁ-
nandavibhavat) appeared Shakti (Shakti Tattva); from Shakti, Nada
and from Néda, Bindu (Mahibindu), Sakala means with Kald;
that is the Brahman with what the Singkhya .calls Mﬁlaprakritl
that which the Ved4nta calls Avidya and the Shakta Tantras or
Agamas call Shakti. On the other hand lehkala Shiva is Nlrguna_
‘Shiva or that aspect of the Brahman which is unconnected with the
“creative Shakti ; just as Sakala Shiva is the Brahman so associated,
‘Shiva in either aspect 15 always with Shakti; for Shakti is but
Himself ; but whereas the Shakti associated with Paramashiva is
Chldruplm and Vishovttirna or beyond the Universe, the Shakti
~which is as:-.oclated with the creative Shiva is that which appears
~ as the Universe (Vtshvﬁtmaka) - The Parashakn 1s one with
- Chaitanya at rest. * The other aspect which ripens into Néda and
Bindu denotes the “swollen” condifion of readinese (Uchchhuné,- |
- vasthd) of Her who existed in a subitle state in the great dissolution
(Mabhapralaya). These two Shaktis (Nada, Bindu) are stages in the
movement towards the manifestation of the Self as object, that is as
the Universe. In these the mere readiness or potency of Shaktltattva |
~ to act develops into action. In Nadashakti therefore Kriya pre-
dominates. When we speak of stages, development and so forth
~ we are using language borrowed from the manifested world which
~in the sense there understood are not appropnate {o a state prior to
mamfestatlon for such manifestation does not take - place until
after -the appearance of the Purusha-Prakriti ‘Tattva and the
development from the latter of the i impure Tattvas from Buddha to
* Prithivi. But a Sadhanj Shistra, even if it had the power to do-
“otherwise, could not usefully use terms and symbols other than
those borrowed from the world of the Sadhaka. The: Prayogasara )
says that the Shakti who i 1S “turngd towards” the state of liberation
. N:rﬁmayapadonmukh:a) dwakes as Naida and 18 turned to Shiva
- (Bhivonmukhi) at which time She is said to be male (Pungrupa)' :
For then She becomes Hang in Hangsa. She who was one with |

' __ Parashiva in Pra]aya as the coalesced “p” (Aham) and ¢ This "
p
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(Idaljn) now in Her creative aspect as- Shfslun ura imn&fﬁrms-
Herself into Nada, Nada is action (Kriyishakti mm) In simple
language, potenCy and readiness to create, (Shakiitattva) becomes
for the first lime active as Nida and then more so as Bindu which
is a further development of hrlyél Shdl-htt dt,.—zl* ‘with in the next

artlcle

Accordmg to Rdghava Bhath in his Commentary on the
Shirada some writers do nof speak of Nida, though the author of
‘the Shiradé does so in order to indicate the sevenfold character of
Tara. The Nida state is however indicated by those Achiryyas
who speak of Kiala., So it issuzid “in the Kalatattva which is
Sound ” (RavAtmani kélatative). In the ‘Hymn to Bhuvaneshi
also it is said “ Obeisance to Thee who art called Taltva in the
character of Sound” (Namaste ravatvena tattvﬁbhxdane)

‘Néda occupies the same place in the Manfra scheme as the
SadAkhya Tattva of the 36 Taltvas, for Bindu is [shvara Tattva,
As Consciousness reaches forth to enjoyment and the “17 is
- separated from the “This,” what was mere diffusive consciousness

-as Saddkhya Tattva is objectified into the all-embracing Akésha the
Guna of which is gross Shabda ; that is something experienced as
an objec’ apparently different from and other than ourselves.

Néada which etymologically means “ Sound” 'is a technical
term of the Mantrashistra, The lalier Shéstra is concerned with
Mantravidya, and Manira is manifested Shabda which also literally
means “ Sound.” By “ Sound” of course is not meant gross sound
which is heard by the ear and which is the property of the Karyya-
kisha developed as a Vikriti from the Prakriti Tativa which, with
the Purusha Tattva, occupies the place (though without its dualt_ties)
of the Purusha and Prakriti of the Singkhyas. Gross sound belongs
to the impure creation as a Guna of Akisha or the ether which
fills space. - To av()ld_misconceptmn it is belter to use the wourd
Shabda which with Artha is manifested in the “ Garland (or
Rosary) of Letiers” (Varnamﬁ.]ﬁ) with which I will deal on some
'future occassion, : - -

~ NAada s the most subtle aspect of Shabda as the ﬁrst pUtiIna
forth of KriyAshakti. Paranida and Pardvak are Paréashakti.
Nada mto which it evolves is the unmanifested (avyaktitmi) seed
or essence (Nadamatra) of that which is later manifested as Shabda,
devoid of particularities such as-letters. ahd the like (x’arnadmshe-
_ sharahitah), It develops into Bindu which is of the same charactet.

