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religious and philosophical aspects but
social, aesthetic and economic aspects also.

The volumes named Agama
Encyclopaedia deals with the temple-
culture and Agama framework, the sectarian
division of the Agama into Saiva, Vaisnava
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Introduction

The Agama literature includes the Silpa-Sastra, which
is basic to iconography. Worship dealt with in the Agama
necessarily involves images which are worship-worthy.
The rituals and sequences that are elaborated in the
Agama books find relevance only in the context of an icon
which is contained in a shrine. And icons are meaningful
only in the context of shrines and worship.

Agama texts are not easily accessible to the people. A
large number of them are still available only in manuscripts;
some of them which have been printed are only in their
Sanskrit originals. There is need, therefore, to present
relevant excerpts from them at least, to make the volumes
on iconography more meaningful.

Further, Indian temples are to be considered only in the
general framework of temple culture, which include not
only religious and philosophical aspects but social, aesthetic
and economic aspects also.

The volumes named Agama Encyclopaedia will deal
with the temple-culture_ and Agama framework, the
sectarian division of the Agama into Saiva, Vaisnava and
$akta, and the topics selected from the Agama texts will
follow. Thus, the entirety of the Agama, literature in so
far as it is relevant to the temple-culture is brought within
the scope of The Agama Encyclopaedia.
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The volume deals with the general problems relating to
the idea of Agama and the broad details of the tradition
that is known after Agama. In the historical perspective
Agamic tradition and the Vedic tradition were initially
distinguished, but later the two fused. The circumstances
that favoured the separation and integration have been
explained. The role that Tantra played in crystallizing the
Agama tradition has been elaborately explained and
illustrated. And more importantly the volumes deal almost
exclusively with the essential details of temple-culture in
India Without an adequate appreciation of this context,
other aspects of Agama cannot become meaningful. In one
of the appendices, a fairly exhaustive account of Tantra
has been given, for this has provided the major dimension
to the Agama, especially of the Sakta pursuation.

The volumes which were originally published in the
period 1989-1994 by the Kalpatharu Research Academy,
Bangalore are being reprinted now, and I am grateful to
my friend Shri Sunil Gupta of the Indian Books Centre,
Delhi for publishing a revised edition of the volumes.

Bangalore S.K. Ramachandra Rao
June, 2004



Chapter 1

THE BACKGROUND

Devyagama is to be regarded not as identical with
Saktagama (dealt with in the second volume of the Agama
Encyclopaedia) but as an offshoot with its own distinctive
features, and ideology of its own and practices peculiar
to itself. The distinction of Devyagama from Saktigama
1s three-fold. Firstly, it is not confined to the framework
of Saivagama, as Saktagama generally is (hence Saktagama
is regarded as a division of Saivagama). Secondly, it relies
more on the Upanisads grouped under the class of
Devyupanisads (more about it will be said shortly) than
on the tantras. Thirdly, it is. largely in accord with Vedic
-ideology and Vedic practices.

However, Devyagama is a neglected field of study, and
is not recognized as having an independent outlook and
a distinct approach It has lost its identity in the general
mass of Saktigama works and it has become almost
indistinguishable from Saktagama The reason for this is
not difficult to discern. Topics like Kundalini-yoga and
Sri-vidya are covered in Saktdgama as well as Devyagama,
and many of the manuals used by the adherents of
Devyagama are also called ‘tantras’. The concept of the
mother-goddess as the creator, preserver and destroyer of
the universe is common to both dgamas.

But while Saktagama focusses attention on numerous
folk deities (like Silini, Dhiimavati, Kubjika, Eka-jata,
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Camunda, Varahi, the bhairavis and yoginis) and prescribes
cultic rituals for propitiating them, Devyagama aligns
itself to the Vedantic notion of Brahman when it speaks
of Devi and attaches little importance to the cultic rituals.
It is not without a reason that the Devyagama is listed
separately among the sixty-four tantras belonglng to the
Visnu-krénta division of the tantras included in Saktigama
(see Appendix for complete lists of the tantras included
in the three divisions: Visnu-kranta, Ratha-kranta and
Asdva-kranta).

Devyagama ideology is identified as the ‘Samaya’
path, as differentiated from other paths (like Kaula, Vama
and Daksina). The expression ‘samaya’ (which has several
meanings like time, convention, vows, agreement, doctrine,
symbol and scripture) is taken to signify Vedic tradition
(constituted by the four Vedas, the six auxiliary disciplines
called Vedanga and the Smrti texts based on them), and
Devi is called Samaya, as she personifies the very import
of the Vedic tradition (‘devi vedartha-riipa samaya smrta”).
Samayacara or the conduct in accord with the Vedic
tradition is known as Vedacara in the enumeration of
‘seven conducts’, (the other six being vaisnavacara,
daksinacara, vamacara, siddhanticara, Saivacara and
kaulacara).

It must be noted that most tantras accord the lowest
position to Vedacara, while the supreme status is given to
kaulacara: Vaisnavacara is superior to vedacara, $aivacara
to vaisnavacara, daksinacara to Saivacra, vamacara to dak-
sinacdra, siddhahtacara to vamacara and kaulacaara to
vamacara. So we read in Kularnava-tantra:

JwraTgad Y& Yrargfrongera)
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gferongee o amq fagragaaE)
fogragay sieere T fEu
(FEmUiEaR, R, -3)

Vaisnavacara is based on the Vedic tradition, although
the puranic prescriptions steal the show, whereas vamacara
is by definition anti-vedic (‘vamo viparito veda-viruddho
va acarah) and antinomian in spirit, and kaulacara
disregards all restrictions and inhibitions. Sometimes the
kaulas appear as respectable (Sista), and’ sometimes as
outlandish outcastes (bhrasta). Syama-rahasya describes
the fanciful stances they assume: they are $aktas within,
but appear as $aivas for others; in assemblies, they pass
for vaisnavas and they assume a variety of forms; they
even look like ghosts and demons:

oF: VMR afE: YrET: 99T dwrEr wam
AETAYTERT: htenm faerfa afgaein

Kularnava-tantra (11,83) has a variant reading of this
verse, and the purpose of assuming different disguises is
said here to be to safeguard and conceal the mystic
approach.