~ From the Maatra aspect as the source of Shabda this Mahabindu
as it dxﬁerent:ates to create " 1S called the Shabdabrahmat, Bmdu
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- éheﬁ differentiafed is also the source of the Vikritis or Tattvas and

- of their Lords ( Faitvesha). In its character as Shabdabrahman it
is the source of the manifested Shabda and Arlha (Shabda-
shabdarthakiranam). Shabdabrahman is thus a2 name of Brahman

as -the-immediate creatwe source of the mamfold Shabda and Artha

| Whnt Shabdabrahman 18, has been the sub]ect of contenhon,
- as Raghava Bhatta’s Commentary shows. It is sufficient to say
here (where we are only concerned with Slmbdabrahmﬁtmaka "Bmdu_
so far as it is necessary to explain Nida) sthat Rﬁghavabhatta ‘
rightly says that Shabdabrahman is the Chaitanya in all- beings
(Chaitanyam sawvabhutamm) This cosmic Shakti exists in the
individual bodies of all breathmg creatures (Prini) in the form of
Kundalini (Kundalnupa) ‘Nédda therefore which assumes ‘the
aspect of Bindu is also Chaitanya and Shakti. N&da is thus the
first emanative stage in the production of Mantra, The second is
Bindu, or Shabdabrabman ; the third is Tribindu (Binduy;, Nida
and Bija) or Kdmakalé ; the fourth is the production of Shabda
" as the MAtrikas which are the subtle state of the subsequently
manifested gross letters (Varna) ; and the last is these gross letters,
(Sthiilashabda) which compose the manifested  Shabda or Mantra
composed of letters (Varna) Syllables (Pada) and sentences (Vakya).
Thus Mantra ultimately derives from NAada which is itself the
Kriyashaktirfipa aspect of Shiva-shakti who -are the Supreme Nada
(Paranida) and Supreme S’péech (Pardvdk).. The Prayogasira
says ¢ Oh Devi that Antardtmé in the form of Nada (N&ddtmi)
itself makes sound (Nadate svavam) that 1s displays activity.
‘Urged on by Vayu (that 1s the Pranavdyu in Jivas) it assumes the
form of letters.” Nida again is itseif divided into several stages,
namely, Mahindda or Nidiuota, the first movement forth of the
~Shabdabrahman ; N4da when Shakti fills up the whole Universe
~ with Nddanta ; in other words the completed movement of which
Niadanfa is the cammencement ~and Nirodhint which is that
aspect of Nidda in which its unwersal operation having been
completed, it operates in a parlicular manner and is transformed
into Bindu, which is the completion of the first movement of
Shakti, in which She assumes the character of the Creative Lord
of the Universe (Ishvara Tattva).. NAidanta considered as the end
and not the commencement of the series is that in which there is
dissolution of Néida (Nddasya 3nta layah).  Above Bindu, the
Shaktis which have been thady given in previous articles become
doore and more subtle uniil Nishkala Unmani is reached which,
as the Yoginihridaya says, is uncrcate motionless speech (Anutpan-

nanishpanddvak), the twin aspects of which are Samvit or the
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Void (Shiinya Samvit) and Samvit as tendency io si-’f;':s:n%i’gf;:iéti{m in A
subtle state (Utpatsuh samvid vipatyavasth4 sfikshmi). Unmant is
beyond Karanariipd Shakii; where there is no experience (Bhinam)
or Kala or Kald nor of Devatd or Tatlva, in the sense of category,
as that which distinguishes one thing {rom another. 1tis Sva-
mrvﬁnamparam padam, the \Izrwkalpammn,::m:,zm ashaklt which
1s Guruvaktra.,

Nada and Bindu exist in all Bija Mantras whicl are generally
wriften with the Bindu above and the Nida below, for this is the
form of the wrilten Chandrabindu. * In however some of the old
pictorial representations of Ongkira the real position of N4ida is

shown as being over Bindu as an inverted crescent, Thus the
- great Bija, Hrim (%) is composed of Ha, Rz, [ and Ma. Of these
Ha=Ak4sha, Ra = Agni, TmArdhanaushvara and M =Nadabindu.
The five Bhfitas are divided into two groups Amirita (formless)
and Mirtta (with form). Both Akfsha and Vayu belong fo
the first group, bccause until the appearance of Agni as Ripa,
ther¢ is no- colour and form. Agni therefore heads the
second division. When Akésha is with Agni there is form ;
for, Ra is the first manifestation of Répa. This form is in
Ardhanarishvara the combined Shiva-Shakti who hold all in
themselves. The frst three letters represent the  Akdra or form
aspect. The Mantra receives its complete form by the addition of
the M4hatmya which is Nada-bindu which -are Nirdkira (formless)
and the Karana (cause) of the other three in which they are implicitly
and potentially contained ; being in technical phrase Anfargata of,
or held within, Bindu whlch again is Antargata oi ali the previously -
evolvmd Shaktis mentioned. - The meaning of the Blja Mantra then
- is that the Chidakasha is associated {Yukta) with- Rbpa. It is thus
the Shabda statement of the birth of General Form ; that is Form as
such of which all particular forms are a derwation Hrim is, as
'pronounced the gross-body as sound of the ideation of Form

such in the Cosmic Mmd -

The degree of subtlety of the Shaktis precedmg and {oll cwmg
Nida is in the - Mantra Shéastra indicated by what is called *the
utterance time” (Uchcharanakala). Thus taking Bindu as the
unit : Unman} is Nirdkara and Niruchchéra, formless and without
utterance, undefined by any adgectwe . being beyond mind and
_tspeech and the universe (Vishvottirtid). The Uchcharanakalz
of Samani (so named: Manahsahitatvit 1 on account of i
association with- mind ; the preceding Shakti Unmam bemg
| tadrahﬂa or. devmd of that ) 1S ]/236 of Vyﬁplkm 1{128 and so on to
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Nadinta 1/32, Nida 1/16 to Ardhachandra which is 1/2 of Bindu
and to Bindu itself. - -

Nada is thus in Mantra Shastra that aspect of Shakti which
evolves into Bindu which later as differentiating into the Tribindu
is called the Shabdabrahman who is the creative source of Shabda-
and Artha and thus of the revealed Shabda which Mantra is,