3=T: el dfg: YAt SEHeAd q dwra:)
HIAE MUEE ARSIl
In the Sakta context, vimacara is distinguished from
daksinacara. The latter undertakes the worship of Devi
with vedic rituals (even as vedacara does), but only during
daytime. In the night, the practitioner is required to wear
garlands of human bones (narasthi-mala) or of skulls

(mahé-éamkha—mélé), situnder a bilva tree in a crematorium
or on the banks of a river, or where four roads meet, and
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engage himself in japa. The vamacarin dispenses with the
Vedic rituals altogether and worships Devi represented as
a human consort, sharing with her liquor, meat, fish,
copulation and mystic postures. Parananda-stitra mentions
two types of vamacara, the superior type indulging only
in liquor, sexual congress and mystic postures (‘vamacaro
dvi-prakarah, madya-maithuna-mudrabhir yukto uttamah’),
and the inferior type taking in addition to the above three,
meat and fish (madya-mamsa-matsya-mudra-maithunair

yukto madhyamah’).
Daksinacara, thus, is more closely aligned with

Samayacara. The conduct beginning with daksinacara and
ending with kaulacara comes within the scope of Saktagama
whijle vedacara and vaisnavacara illustrate the ideology of
Devyagama, which precludes altogether the six ‘black’
practices (Satkarma: va$i-karana, starhbhana, vidve$ana,
uccatana, marana, and paustika), the ‘duti-yaga’
(worshipping a common woman in ritualistic orgies) and
‘$ava-sadhana’ (performing rituals in a crematorium, seated
upon a corpse).

There is another division of the Saktdgama with
reference to the prevailing dispositions (bhava) of the
practitioners: pasu (lowest level), vira (midling) and divya
(superior). Kaulacara represents the superior division,
born as it is from fine discrimination (viveka-ja); vamacara
is included in the midling division, derived as it is from
the tantra lore (agama-ja); vedacara, vaisnavacara and
daksinacara are included in the lowest division, for they
are based on the Vedic tradition (veda-ja). The tantra texts
group the divya and vira dispositions together (e.g.
Purascaryarnava: ‘divye vire na bhedosti’) but condemn
the pasu-disposition, for it is characterized by ignorance



The Background ¢ 5

_ (pasu representing ‘bound’, ‘fettered’, pasa-baddha), and
so resorts to the study of the Vedas, to the recitation of
the Vedic hymns and to the practice of the Vedic rituals.

Rudra-yamala, however, concedes that the preliminary
stage of ‘pasu’ becomes necessary for the novice who
should conquer the six internal enemies (‘ari-Sadvarga’:
desire, anger, greed, confusion, arrogance and envy),
Daksindcara (which in some texts is described as
Samayacara) to be undertaken by a ‘pasu’ emphasizes the
‘internal sacrificial rites’ (antaryaga), or symbolic rituals
performed only in the mind (manasa-piija- dhyana, dharana
etc), as distinguished from the actual or external vedic
rituals (bahir-yaga) which vedacara (also to be undertaken
by the ‘pasu’) is supposed to insist upon. Vamakesvara-
tantra prescribes that external rituals must be performed
until wisdom dawns:

afg:gen faumen aeeEE T =l
Manifestation of the deity as the result of wisdom and
‘internal worship’is known as Samaya. Thus both vedacara
and dak-sinacara serve as necessary preliminary steps,
which enables the ‘pasu’ to rise to the ‘vira’ and the
‘divya’ levels (adau bhavam pasoh krtva, pascat kuryad
avaéyakam’). All devotees are ‘pasus’ to begin with, and
the ‘vira’ stage is obtained by wisdom and practice; the

pasu stage 18 like the ground or foundation:

e W WE: Wi qelag. Wdet Jun)

AW FAYHIE ST YehiivTa: |

feaTd 7 W@ WA Y|er W&

Samayécara is explained differently by Laksmi-dhara
(in Saubhagya-ratnakara), as absorption in natural internal
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worship (‘antara-piija-ratih’), rejecting artificial props
like mantra-pura$-carana, japa, external worship and so
on; all the conventional ceremonials are conducted in the
heart only (“samayinam mantrasya purascaranam nasti,
japo nasti, bahya-homopi nasti, bahya-ptja-vidhayo na
santy eva; hrt-kamala eva sarvam yavad- -anustheyam’).
According to this authority, Samaya is the name of Siva
while Samaya represents Devi, when Siva is identified
with Devi (‘samayatvam $ambhor api pafica-vidham
samyam devyasaha yatiti’). Five texts known as
‘subhagama-paficaka (auspicious scnptures) ascribed to
the five sages Vasistha, Sanakar Suka, Sanandana and
Sanat-kumara are associated with samayacara.

A distinction is drawn betwen ‘internal worship’ (antar-
yaga) and “external worship (bahir-yaga). Sanatkumara-
samhita says that the kaulas, the kapalikas, the ksapanas
(viz. Buddhist monks), the digambaras (viz. Jaina ascetics),
the kamikas and the tantra-vadins resort to “external
worship’, while the adherents of the Vedic tradition and
the brahma-vadins who are emancipated even when they
live have recourse to “internal worship’. The text also
insists that one must never undertake ‘external worship”,
which is productive of mean benefits, benefits only
pertaining to material things:

WEIAT T hHeloaT heleqT  STRIATCA T |
A EwCTET JUl AfEshrdeRarerT
WRIYSAT: hIcl: STUUTERTYSl  SRUTICTERT: |
former ufmemr:  wfaera=ate:
SFRIEATN Afeert SRTaTfe:|
SrarTgeaa By @iehg ada
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Gautamiya-tantra claims that “internal worship’ is
what makes one even when he is alive liberated from
transmigrational fetters (“‘antaryaga iti prokto jivato mukti-
dayakah’) and that this procedure is indicated only for
saints and for those who earnestly seek for liberation
(“muninam mumukstnam adhikarotra kevalam’).

The concept of “internal worship’ is derived from the
Upani$ads (like Taittiriya, Narayana-prasna, and
Chandogya 3,17), and one of the Upanisads,
Bhavanopanisad, deals exclusively with this theme. The
expression “samaya’ was used in the sense of the doctrine
(siddhahta) and conduct (acara) of the sages, in the epic
Mahabharata, as for instance (13,90,50):

wuton TR fre & erfa giufex
Tafyeran: wdudamEae o s, T g

‘Internal worship’ as a samaya includes also the sense
of disciplining oneself, the act of undertaking vows
customary in a group and conventional symbolic
significance (cf. ‘ato bhajisye samayena sadhvim yavat
tejo bibhryad atmano me’, Bhagavata, 3,22,18, and
< Jesacarah samayah jati-dharman’, Mahabharata, 5,33,116).
The root-meaning of the word ‘samaya’ is ‘that which
goes well’ with a person and for a purpose (‘samyag eti’).
“Internal worship’, filled with symbolic acts carried out
mentally, i1s also a variety of upasani taught in the
Upanisads for an advanced and evolved student.