13

I would in conclusion meet an objection, which 1 have
" heard urged, namely that the Mantra Siristra treats its subject
with unnecessary complexity of detail. 4t is undoubtedly
difficult and requires careful study, Simple minds may be satisfied
with the statement that God created the world, Veda too gives
an explanation of the cosmic problem in {wo words * He
saw’ (Sa aikshata), But who saw, and what, and how did
He see? How also if there be only One came there to be any-
thing to see ? And what is to see (Ikshana). For the process’ is not -
like looking out of a window and seeing a man passing. ¢ He "
is Consciousness which is in Itself (Svarfipa) actionless, How
then did '“It” see and thus become active 7 Because It bas two
- aspects one (Nishkalashiva) in which It is actionless and the other
{Sakalashiva) in which it is Activity as the embodiment of all the
Sangskéras. In this last aspect it is called Shakti. The latter term
denotes Active Consciousness. How can one and the same thing
have two contradictory aspects 7 We cannot say, otherwise than
by affirming Svabbiva. By way of analogy we can refer to what
psychology calls dual and multiple personalities, The ultimate
Reality is alogical and unexplainable (Anirvachaniya). That it is
~one and not two 1s, 1t 1s said, proved by Veda and the actual ex- .
perience (Svdnubhava) bad in Yoga. What is “seeing” ? Itis
not the observing of something outside which was there before
it was observed. ¢ Seeing” is the rising into consciousness (void of
objects) of the memory of past universes existing in the form of
‘the Sangskidras. Before this can occur, ‘Consciousness must
obscure to itself its nature and (though in truth an unity) must ex.
perience itself as an ““1” observing a “ This” which it has through
Maya Shakti projected outside lItself. There is no answer again to
the question how this 1s possible except inscrutable Shakti (Achinty4
Shakti). But just as a man rising from deep sleep has first a more
or less bage awareness which is gradually filled out with the
thought of self and parlicular olgjects ; consciousness comjng to
_itself, sO that in~ the wat(ing state it again recognises the world
Which had vanished utterly in dreamless slumber ; so it is with the
Cosmic Consciousness. Just as man does™ not pass at once from
dreamless slumber to the fullest waking perception ; so neither does .



/ 14

the Cosmic Consciousness, It passes grachs: S fmm' 45 droamioss
shiumber (Sushupti) state whreh s the genersl {i‘i.._:f,.-:t::hﬁ:if};'; Fiiaha-
pralaya) to the waking state (jagrat) whwh is consciousness of the
gross universe.  The degree.., i this canalive process are the
Taltvas described in the last arlicle.  Manifestatinn, which is
nHthing but presentation of apparcoily axternal ¢ rhiects to the inner

consciousness, is, as experienced by the Iunicd conscinusness,
gradual., The seeds of the “1” and ¢ This " are Grsf f{‘}rme;ﬁ Aol
then grown. The first principal stage s thet before and in Ishvara
Tattva or Bincu and which therefore includes Nida.  The second
is that of the world-consciousness arising through the agency of
Mayéa-shakti. These two stages are marked Eﬂ,;* two  prioctpal
differences. In the frst the *“This” ¢Idam) 13 seen as part of the
self, {he two not being differentiated in the sense of inner and outer,
In the second the object is externalised and secen as different from
the self. In the first, when the Self e:w:periemes itself as object, the
latter is held as a vague uundefined generalily, - There 1s, as it were,
an awareness of self-scission in which the self a3 subject knows
itself as object and nothing more. The degrees in this process
have been already explained. In the second nol only is the object
defined as something which appears {o be not the self, but there
are a multiplicity of objects each marked by ils own differences;
for Maya has intervened. The whole world-process is thus a
re-awaking of the Cosmic Consciousness from sleep to the world,
into which at Dissolufion it had fallen ; and the Tattvas mark the
s:rradual stages of re-awakening, that is re~awakening to the world,

but a falling into sleep so {ar as true Consciousuess is concerned.

So in Kundaliyoga when Kundalini sleeps in the Miladhira man
is awake to the world ; and when She awakes, the world vanishes
from Consciousness which then regains s own state (Svartipa),
There is no reason o suppose that, judged mn the terms of our
present experience, the change is other than gradual. But how, it
may be asked, is this known ot what the stages ars ; for were we
there 7 As individuals we were not ; for we speak of {liat which
preceded the formation of the Sakala [iva Consciousness, But
Jiva was there as the piant is 10 the seed. - 1t is the one Shiva who
displays himself in all the Tattvas. Those  who fall back into the
seed have experience of it. There are, however, two bases on which
‘- these affirmations rest,  In the farst place there 1S (‘orr{aqpendence
between all planes. t What is without, Js so manifested because it
is within ” ; not of course in the E.‘B.d(}l form- in"w hleh it exists
without but in the corresponding- form of its own plane. We
may therefore look for instruction to our dally life and ifs psycho-
1oglcal states to dmcovet both the elements and the working of
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the cosmic protess. These also disclose: a gradual unfolding
" of consciousness from something in the nature of mere awareness
to the definite perceptlon of a variety of multlp]e objects, But
the normal experience is by its nature limited. That normal
experience is, however, transcended in Yoga-states when con-
sciousness becomes Nirdlambapurt, that is, detached from worldly
objects : the experiencé wherein is (in part at least)available for
the instruction of others. Secondly the Shastras are records of
‘truth beyond the senses (Atindriya Tattva). *The Tattvas are not
‘put forth as mere speculative guesses or imagilings of what might -
have been.  When, however, supersensual truth is described in
language it is necessarily expressed. in terms, and with the use of
‘symbols, of present experience. That experience is had under
conditions of time and space and others. We know and speak of .
mere potency ripening into actuality, of potential energy becoming
 more and more kinetic, of shifting states of consciousness, and so
forth. ' These are matters the knowledge of which is drawn from
 the world around us. - But this does not necessarily make them
wholly untrue or unreal as applied to higher planes. One of the
commonest errors is to raise false partitions between thmgs The
experience is real for it is Shiva's and His experience is never
unreal, It is accordmg to its degree (that is on its plane) real ; an
expression (limited though it be) of the ultimale Reality Itself. We
can think in no other terms. But it i1s also true that these terms
and symbols, havmg only comp}ete validity on our plane, are no
longer wholly true for Consciousness as it rises from it. But other
forms of Consciousness must take their place until the Formless is
reached: The Tattvas explain (limited though such explanation be
by the bounds of our thought and language) the modes through
which the returning . Consciousness passes until it rests in Itself
(SvarQipavishrinti) and has Peace. And so the Buddhist Mantra-
ydna aptly defines Yoga in the sense of result, (which in Tibetan
is called rNal-rByor) as the “ Finding rest or peace”. This final
state, as also those intermediate ones which lie betwecn it and the
normal individual world-consciousness, are only actually realised
in Jnana Yoga (by whatsoever method [néna is attained) when the
mind has been wholly withdrawn from without and faces the
operalive power of Cdnscio'usness behind it (Nirﬁmayapadonmukh‘i“)