Significantly enough, Bhagavata (11,27,7), which holds
the Vedic approach as distinct from the tantrik approach
recognizes as valid a third approach which comprehends
elements from both:




'8 & The Agama Encyclopaedia

Sfemetrar fasr sfr & frfwst wE
FaUTEEeE  fafem W wEeE

The same text suggests (11,27,49) that the Vedic
approach is characterized by rituatistic actions while the
tantrik approach is distinguished by the ideology of yogic
practices, and that the third approach may rightly be called
worship a which is combination of the two (kriya-yoga)

s frarEnmad: wAe Afemartacs: |
sreigwem: fafig = fargmsifmam

Kriya-yoga is mentioned in Patafijali’s Yoga-sitra
(sadhanapada, sutra 1, ‘tapas-svadhyaya-iSvaraprani-
dhanani kriya-yogah’) as the combination of penance and
austerities (tapas), study of scriptures and repitition of
mantras (svadhyaya, japa) and worship of god with
devotion (i$vara-pranidhana). Svad-hyaya as a typical
Vedic procedure; and tapas is what distinguished a sage
or rsi, and has been accepted in the Vedic and Upanisadic
lore as a necessary means. Vedic study (svadhyaya) is
itself a form of penance (tapas), according to Naka-
maudgalyayana (‘svadhyaya eva tapas taddhi tapah’).
Worship of personal god (i$vara-pranidhana) is a tantrik
technique, which has been Incorporated with penance and
Vedic study, so that antar-ydga or samaya becomes
acceptable to the Vedic tradition (‘sarmayah punyo veda-
sammitah”)

This is also why the elaborate, external and ritualistic
worship of the tencultic goddesses (dasa-mahavidyas)
recognized in Saktigama (viz. Kali, Tara, Sodasi,
Bhuvanes$vari, Bhairavi, Chinnamasta, Dhiimavati, Bagala,
Matangi and Kamala) is dispensed with in Devyagama,
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exceptmg the worship of one of them, Sodasi (viz.
Srividya), which worship again is largely symbolic and
mental (antaryaga). Sodasi is known by different names
tike. Tripurd, Lalita, Tripura-sundari and Kameévari. She
is regarded also as ‘brahma-vidya, and her worship is thus
Upanisadic in orientation. There is an emphasis on the
liberating wisdom (jfiana) here.

Kriya-yoga, even in Patafijali’s Yoga-siitra is meant to
enable one to obtain at-one-ment (samadhi-bhavanarthah)
and to attenuate the five afflictions (kle$a-taniikaranarthah),
viz. like ig-norance, ego, desire, hatred and love of life
(avidyasmita-raga-dvesabhinivesah’). The word used in
the Siitra (2,2), is ‘bhavana (“to make become in ones own
mind’), which is the theme of an entire Upanisad, namely
Bhavanopanisad, Which treats of Sri-vidya.

It may also be noted that tantras are generally classified
into sattvika, rdjasa and tamasa in terms of the mental
inclinations of the devotees, the social acceptability of
their conduct and the expected benefits. Parananda-tantra
(ed. by Raghunath Misra, Sampurnanand Sanskrit
Mahavidyalaya, Varanasi, 1985) for instance prescribes
meritorious and quiet disposition, good company, use of
harmless objects during rituals, unobjectionable behaviour,
faith and fixity of purpose for the sattvika group (2,
32,33). It groups the texts which advocate antinomian
conduct and practices which appear outlandish and
unconventional under the tamasa group (Aghora,
vamakesa, Nagnika etc.) while the texts which tone down
such prescriptions and suggest occult methods belong to
the rajasa group (Purva-kaula, Camunda etc.). As
illustrations of the sattvika texts, Kaulika and Avadhiita
texts are mentioned (2,23). The texts dealing with
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daksinacara and samayacara are discribed as sattvika and
incomparably superior (‘daksinam samayam caiva
paramatam ahuttamam, 2, 24).

Further, according to this authority, the Sakta-tantras
are to be disguished from Sri-Vidya-tantra. The text opens
with Devi telling Siva that the several tantras that she
heard from him (including the Sakta-tantras) did not
satisfy her and suggesting to him that he tell her of some
other tantra which would give her complete delight. Siva
thereupon told her the Parananda-tantra, which treats of
Sri-vidya in great detail (1, 3-6):

Foorartt o YT WO <
AR RUTUT  fafaamemerToata

AT AT G |
9 wrarsfagaaTEn |@iasonga

THCE WERd el sy
U Aatd o UHASGEEH|
FUAT 9€ W oF TEUE q9 amurll

Such was the request of Devi. The tantra that she
sought for and obtained has been named here Sundari-
tantra. The commentary Saubhagyananda-sandoha explains
that Sundari-tantra is nothing other than Sri-vidya and
refers to the identification in the text: gri-vidyz‘i tripura
caiva sundari lalita tathd”.

Devyagama’s affiliation with the Vedic tradition is not
far-fetched. Although Rgveda is believed to abound in
male deities, there is a very large group of feminine deities
eulogized in the hymns: Aditi, Agniyi, Anumati, Indra-
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patni, Urvasi, Usasa, Gandharvi, Dyava, 113, Urjani, Krtya,
Kesi, Krandasi, Gauri, Jyestha, Deva-patni, Vak, Naktosasa,
Nistigri, Purandhi, Prthivi, Bharati, Yami, Raka, Ratri,
Varunani, Vibhavari, Sachi, Sraddha Sarangi, Sarama,
Sarasvati, Sinivali and Surya. Some of them are aspects
of male divinities, but most of them are treated as
independent goddesses, presiding over significant aspects
of the world.

The most significant among the goddesses visualized
in the Rgvedic corpus is Aditi, who has been mentioned
no less than eighty times in the Sambhita, although there
1s no independent ‘siikta’ devoted to her. The word “aditi’
(meaning ‘unfettered’, ‘infinite’, ‘independent’, and ‘free’,)
refers to the primordial but abiding spark of life, the
limitless expanse of light in which all the beings have
always lived, moved and have had their being; the idea
comprehends all existence and all experience (“duru-
vyaca”, 5,46,6). The gods of light (like Savitr, Pasa,
Bhaga, Varuna and Aryaman) are Aditi’s offsprings and
are hence called Adityas (6,51,5); the entire world of
matter and mind has proceeded only from her. She is
invisible but encompasses the earth, the clouds, the sky
and the beyond. She is the mother for all the gods (1,
113,19 ‘mata devanam’) and all the rulers of the the earth
(2, 27, 7 “pipartu no aditi réja—putrétidvesﬁm’).

Wﬁﬁﬁrﬁﬁwﬁmﬁmqﬁmvgﬂzl
fervagar aifefa: womrerr

stfefasiantafast e

Aditi is the bright sky above and she is the mid-region;
she is the mother, father and offspring. She is all the gods,
and the five groups of human beings. She brought forth
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Daksa-Prajapati the creator, and became in turn his daughter
(10,72,4 ‘aditer dakso ajayata, daksad vaditih parih’).
Yaska identifies the Sun-god Aditya with the creator
Daksa (11,23 ‘adityo daksa ity-ahuh ...."aditih daksayani)
and explayins that this paradox may be due to the common
origin of both Aditi and Daksa (‘samaha-janmanau syatam
iti’). Aditi is the mother of all the gods with Usas (dawn)
as her countenance (1, 113, 19) ‘mata devanam aditer
anikam’); and she strives to support the world with her
own greatness and with the might of her great sons:

o Efautas 9@

The expression ‘aditi’ has been interpreted in two
different ways. Skanda-svami (on RV 1, 113, 19) following
the lead of Yaska (Nirukta, 4, 23 ‘adina deva-mata’)
explains that Aditi means entire and effulgent light (“aditi-
sabdenatra adinakatvat samagra-jyotir ucyate’). It is in the
same sense, that Yaska identifies Aditi with Agni (10, 23,
“agnir apy aditir ucyate’, as'in RV, 4, 1, 20 and 7, 9,3)
and with Sun. Further, Yaska recognizes Aditi among the
names of ‘earth’ (‘prthivi-nama’, Nirukta, 2, 5), of ‘speec’
(‘vangnama’, 2, 13), of ‘kine’, (‘go-nama’, 2, 9) and of
‘the sky and the earth’ (‘dyava-prthivi-nama, 3, 22). He
mentions Aditi as the first among the goddesses of the
mid-region (11, 22 ‘athato madhya-sthana striyah, tasam
aditih prathama gamini bhavati’)

Satapatha-brahmana (10,6,5,5), however, makes Aditi
all-devourer (‘sarvam va attiti tad aditer adititvam,
sarvasyaitasya atta bhavati’) and identifies her with death
(mrtyu). Originally, Aditi was the goddess of light, life
and happiness (8, 67, 10):
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3T @R WEE e
ISR ||

She is sought to protect the people and their property
day and night and to deliver us from sins (8, 18 ,6):

anfefaat fqer wymfefas
stgan Ifefa: uraew: wWeT gum

She is not only the foundation, the ground of all things
(Satapatha-brahmana, 2, 2, 1, 19 ‘ayam vai prthvi aditih
sa 1yam pratistha’) but the feminine counterpart of all the
gods (ibid., 5, 3, 1, 4 “aditih sd iyam devanam patni). She
is thus a synonym of ‘prakrti’, whose power is unrivalled
and uninterrupted (RV 10, 92, 14 * devi aditir anarva®).
But some Vedic hymns (e.g. 5, 62, 8) mention Aditi along
with her opposite number Diti. Sayana explains that while
Aditi is, entire, unbroken expanse of earth (‘akhandaniya-
bhiimih’), eternal and immutable (nitya), Diti refers to the
partitioned or fragmented earth (‘khandaniya-bhiimih’),
which is both transient and finite (anitya). Thus Aditi
came to be seen as the goddess of day and light while Diti
was the goddess of darkness and night. Actually one
goddess, as Aditi she produces and protects all things and
beings, but as Diti causes destruction and death. Aditi is
the mother of the bright gods, and Diti the mother of the
wicked and sinister demons (hence daityas). The former
aspect symbolizes vidya and the latter avidya. Aditi is
Devi, and Diti is Kali. One relates to life and the other
to death.

In accordance with this early dichotomy, the tantrik
cults aligned themselves either to Devi as the giver of life,
sustainer of the worlds and bringer of happiness for all
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beings, or to Kali as the power of killing the enemies,
subjugating the wicked, spreading distress and disaster,
and accomplishing personal ends. Devyagama was
distinguished from Saktagama, in that it was universal in
its orientation (whereas Saktagama was individualistic).
Indeed, this was the major issue on which the two
traditions (vaidika and tantrika) split. Kullika-bhatta (who
lived between 1150 and 1300 A.D., according to P.V.Kane)
quotes Harita:

sfwe fofeen fgen Wit Sfn

(on Manu-samhita. 2, 1)

That there was a rapproachment between the two
divergent strands is evidenced by the claim in Bhagavata
(11th skandha) that there were in actuality three approaches:
the Vaidika, the tantrika and the combination of the two
(misra) (‘vaidiki tantriki miéra iti tri-vidho makhah”).
Saktagama illustrates both the pure tantrika approach and
the’ combined approach. There are cults which incorporate
ideas and aspects of the Vedic tradition, and cults which
reject the Vedic tradition altogether.

The Vaidika character of Devyagama is best seen in
the importance given in this dgama to the Vedic hymn
known as Devi-siikta (Rgveda, 10, 125, 1-8). In fact, it
is this hymn that constitutes the main plank on which
Devyagama rests; and provides the springboard for all the
Upanisads classed under ‘devyupanisads’ (headed by the
Upanisad called Devyupani$at). The rsi (seer) of this
hymn is the saintly and learned lady named Vak (‘speech’
daughter of the sage Ambhrana), who in an ecstatic and
exalted mood identifies herself with the entirety of existence
and with the cause thereof.
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1. I move about with the rudras (the spirits that
enlighten and rid us of misery), the vasus (the abiding
forces of the world), the adityas (the emergent powers of
light), and the visve-devas (groups of celestial beings full
of merit). I uphold both Mitra (day) and Varuna (night),
both Indra (power) and Agni (life-force), and the two
Asvins (the sun and earth).
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2. I uphold and support the worthy Soma (bounty of
life), the powerful Tvasta (sun) and the nourishing Bhaga
(moon). I provide strength to the devotee who offers
oblation to me (devotion) and who merits my protective
care.

fafrqdt wamr firaemy
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3. I am the sovereign queen, procurer of treasures, the
knower of truth, and the principal divinity. I pervade the

earth in a multitude of forms and shapes, and I abide in
all beings. The wise recognize my presence in all places.
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4. Whoever eats food does so because of me, whoever
perceives, whoever breathes, and whoever’listens does
these things only through me. One who is not mindful of
this fact will wither and die. Mark my words, friend, and
have faith.