But here we are deahng withy Mantrayoga when the mmd IS
thinking the states which® [nina, in whatever degree, realises as
Cpnsciousness. The Mantra Shéstra looks at the matter, of which
we write, from the standpoint of Mantra that 1s of manifested
Shabda its object. Kundaliniis both Jyotirmayf, Her Skshma-
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ripd ; and Maniramayi Her %ihﬁlarﬂpa We Hﬁi?t with ihe Iatler,
Al} things are then defined in terms of Shabdériha and of the
various causal forms which precede jt.  The first of such produced
forms is Nada which becomes Bindu and then on the diffsrentiation
of the Tattvas the “hidden sound” (Avyakiarava}, the Logos or
- Cosmic Word utters ¢ the Garland of Lelfers ” (Varna nmﬁ) of whicn
all Mantras are formed. It traces the degrees in which tne ideating
Cosmic Consciousness becomes, as Supreme Speech (Pardvak), the
Genetrix of the subtle'and gross Shabda which are the Méatrikas
and Varnas respectively. That Supreme Speech (Parfvik) is with-
out idea or language, bul i1s represented as gracluﬂllf assuming the

state in which it utiers both and projects from Iiself into the sensual
world the objects (Artha) which they denote. The actual mani-
festation of these from Parashabda through Pashyanti, M adhyama

and Vaikhart, will be described in another article.

The practice of Mantra Yoga not only gives, from a merely
intelleclual standpoint, an understanding of Vedidnta which
cannot ordinarily be had by the mere reading of philosophical
texts ; but also produces a pure Bhéiva ripening into Mah4bhiva
through the } purification of mind (Chittashuddhi) which such
practice (according to the rules of SAdhani laid down in
the Tantras or Manirashistra) gives, as one of its Siddhis.
What the Western, and sometimes the English educated
Indian, does not understand or recognise, 1s the fact that
{he meré reading of Vedantic texts without Clnttashuddhz will
neither bring true understanding or other fruitiul result. The
experienced will find that this apparent complexity and wealth of
detail is not useless and is, from an extra-ritual standpoint, to a
considerable extent, and from that of Sadhan& wholly, necessary.
A friend of mine was once asked by a4 man in a somewhat testy
manner “ to give him a plain exposition of the Vedéinia in five
minutes.” [t takes years to understand perfectly any science or
profession. How can that, which claims to explain all, be
mastered in a short talk ? But more than this ; however prolonged
the intellectual study "may be, it mnust, - {o be really fruitful, be
accompanied by some form of SAdhani. The Tanira Shastra

contain this for the Hindu, ihough it is open to him or any other

to devise a better if he can.” Forms ever change with the ages,

while the Truth which they express, remains,
‘
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BINDU CR SHAKTI READY TO CREATE.

From Nﬁda previously descr:bed evolved Bmdu (Nﬁda—bmdu-
samudbhavah), What then is Bindu ? . Literally the term means
a “ drop” or a-¥ point ” such as-the Anusvira breathing. But in
the Mantra Shastra it has a technical meaning. It is not, asa
distinguished Indian Sanskritist called it merely a ¢ drop.”. 1t is
not that “ red drops” mix with ¥ white drops " and soforth a de-
scrrptlon of his which reminds one more of t'he pharmacy or sweet
qhop than the Shastra, This and other statements betray an
ignorance of Indian tradition and a mental attitude alien to Indian
thinking which distinguishes so many of those whose souls have
been captured in the net of an English education, Those who
speak anoiher’s language and think another's thought must see to
it that their own Indian self is not, through the dangers to which
it is thus exposed, lost. But even an educated Western, ignorant of
the Shéstra, but with a knowledge of the history of religious
thought would have perceived the significance of the term Bindu
when he llad Iearnt that one of its literal meanings was a “ Point,’

¢

In an anonymous Mystlcal Work publv-hed in the elghteenth |
cenfury by one of the “French’ Protestants of the Desert” called
Le Mystére de la Croix, it is said (p. 9). “ Ante omnia Punctum
~exstitit ; non to atomon, auvt mathematicum sed diffusivum. Monas
erat explicite : implicite Myrias. Lux erat, erant ef Tenebrae;
Principium e’t”Finis Principii On:mia et nihil ; Est et non.”