Edd WA dgid eH
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5. I tell, on my own, that I am all this, that is sought

after by both gods and humans. Whomever I choose, I
shall make him the best of all, the Brahman, the seer and

the wise one.
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6. The bow of Rudra I bend, for slaying the wicked
demon who hates the wise; I fight with the men who are
hostile (to the good folk). I have indeed pervaded the high
heavens and the earth.

3% ga fuaera gefem
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7. T'have brought forth the heavens on top of the world,
and my source is deep within the waters of the ocean (viz.
in the heart of the devotees). I abide in manifold forms,
having entered into all the beings of the world, but I
extend my hand into the far-reaching realms above

qradr AwigAT " "N

8. Like breeze I breathe forth, thus creating the words
and giving them forms; but I alone ever abide, reaching
out with my might into the high heavens as well as the
earth below.

Besides the Devi-sikta (otherwise known as
Vagarbhrani-sikta), the Rgveda contains the celebrated
Sri-stikta, and several other siiktas eulogizing Devi (like
Durga-siikta, Ratri-siikta, Bhii-sikta and Nila-siiktas). The
Devi is also described elaborately as Usas (or dawn) in
a large number of hymns, as the river-goddess Sarasvati
(who is also the goddess of intelligence and learning), as
the goddess of the eventide, Sandhya, as the goddess of
night, Ratri, as the goddess of intuitive genius, Dhisana
and as the earth-goddess Prithvi. All these aspects of Devi
are adored both as independent divinities (like Vak, Krtya,
Bharati Sarama and Nisthigri) and as feminine counterparts
of male gods (like Surya, Indra-patni, Varunani, Yami,
Agnayi and Atharva).

Bhaskara-raya-makhin, in his commentary on Lalita-
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sahasra-nama, claims that after the crystallization of the
Vedic tradition into two divisions, ritualistic (karma-
kanda) and gnostic (brahma-kanda), the smrtis which
contain prescriptive details of the former division came
to be composed as well as the Upanisads to illustrate the
latter division. Although the tantras, according to him, are
indistinguishable from Smrti as traditional division, they
are not to be regarded like the secondary texts aligned to
the ritualistic division, like Manu-smrti; They are rather
to be classed along with the Upanisads which align
themselves to the gnosis division (uttara-mimamsa or

brahma-kanda)
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In other words, the Devi of the Devyagama is in reality
the Brahman of the Upanisads. Although the Brahman is
devoid of gender, the Devi is viewed as feminine in form,
because the texts provide a choice in the matter of form
for the worshipful deity.

g&d or SRefa ey ar fafeme)
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The devotee may visualize his chosen deity as a god
or as a goddess, or again as only existence-consciousness-
bliss, devoid of any attributes, form or name. This is in
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perfect accord with the Vedic tradition. While the hymns
in the Sarmhitd section speak of the male and the female
divinities, all however expressions of the one Godhead
(‘ekam sat” RV, 1,164, 46), the Upanisads treat this
Godhead as Brahman or pure consciousness beyond speech
and mind. Yaska also concedes that divinities may assume
human forms, names and limbs for purposes of visualization
and eulogy.
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(Nirukta, 7,4)

He recognizes that however numerous the forms and
different the names, Godhead is really one (‘mahantam
ekam dtmaham bahudha medhavino vadanti’, 7, 18), and
that when different gods and goddesses are enumerated,
they are all to be construed as so many aspects or
expressions of the one Godhead (‘ekasyatmano anye
devah pratyangani bhavanti’). This is exactly the position
of the Upanisads.

In one of the early Upanisads (viz. Kena), there is a
story of how the gods when they won their victory over
the titans assumed that the victory was due to their own
might. In their arrogance, they failed to recognize that the
Brahman it was that was the cause of their success.
Brahman appeared before them as g mysterious light
(yaksa), -and the gods, curious to know what it was, sent
Agni, Vayu and Indra to find out, They failed and then
Uma, the daughter of Himavan (uma haimavati), manifested
herself and enlightened them about the glory of Brahman.
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In this story, Uma (the original version of Devi) is
identified with Brahma-jfiana.

Uma here is the visible form, attractive and familiar,
which Brahman himself, the invisible and inscrutable
presence, assumed for the sake of enlightening the gods
headed by Indra. She is the Upanisadic version of
Vagarnbhrani or Devi of the Rgveda; and she constitutes
the springboard for the Devyupanisads.

THE DEVYUPANISADS

While the early Upanisads (which speak only of -
Brahman) are ten in number, the later Upanisads (with
obvious cultic associations) were as many as one hundred
and ninety one, and of them one hundred and fourteen
aligned themselves with Atharva-veda (ten with Rgveda,
nineteen with Sukla-yajurveda, thirty-two with Krsna-
yajurveda, and sixteen with Sama-veda). Atharva-veda is
regarded as Devis own Veda. According to Rudra-yamala,
Devi is ‘atharvana-$akhini’; the tantras are said to be
derived from the Saubhagya-kanda section of Atharva-
veda. Narayaniya-tantra, which claims that the vedas
originated from Yamalas, says that Atharva-veda evolved
from Sakti-yamala (even as Sama-veda from Brahma-
yamala, Rgveda from Rudra-yamala and Yajurveda from
Visnu-yamala).

The Upanisads that were affiliated to Atharva-veda
were most of them cultic in character, extolling one or the
other of the gods and goddesses popularly worshipped in
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the country: Visnu, Siva, Sakti, Ganapati, Sirya and
Skanda. Others deal with issues of common interest like
yogic practices, renunciation and Vedantic wisdom.

I Cultic

Vaisnava-upanisads : 34 in number
Saiva-upanigads : 27 in number
Sakta-upanisads: 28 in number
Saura-upanisads : 5 in number
Ganapatya-upanisads: 4 in number
II General
Vedanta-upanisads : 41 in number
Yoga-upanisads: 22 in number

Samnyasa-upanisads : 20 in number

The expression ‘Saktopanisad’ is a general one,
referring to those Upanisadic texts which extol Sakti as
the supreme reality; but not all the texts so called reflect
the Vedic ideology or are aligned to the Vedic tradition.
Those which follow the spirit and nature of the Rgvedic
Devi-stikta (explained above) are only eight in number,
and they are rightly known as Devyupanisads:

Devyupanisad, Tripuropanisad, Tripuré—tépinyupanisad,
Bahvrcopanisad, Bhavanopanisad, Sarasvatiirahasy-
opanisad, Sitopanisad and Saubhﬁgya-laksmyupanisad.