“« Before all thmgs ‘were, there was a Point (Punctum Bindu)
not the Atom or mathematical point (which though it is without
magnitude has position) but the diffusive (ncither with magnitude
nor position). In the One (Monas) there was implicilly contained
the 'Many (Myrias), There was Light and Darkness : Beginning
and End : Everything and Nothing : Being and Non-being (that is,
~the state was neither Sat nor Asat).,” The author says that the all
is engendered from the ceniral indivisible Point of the double
{riangle (ihat is what is called in the Taniras Shatkona Yanira)
regarded as the symbol of creation. * Le Tout est engendré du
point central indivisible du double triangle.,” This “ Point” is one
of the world's religious symbols and is set in the cenire of a Shat-
~kona as above or i a circular \Iandala or sphere.  On this symbol
St. Clement of Alexandria ¢n the stcond century A.D. says t{hat if
psiractmn be made from a body of its properties, its depth,
breadth, and then length # the point which remains is a unit, so to
speak, having position; from which if we abstracl position there
is the notion of unity” (Stromata V{2, Ante Nicene Library Vo,

o
K
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IV), Again Shelley in his ¢ Prometheus” says “oplunge  into
eternity where recorded {ime seems but a point.” -

Where does the universe g6 ai ihc Grmt Umr‘-immn ( Mahi-
pralaya) 7 1t collapses so to speak into a Point, This point may
be regarded as a mathemalical point in so far as it is withoul any
magnitude whatever but as distinguished {rom if, i that it has in
fact no position. For there is then no notion of space. It need
hardly be said that ihrs is a symbol, and a sy mbol borrowed from
our present experience cannof adequately repxﬁsmt any stafe
beyond it. We only conceive of it as a point as something
infinitesimally subtle which is in contrast with the extended
manifested universe which is withdrawn info it. This Point is
Bindu. But this again is to make use of maierial images borrowed
from the world of objective form. Bindu is an aspect of Shakti or
- Consciousness ; therefore it is interpreted also in terms of our
nresent consciousness. As so interpreted and as Ishvara Tattva,
which it is, Shakti is called Bindu; because here consciousness
completely identifies itself with the universe as unmanifested ldam
and thus subjectifies it and becomes with it a point of consciousness.
Thus by way of example the iadividual mind is completely
subjeclified and exists for each of us as a mathematical point (and
so it is spoken of by some as being of atomic dimension) though the -
body to the extent to which it1s not subiectiﬁed 'appears as an
object or extended thing. We never conceive of our own
minds as extended because of this complete subjectification. In
the same way the co_nsmousness of Ishvara completely subijectifies
the universe. He does not of course see the universe as a
multiplicity of objects outside and different from Himself : for if
He did He would be Jivd and not Ishvara, He sees it as an object
which is a whole and which whole is Himself. In Sadakhya
Tattva “Otherness” (Idam) is presented to Consciousness by
Shalkti, This Idam is then faintly perceived (to use the language
of the Vimarshin{ on Ishvara-Pratyabhijng IIL. 1, 2) “in a
hazy fashion (Dhyamala-prayam) ¢like a piclure just forming
itselil ”  (Unmilita-métra-chitra-kalpam) ; seen .by the mind
only and not as something seen without by the senses (Antah-
karanaika-vedyam). The object thus vaguely surges up into
the field of consciousness in whlch the emphasis is on the
cogmtwe aspect or “1” (Ah'lm) This kowever is nof the “1” or
‘“this” of our experience, for it is had in the realms beyonyl
Maya. The “This” is then experienced as part of the Self.
In Ishvara Tattva all haziness gives place to clarity of the
o Thls, “which i1s thus seen completely as part of the Self the
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emphabm being on the ¢ This,” After equal emphasis on the

1" and * This” in Shuddhavidyd Tattva the two are wholly
separated by M :'iva When therefore the Yogi passes bey ond the
MAyik world his first higher experience 1s in tlns Tattva,

Nida and Bindu are states of Shakti in which the germ of
action (Kriyd-shakti) so to speak increasingly sprouts with a view’
to manifestation producing a state of compactness of energy and
readiness to create. Righava Bhatla (Comm. Shiradid L. 7)
épeaks of them as two stales of Shakti which are the proper
conditions (Upayogyévasthi) for creation. They are like all else
aspects of Shakti, but are names of -those aspects which are prone
to and ready for creation (Uchchhiindvastha).,  Bindu 1s said to be
the massive or Ghanivastha state of Shakti. The Prapanchasira
Tantra says that Shakti is seized with the desire to create and
becomes Ghanibhitd (Vichikirshu ghanibhtitd). Thus milk
becomes Ghanibhita {when it turns inlo cream or curd. In other
words Shakti is conceived as passing gradually from its subtle
state through Shakti-tattva and Nada (in ifs three stages) and
becomes what is relatively gross or massive as Power which is
fully equipped to pass from the stage of potency into that of active
manifestation, That stage 1s Bindu which is called Mahébindu
or Parabindu to distinguish it from the other Bindus mto which 1t

“subsequently d:fferentiates ' |

. The commentary of Kélicharana on the Shatchakranir {ipana
(see my Tantrik Texts, Vol. 2, V. 4) citing Todala Tantra (Ch. VI)
says that the Supreme Light is formless ; but Bindu implies both.
the Void (Shiinya) and Guna also. Bmdu 1s the Void in so far as
it 1s the Supreme Brahman. It 1mp]1es Guna as being the creative
or Shakti aspect of the Brahman which subsequently evolves into
the Purusha and Prakriti Tattvas of which the latter is with Guna,
The commentary to V. 49 states that this Bindu is the Lord

- (Ishvara) whom some Pauranikas call Mahavishnu and others the

Brahmapurusha {and (V, 37) that Parabindu is the state of ¢ Ma”
before manifestation ; being Shiva-Shakti enveloped by Méayd, As
to this it may be observed that the letter M is male, and Bindu
which is the nasal breathing sounded as M is {he unmanifested
Shiva-Shakti or Ma which is revealed upon its subsequent differentia-
tion into the three Shaktis from which the universe proceeds
‘Bindu as the cause is Chidgharfs or massive consciousness and
Rower in which -lie potentially in a mass (Ghana), though
undistinguishable the one from the other, all the worlds and beings
about to be created. This is Parama-Shiva and in Him are all
the Devatds, It is thus this Bindu which is worshipped inn secret
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by all Devas (V. 41) and wlach s chicaled 1 e shifforent ¢ s o
in the Chandrabindu (Nids, Bindu) Shakt and Sivanta of the Om
and other Pija mantras i

This Bindu is in Salyaloka *-lr}'xia;:h, within the huming body,
exists in e pericarp of the thousandepetallod Lotns {Salmsran)
in the highest cerebral cenlre. 1t iy, as | have abieady said,
compared fo n grain of gran (Chanaka) which nnder s Guter
sheath (which is Mayd) contains the {wo sceds {Shiva and Shakti)

in close and uudivitlred 11O0, .
Lﬁ;t;

Kalicharana (V. 47) thus cites the following @ ¢ In {he Rdhakﬂ:ﬁ
is the formless and luslrons one. She islike a grain of gram
devoid of hands, {eet and the like, 5She has surrounded Hu::ef
by Miya (thatis She is aboul to creale by the agency of this
Power of Hers). She is Sun, Fire and  AMoon, She being intent
on creation (Unmukhi) becomes twolold (Dvidha bhitvd) and {hen,
by diflerentiation of Shiva and Shakl, arses creative ideation
(Srishtikalpand), Shiva and Shakli are of course noi actually
divided for they are not like a chupaili or some other maierial
thing, It might seem unnecessary (o make such obvious remarks
did not experience tell me of the absurd . misunderstandings
which exist of the Scriplure. When we read that God "is a
woman,” that the Shék{a Tanira is e Heminism ~ with a doctrine
similar to that of Prof. Lesler Ward's primacy of (he ifemale
sex thal “ the conceplion of the sexual relationship is the ulimate
explanation of the umiverse ” and so forth, no caveals, however
obvious, are unnecessary. What ol course is meant is thaf
whereas in Pralaya, Shiva and Shakti existed as one unity of
consciousness, 1hey in creation, whilst still remaining in themselves
what thev always were, project the universe which is whakts ;
and then we have the Paramatmi and Jivitmf consciousness swhich
seem 10 the latter to be different, ' '

Although Parabindu El"ld all which evolves Jrc}m U Are zmt}mw
but aspects of Shakti and in no wise. different from i, yet as
wpresentmﬂf that state of ohakti which immedia vely pzecedeﬁ
creation, it is this state of Shakii which is satd to be the cause of the
universe of name and form (N:,ima;ﬁpa); concepis and concepls
objectified ; or Shabda the word and Artha its meaning, The
states of Shakli preceding Bindu are those in which the Bindy
state 1s 1n process of being *evolved” qgcordim? {0 what we
may call an Avikrita Parindma and when evolved. 118 the cause Qf
the universe. Really they are merely aspects of one and the same
pure Shakti, - ‘This is not-an evolution in time, As Plotinus says,
| -the unwerse “ was formed - according to intellect (here the Coqnw



Power or Prapancha Shakii which manifests .as Mahat) and
intellect not preceding in time but prior” (in the sense that cause -
precedes effecl).  This again, as all descriptions, (in 'so far as
they are apphcab’e to th: transcendent Shakti) is imperfect .for
~ sequence of cause and effect involves to our minds the notion
- of time. This Supreme Bindu as containing in- Himself all
Devatas is the ultimate object of- adoration by all classes of
worshippers (V. 44) under the name of Shiva, or Mahawshnu or
the Devi as those call It “who are filled wWitha passxon for Her
®Lotus Feel,” The sectarianism of the lower’ mind, still existent
in both East and West, is here shown to be a matter of words
(the fight for which is of such interest {0 many) and is reduced to
its real common denominator. As the Lord says in the Gits,
‘whomever men may WOl‘ahlp all such WOI‘bhlp comes eventually
to Him. |

Parabmdu is thus the Head of every Ime of creation ; of the
Tattvas or Vikritis from Buddhi to Prithivi and their Lords
(Tattvesha) and of the Shabda or Mantra creation ; all belonging
to the Vikara Srishti or Parindma Srishti. The. development after
the manifestation of Prakriti is a real evolution (Parindma) for
~ Consciousness has then been: divided into subject and. object in
time and space. . What is spoken of in terms of a deveIOpment !
the Ishvara bodyis not that. There Shakti assumes vaiious aspects
with a view to create but without manifestation. Shakfitattva,
whilst remammg such, assumes the aspects of Nida and Bindu,

The next stage s thus descnbed in the Sharada Tilaka (Ch 1)
as follom . - - ~ - |

Para=11akt1mayah saksh‘it 1r1dhﬁsau bhldyate punah
Bindur nddo bijamiti tasya bhedah samiritah

" Binduh shivatmako b; jang shaktir nddastayor mithah
Samavayah samdkhyatah sarvz’igamawsharadam.