(1)

Devyupanisad is a short text of twenty-two mantras
of unequal length, and appears diretcly to continue the
outlook of the Rgvedic Devi-sukta (V agambhrani-sikta).
In fact, it contains some passages of this sikta and
attempts to explain the import, claiming to be ‘atharvani-
sruti’, it begins by telling that all the gods approached




22 @ The Agama Encyclopaedia

Devi and sought from her the knowledge about her nature
(‘kasi tvam mahadevi?’). Devi answers that she is verily
that Brahman (‘aham brahma-svariipini), and the rest of
the Upanisad is a substantiation of this claim.

But along with the Rgvedic hymns, the popular
goddesses, worshipped by the folk, are also eulogized;
Kala-ratri, Vaisnavi, Skanda-mata, Sarasvati and Aditi
(daughter of Daksa). There is also the well-known Maha-
laksmi-gayatri. And the basic mnemonic verse from which
the Paficadasi-vidya is extracted is to be found here:
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Devi is, in this Upanisad, identified with atma-$akti,
the eight vasus, the eleven adityas and all the gods that
receive the Soma oblations and that do not; and also with
the malevolent spirits like the yatudhanas, asuras, raksasas,
pisacas; and the benevolent spirits like the yaksas and
siddhas. She is the three gunas (sattva, rajas and tamas);
she is the creator, the manus, the planets, the stars and all
other heavenly bodies; she is the time and all its divisions.
She is thus the cosmic spirit, but she is also the principle-
of life, assuming an iconic form, lustrous like the morning
sun, three-eyed, clothed in red garments and four-armed
carrying in her hands the gestures of protection and boon-
bestowal, goad and noose; she is pacific in aspect and
dwells in the heart-lotus of every living beings fulfilling
the desires of the devotees:

TUUSHRASRAT UTd:  GHAWTHTH)
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She is Durga as she protects us from all anxieties and
fears. Even Brahmi and other gods cannot comprehend
her nature (and hence she is Ajfieya); she has no end
(hence Ananta); she cannot be the object of our senses
(hence Alaksya); she is unborn (hence Aja). She is one
without a second in all existence (hence Eka); but she
manifests herself in all the multiplicity of the universe
(hence Aneka). She ferries us across the ocean of
transmigration (‘sarhsararnava-tarini) but she strikes down
those of evil conduct (“duracara-vighatini).

This Upanisad is significant inasmuch as it provides
the basis for the philosophy of the Devi cult and for the
practice of Sri-vidya; it also heralds the iconic
representation of Devi for purposes of worship. It
emphasizes devotion as the only means available for us
to be saved from troubles and tribulations of life.

(2)

Sarasvati-rahasyopanisad is another Upanisad which
takes as its basis the Rgvedic hymnal collection. This
Upanisad seeks to make the ten Vedic verses (rks) on
Sarasvati found in the 30th varga of the eighth adhyaya
of the fourth astaka in Rgveda suitable for eulogy and
repitition along with seed-syllables. The sage Asvalayana
is approached by other sages who desire to be instructed
in the method by which the knowledge which sheds light
on the supreme reality was obtained by him (‘kenopayena
tat jidnam tat—pad'e'lrthévabhésakam’). Asvalayana answers
that the collection of ten Vedic verses on Sarasvati when

recited along with the seed-syllables was what brought
about the desired end.
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For each of the Vedic verses (rk), the Upanisad
provides a suitable seed-syllable and also a non-vedic
verse (sloka) which explains the import of the Vedic verse.
She is here described as the supreme reality found
expression in Veda along with all its “limbs’ and auxiliary
texts (‘sangopanga-vedesu’) and in the Vedanta
(‘vedantartha-tattvaika-svariipa’), and as the inner reality
experienced by those who turn their attention inward
(‘pratyak-drstibhir jivaih vyajya-manahubhayate’). She is
verily the Brahman and all the universe; knowing her the
devotees shake off all their fetters and reach the highest

state.
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The Upanisad provides an iconographic imagery of
Sarasvati, as all white (‘sarva-sukla’) and four armed,
(carrying rosary, goad, noose and book in her hands), and
residing in the mind and on the tongue of the devotee
(“manasi ramatam nityam’; ‘bhakta-jih-vagra-sadana™).
She is described as sraddha (faith), dharana (preservation
in the heart), medha (brilliance of mind), Vagdevi (goddess
of speech) and Vidhi-vallabha (beloved of the creator).
Found in the latter part of the text is an ontological
account of Sarasvati as the primordial reality: The Brahman
transforms itself as Prakrti with the three gunas (sattva,
rajas and tamas) in perfect balance (‘sattvadi-guna-
samyatah’), and appears as Purusa as distinguished from
Prakrti (‘prakrtyavacchinnataya puru$atvam punasca me’);
Maya as predominantly sattva flashed forth and became
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responsible for the created world (jagat) as well as the lord
guiding it (ivara). The two powers of Maya, namely the
power to project (viksepa) and the power to conceal
(avarana) brought about the physical world and the
transmigratory world (sarhsara) respectively. On the eternal
and transcendental ‘witness’ (saksi, which the Brahman
is) is projected the individual soul involved in the
transmigratory world (jiva). Of the five aspects, three viz,
existence (sat, asti), sentience (cit, bhati), and bliss (ananda,
priyam) belong to Brahman, and the other two, viz. form
(ripa) and name (nama) constitute the character of the

world :
s wifds g ®9 ™ SyusTE
FETd WY Sgd adr gadl
The devotee must reject the last two aspects and ever

engage himself in the first three aspects, either by
contemplating in the heart or Outside:
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By resorting to the yogic method of meditation, one
may get rid of his identification with, and appropriation
of, the body (‘dehabhimane galite’) and cognize the
supreme self (‘vijiiate paramatmani’); then wherever his
mind strays, the transcendental bliss ensues (‘yatra yatra
mano yati, tatra tatra paramrtam’).

The yogic method of meditation (samadhi, complete
concentration of mind, absorption) is said to be two-fold:
with secondary mentations (sa-vikalpa) and without
secondary mentations (nirvikatpa). The former is again of
two kinds: ‘drS§yahuviddha’ (meditation where mental
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imagery operates, which however is only witnessed by the
meditator) and ‘Sabdanuviddha’ (meditation where internal
voices are heard, which the meditator merely and passively
receives). The latter is characterized by total elimination
of all forms and sounds by blissful absorption in ones own
heart (‘svanubhiiti-rasavesad dréya-$abdanapeksitah’). This
again is of two kinds, “stabdhi-bhava’ (complete rejection
of all sensibility) and “‘rasdsvada’ (enjoyment of the bliss
of mediatative absorption).

(3)

Bahvrcopanisad is a brief text which is nevertheless
very important. It reconciles brahma-vidya (which is
known as ‘bahvrca’) with the philosophy of Devi as the
primaeval, persistent and all-inclusive reality (which is
said to be the import of the Vedic hymns). It begins by
declaring that Devi alone was existent in the beginning,
and that she brought forth the universe:

Tt FHEW A T FAEUSHGSE]

The Brhman or Atman in the other Upanisadic texts
occurs here as Devi, who is also called Kama-kala and
Srigara-kala. Brahma the creator, Visnu the preserver and
Rudra the destroyer of the universe were only emanations
from her. She is verily all that fills the universe, and all
that enlivens it. She is the supreme power (saisa para
éaktih) behind the phenomenal appearances, and also the
power of wisdom that releases the individual from the
fetters of mundane existence and involvements (saisa
sambhavi vidya). The latter power expresses itself in three
traditional methods, kadi-vidya, hadi-vidya and Sadi-
vidya of Sri-vidya.
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The word ‘tri-pura’ (the three realms), which is in
legend the expression for the three cities of the demon-
brothers, which were burnt up by Siva (as Tripurantaka)
with the assistance of all the gods, is here explained as
signifying the three ‘bodies’ of every individual, viz.
karana-$arira (the causal body, the source of individual
existence), siiksma-$arira (the subtle body consisting of
latent impressions, mental formations and vital currents)
and sthiila-$arira (the gross physical body, and the sense
organs). :

Tripura-sundari is really the inward and pure awareness
(“pratyak-citih”), which pervades all the three ‘realms’
mentioned above, and which illumines all things inside
and outside; it is present within time, space and phenomena,
without in any way getting tainted:
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Again, the three aspects,of Tripura-sundari are described
as mere existence (whatever exists, ‘yadasti san-matram’),
pure consciousness (whatever shines forth, ‘yad-vibhati
cin-matrani’) and untainted bliss (whatever makes for
happiness, “‘yat-priyam anandam’). Further, the goddess
stands for “I”” (aham) “Thou” (tvam) and “This” (sarvam
viévam), which are the three codrdinates of all transactional
experience. And it is to identify the goddess with these
three coordinates that the great Upanisadic utterances
(mahavakyas) are formulated: ‘aham brahmasmi’, ‘tattvam-
asi’, and ‘sarvam khalvidam brahma’, meaning “I am
Brahman”, “Thou an that (viz. Brahman), and “All this
is Brahman’ respectively.
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Besides mentioning Sﬁ—vidyﬁ in its two major divisions
(Sodasi and Pafica-dasi) as the discipline that secures the
realization of Tripura-sundari (also called Lalitd and Bala
here). The text enumerates several cultic goddesses as
essentially identical with Tripura-sundari: Bagala, Matangi,
Svayam-vara-kalyani, Bhuvanesvari, Camunda, Canda,
Varahi, Tiraskarini, Raja-matangi, Suka-éyﬁmala, Laghu-
Syamala, Asvarudha, Pratyafigira, Dhiimavati, Savitri,
Sarasvati and Brahmananda-kala.

4

Tripura-tapinyupanisad which is a long text in five
sections takes as its starting point the celebrated Gayatri
hymn (Rgveda, 3,62,10), and explains that the three padas
of the hymn stand for the three realms of existence:
heavens, earth and the nether-region (“svarga-bhu-patalani
tri-purani’). The goddess known as ‘hrllekha’ (‘heart-
streak’, a flash of consciousness) manifests herself through
‘hrim-kara’ on the ‘tri-kiita’; hence she is called Tripura.
She abides in the heart, and her presence is suggested by
the fourth pada of Gayatri, ‘paro rajase savadom’, which
is essentially esoteric and therefore not articulated or
recited.

The first pada of the Gayatri hymn is described as the
unfoldment of the reality of Brahman (‘para-brahma-
vikasini adyani catvari’), the second as representing Sakti
($aktyakhyani dvitiyani) and the third Siva (Saivani
trtiyani). All the sciences (like the Vedas, the puranas, the
sastras, the dharma, the jyotiSa and even the medical
science) have emerged as a result of the union of Siva and
Sakti (*$iva-$akti-yogat’) which the Gayatri hymn suggests.
The thirty-two letters of the hymn are explained in the
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context of the Kama (Siva) and Tripura (Sakti); and the
three padas in terms of Vagbhava-kiita, Kama-kuta and
Sakti-kiita. And fifteen letters of the Sri-vidya (pafica-
dasaksari) are extracted from the Gayatri hymn. Different
Vidya traditions named after Lopamudra, Krodha-muni
(viz.Durvasa), Candra, Nandi, Prabhakara, Sanmukha,
Parama-$iva, Visnu and so on are enumerated.

The second section explains ‘traipurastaka’ on the
basis of the Yajurvedic hymn ‘jatavedase sunavama somam’
(RV, 1,99,1). The entire Sri-cakra with its nine enclosures
is delineated in great detail here. The srsti-krama and the

sarmhara-krama (called here ‘pratilomyena’) are also

indicated.
The third section deals with the ‘mudras’. The fourth

takes up the Vedic hymn ‘tryathbakam yajamahe sugandhim
pusti-vardhanam’ (RV 7,59,12) and prescribes Mrtyuiijaya-
upasanaon that basis, for obtaining the vision of the Devi
(“bhagavati svat-manam darsayati’). The mantras specific
to Siva (‘tryarhbakam yajamahe’ etc RV, 7,59,12), Visnu
(‘tad visnoh paramam padam’ etc. RV, 1,22,20), Sirya
(‘harhsas $uciSad vasuh’ etc. RV,4,40,5) and Ganapati
(‘gandnam tva ganapatim’ etc. RV,2,23,1) are also indicated.
Then the ajapa-matrka (harhsa), which pervades the entire
universe and all learning through the fifty letters of the
Sanskrit alphabet is prescribed to be recited as Gayatri at
dawn, Savitri at midday and Sarasvati at dusk. Devi-
gayatri is given in the context:
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All this is described as the ‘kriya-kanda’ (the ritualistic
section) of Tripurd. The fifth section is devoted to general
problems like purification of the mind, giving up
intentionality, rendering mind thoughtless (amanibhava)
and contemplation (dhyana).