~ {That which i is supreme Shakti again divides Itself into three,
~such divisions being koown as Bindu, Néda, Blja Bindu is said
to be of the nature of Shiva and Blja of Shakli, and Nida is the
mutual refation between these two, by those who are learned in
the Egamas) | |

~ One Ms. | have seen.has BuNur n: td-‘itmako but the cominen «
tary of the Shatchakra (V. 40) explains this as bhw atmaka, These
form the three Bindus (Fribindu).  Nida here again is Trait
d'Union, the Yoga of the other two Bindus «s the Prayog asara

calls it, (See Raghava’'s Comm, to V. 8 of Ch, I Shéradi),



These are- Shiva, Shiva-Shakt;, Shakii. B}f this 1t is t"*r:si o be
understood that Shiva or Shakti arc ever -allogether dissociated
but the aspects may be regarded as Shiva of Shalf; vradhina
respectively.  Bhdskarariya in s valuablﬁ:' comumentary on the
LalitA SahasrapAma says “ From the causal (IKdrana) Bindu
proceeds the effect (Kéaryya) Binau, Niu:la and Bija, Thus {hese
three which are known as supreme, subtle’ and  gross
arose.” (Asmichcha kiranabindossakshitlkramena ké ry}rlblnduqmta
nidastato bijam it tiayam utpannam ladidang bm‘a:ulﬁhmasthuh-

padalrap}fuchyate, V°132). =

One text of the Prapanchasira Tanira says that -lhe
Parabindu divides into two parts, of which the right is
Bindu, the Male Purusha or Hang, and the leit Visarga the
- Female Prakriti or Sah making the combined Hangsah. Hangsah
is the union of Prakriti and Purusha and the universe is Hangsah.
In however the Ms. on which my edition of that Tantra is based
(Tantrik Texts, Vol. “III) it is said that the Bindu (Para) divided by
Kila becomes threefold as Bindu, Nida, Bija, SubStantiaily the
matter seems one of nomenclature for the {wo Bindus which
make Visarga become three by the addilion of the S8hiva
Bindu. Moreover as Hang is Shiva and Sah is Shakti, the
combined IHangsah implies the relation which in the Shéaradd
account is called Néida. So it is also said from the first
vowel issued “Hrim,” from the second Hangsah, and from
‘the third the Manira ¢ Hrim, Shrim, Klim,” the first indicative
of general form ; the second being a more Sthfila {form of
Akadsha and Agni (Sha=Akasha ; Ra = Agni) held as it were within
the “skin” (Charma) of the enveloping Ardbanirishvara : the _thit’d
commencing with the first and last lelters including all the 2
Tatlvas and all the hity letiers mm which {he general Form
particularises 1tself |

Parabindu is Bhiva-Shaltl considered as undivided, undifferen-
{iated principles. On 1the “ bursting” of the seed which is the
Parabindu the laiter assumes a threefold aspect as Bhiva or Bindﬁ,. :
Shakti or Bija and NAada the Shiva-Shakti aspect which, considered
as the result, is the combination, and from the point of view of
cause, the inter-relation of the two (Sharada V., J) the one acting
as excitant. (Kshobhaka) and the other being the excifed (Kshobhya).
The. commemary on V. 40) of the Shal.f*hakmun ttpana speaks of
Ni#da as the union of Shiva and Shakti ; as the connection between
the two and as being in the nature of the ohakti - of action
(Kriyﬁshaktisvarﬁpﬁ). - It is also said to be that the substance of
which is Kundali (Kundalinimaya). = All three are but different



_ _ .
phases of Shalti in creatmn ((.,omm V. 39) bemg different aqpecfs'
- of Parabmdu whach is itself the Ghan4vasth4 aspect of Shakh

Thus in the first division of Shakti, Nada, Bindu, Nﬁda is the
.Mmthuna or Yoga of Shivaand Shakli to produce the Parabindy
_ which. again differentiates into threefold aqpects as the Shaktis,
though in grosser form, which produced if. Though the Gunas
- are factors of the gross Shakti Prakritx, they are in. subtle form
contained witkin the higher Shaktis. This Shakti as the first
zpotentially Kkinetic aspect about to dl‘%p]ay itself is the Chit aspect
of Shakti and Chit Shakti is, when seen {rom.the lower level of
the Gunas, Saltvik ; N4da is in the same sense Rajasik, for Shakti
becomes more kmellc gathermg together Ifs powers, as it were
from the previous state of barely stirring potency, for the state of
‘complete readiness to create which is Bindu and which in the
aforesaid sense as Ghanibhiita foreshadows that Tamas Guna
which at a lower stage is the chief factor which creates the world,
{or the lalter is largely the product of Tamas. Each aspect of
the Tribindu again is associated with one or other of the Gunas,
~These divisions of aspect from the Guna stand point are not to be
undelstood as though they were separate and exclusively conecerned
with only one of the Gunas. The Gunas themselves never exist
separately. Where thcre is Sattva there is also ‘Rajas and
Tamas. In the same way in the case of the three Shaktis Ichchhi,
Jnana, Kriyd from which the Gunas develop, one never stands by
itself, though it may be predominant. Where there is Ichchh there
s ]nana and so forth. And so again Shakti, NAda and Bindu are -
not {o be severed like different objects in the May1k world, In
each there is implicitly or EYpllCIUy contained the other.,
Parameshvara assumes (for the Jiva) successively the triple aspects
of Shakti, Nida, Bindu, K&ryya Bindu, Bija, Nida, thus completing
by this differentiation of Shakti the sevenfold causal sound-forms
. of the Pranava or Ongkara ; namely Sakala Parameshvara (which is
Sachchhidinanda for even whm the Brahman is associated with
Avids4 its own true nature (Svar{ipa) is not affected) Shakli
(Shaktitativa) Nada (Sadakhya Tattva) Parabindu (Ishvara Tattva)
Bindu {Kiryya) Ndda and Bija. It is not clear to me where (if at
all) the Shuddhavidya Tattva comes in according  to this scheme,
unless it be involved in NAida . the Mithah _5am aviya; but the
Purusha-Prakriti Tattvas gappear®o take Dbirtli on the division of
the Parabindu into Shiva and Shakii or Hang and Sah ; Hangsah
Heing the Purusha-Prakriti Mantra.

The first 1mpulse. to creation comes from the ripening of the
Adrishta of Jivas on which Sakala Parameshvara puts forth His -
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Bhakti (which means Himself as Shakti) to produce the Unlverse
wherein the fruits of Karma may be suffered and enjoyed, All-
the above seven siates are included in, and, constitute, the first
stage of Ikshana or ¢ Seeing ” and is that state in which Shabda
exists in its supreme or Para form (Parashabdasrishli). She who
is eternal (Anadirfipa) existing subtly as Chidrlipint in Mahdpralaya
becomes on_the ripening of Adrishta inclined (Utsuka) for the life
of form and enjoyment, and reveals Herself on the disturbance
of the equilibrium of-the Gunas. As the VAyaviya Samhit says
“Par4 Shakti through the will of Shiva is revealed with Shiva
-Tattva (for the purpcse of creation). Then She manifests as the
oil which is la{ent in, exudes from, the sesamum seed,” Paramesh-
vara is Saguna Shiva or the Ishvara of Vedinta Philosophy with
May4 as His Upddhi. He is Sat, Chit, Ananda in May4 body and
endowed with all Shaklis (Sarvavedantasiddhaotasirasangraba
312, 313, 315). There is, as the Panchadash] "says, (3-38), a
Shakti of Shiva which is in and controls all {hings which have
their origin in Ananda or Ishvara, When Ishvara is moved to
Create, this Ishvara-shakti or M4y4 which is the aggregate of, and
which yet transcends, alt individual Shaktis issues from Him and
from this MAiya issue all the particular Shaktis by which the
universe is evolved and is maintained. The same substance s, to
a large extent, to be found in all accounts under a variety of
presentment ar symbols; even where there are real differences

. Gue to the d#wersity of doctrine of different Vedamtic schools,
This is not, the case here : for the account given is a S&dhani
presentment of Advaitavdda. 'The Shikta Tantra teaches the unity
of Paramitmi and Jiva though its presentation of some subjects
as Shakti, Maya, Chiddbhdsa i1s different (owing to its praclical
view point) from Shangkara’s Maydvida. On this matter I may
refer my readers to the article which I recently wrote on Shakti and
Miy4 in the second number of the [Indian Philosophical Review
(Baroda).

F

The three Bindus constitute the great Triangle of World-
Desire which 1s the Kimakald ; an intricate subject which | must
leave for a future issue, 7The three Bindus are Sun, Moon and
Fire and the three Shaktis lchchhi, Jofna, Kriyd associated with
the three Gunas, Sattva, Rajas, Tamas. [ do nol here deal with the
order or ¢orrespondences which #fquires, discussion., From them
issued the Devis Raudri, Jyeshthi, VAmi and from them the
Trim{rti Rudra, Brahmai, Vishnu. {

The three Bindus are also known as the white Bindu
~(Sitabindu), the red Bindu (Shonabindu) and the mixed Bindu

» »
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. ;
(Mishrabindu). " These represent the Prakdsha, Vimarsha and
Prakésha-Vimarsha aspects of the Brahman which are called in the
ritual Charanatritaya (The Three Feet), The Gurupiddukd Mantra
in which initiation is given in the last or Shaddmniya Dikshi
represents a state beyond the Shukla, Rakta and Mishra Charanas,
So it 1s said in Shruti that there are four Brahmapada, three here

and one the Supreme which 13 beyond.,

® Asis the case in many other systems the One for the purpose

of creation is presented in twofold aspect for, Unity is actionless
and their relation involves a third aspect which makes the Trinity.
But this apparent ditferentiation does not derogate {rom the
substantial unity of the Brabhman, As the ancient Rudrayimala
(11. 22) says : “ The three Devas Brahm4, Vishnu, Maheshvara are
but one and {formed out of My body.”

Ek4 mirtistrayo devi brahmavishnumaheshvarih
Mama vigrahasangkliptah srijatyavati hanti cha.

From the differenfiating Bindu are evolved the Tattvas from
Buddhi to Prithivi and the six Lords of the Tattvas (preceding
from Parashiva the seventh) who are thg presiding Devatis of
mind and of the five forms of matter. Here on the diremption or
dichotomy of Consciousness, Mind and matter afe produced.
That is Consciousness functions in and through the self-created
limitations of mind and matter. [t was on this division also that
there arose the Cosmic Sound (Shabda Brahman) which manifests
as Shabda and Artha. Thig is the Shabda-brahman ; so called
by those who know the Agamas. |

Bhidyaménat paraddvindor a:.ryaktﬁ.tmﬁ, ravo’ bhavat,
Shabdabrahmeti tang prahuh sarvigamavishdradah.
g (Sharadi Tilaka [-11),

1t will be observed that in this verse the first Bindu is called
Para and to make this clear the author of the Prinatoshini adds
the following note: ‘ By Parabindu is meant the first Bindu which
is a state of Shakti (Paridvindorityanena shaktyavasthariipo yah
prathamabindustasmit). Shabda-brahman is the Brahman in lts
aspect as the immediate undifferentiated Cause of the manifested
and differentiated Shabda or language in prose or verse; and of
Artha or the subtle or gross objects which lhought and language
denote. Il is thus the caugal stat¢ of the manifested Shabda or

Mantra.
>
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