Tripuropanisad i1s a much smaller text, with only
sixteen passages. It opens with an eulogy of the number
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nine which is of great esoteric significance: the yonis are
nine, the cakras are nine, the yogas are nine and the
yoginis are nine; the cakra-goddesses are nine and the
mudras are nine. Likewise, three is an important number:
the goddess resides in the three lines (viz. the triangle, ‘yas
tisro rekhah sadanani’); the gunas are three, the enclosing
girdles are three. This is with obvious and special reference
to Sri-cakra, which is an expression of Tripura. The text
ends by identifying ‘bhaga’ with Sakti, and ‘bhagavan’
with Siva; the two together are providers of welfare here;
they are equally important, equally potent and powerful;
it is their combined energy that is the unaging source of
the phenomenal manifestation.
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(5)

Saubhagya-laksmyupanisad is based on the fifteen
hymns collectively known as ‘Sri-siikta’, belonging to the
Khila portion of Rgveda and said to have been perceived
by the three sages’who were sons of Laksmi, Ananda,
Kardama and Ciklita. The discourse given by Adi-narayana
to the sages who desired to be instructed in ‘saubhigya-
laksmi vidya’ identifies Sri (viz. Laksml) with Agni
(viz.fire-god) as the deity of this group of fifteen hymns.
She is the mother of all the worlds (sakala-bhuvana-mata);
and provider of all aspects of prosperity and plenty
(saubhagya, samrddhi). However, the text makes it clear
that only those devotees who are free from desires are
eligible to worship this goddess with success (‘niskamanam
eva sri-vidya siddhih’).
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After detailing the ritualistic involvement of the
recitation of Sri-sukta, the text proceeds to explain yoga
as the means of knowledge and as the instrument of
spiritual unfoldment.
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The procedure of pranayama and the preliminaries are

clearly indicated, but greater attention is paid to the
symptoms of success that occur in gradual measure:
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Interesting is the ideology of gradation in yogic

vacuity (Stinyata) as one advances: $iinya, ati- Sinya and
maha-§tnya. The first stage indicates ‘fullness of heart’




34 ¢ The Agama Encyclopaedia

(sampiirna-hrdaya), or a complete sense of contentment,
which is the initial achievement of yogic practice. The
second stage involves the entrance of the vital current into
the central susumna channel, resulting in supreme happiness
(paramananda). The third stage is marked by the bliss
pervading the entire being (cittananda). In the three
stages,! sounds heard within the heart (ana@hate) become
increasingly subtle: tumultuous noise (Vicitra-ghosa), roar
of a big drum beat with sticks (bheri-sabda), sound of a
hand-drum (mardala-dhvani); and finally the jingling of
an anklet (kvana) before the being becomes entirely

absorbed (‘ekibhiitam cittam’).
Samadhi (at-one-ment) is here defined as the state

where the vital currents become extremely attenuated
(“yada samksiyate pranah’), the mind is entirely dissolved
(“manasam ca praliyate’), and the organism thus becomes
perfectly balanced (‘tadd sama-rasatvam’); there is no
intenationality whatsoever (‘samasta-nasta-sarhkalpah”)
and along with thoughts, individual awareness too lapses
(‘manas-$unyam buddhi-§tinyam’).

The last section of the text gives an account of nine
psychic centres in the body (cakras): adhara (bhaga-
mandala, and Kamariipa-pitha), svadhisthana (Udyana-
pitha), nabhi (in which kundalini is stationed), mani-
piiraka, hrdaya (anahata), kantha, talu, ajiia (Jalandhara-
pitha) and akasa (Purna-giri-pitha).

The last section of the text gives an account of the nine
psychic centres (cakra-viveka), recognized in Yoga and
tantra:

(1) adhara (also called brahma-cakra, bhaga-mandala
where $akti is to be visualized as fire, identified {:vitlv;

Kama-riipa-pitha);
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(2) Svadhisthana ($akti as linga facing west, Oddiyana-
pitha);

(3) nabhi (navel, where Kundalini as a flash of lightning
lies in the form of a serpent); (4) mani-piraka (5) hrdaya
(heart, linga full of effulgence, anahata); (6) kantha
(throat, susumna shines, flanked by ida and pingala
channels representing moon and sun respectively); (7) talu
(palate, interrupted flow of nectar, Sunya visualized) (8)
ajia (also called para-brahma-cakra), middle of eye-
brows, brahma-randhra or entrace to Sahasrara-padma,
Sakti visualized as the smoke-head of fire, dhiima-
sikhakara, Jalandhara-pitha); and (9) akasa (called where
urdhva-$akti is visualized, Plirna-giri-pitha).

This Upanisad is a remarkable reconciliation of the
Vedic ritualism and tantrik ideology through Yoga. It
formulates the essential position of the Devyagama: firmly
rooted in the Vedic tradition. It borrows the Sri-vidya
ideology from the tantrik complex, and adapts Kundalini-
yoga to the restraint of vital currents (pranayama) and
contemplation (dhyana) which are preliminary exercises.
The talu-cakra is identified with ‘$tinya’ (void), the ajna-
cakra with ‘ati-stinya’ (transcending void) and the akasa-
cakra with ‘maha-Stinya’ (supreme void).

(6)

Sitopanisad is the discourse given by Prajapati the
creator to the sages who approached him with the desire
to know about the esoteric nature and form of Sita (“ka
sita, kirn rupam’ iti). Sita is explained here as mula-prakrti
(primordial nature -of all existence), maha-maya (the
great creative energy) and avyakta (unmanifest). The
word Sita is composed of three letters (tri-var-natma): ‘Sa’
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is reality that is undifferentiated and unending; ‘ta’ is the
cosmic unfoldment thereof; and the vowel ‘i’, which
connects the two consonants, represents Visnu-maya,
which is the source of the world-creation (prapafica-bija),

which makes the unmanifest ma}lifest.
Sita manifests herself first as Sabda-brahma-mayi (the

reality of sound as explicated in the Vedic corpus), then
as the daughter of king Janaka on earth (appearing from
the ploughshare, ‘halagre samutpanna’), and finally as the
unmanifest function of 1 (ikara-riipini avyakta”). She thus
constitutes the letter and spirit of the Vedas, and the entire
universe In all its multiplicity of names and forms. She
is what the “pranava’ (viz. Om-kara, which is the epitome
of Veda and the world) stands for. Hence she is called
‘pranava-prakrti’.

Sita.is three-fold in her power: iccha (intention), kriya
(action) and saksat (immediate relevance). The power of
intention expresses itself as moon ($ri), sun (bhiimi) and
fire (nila). As moon, she brings forth all vegetation, life
and water, and produces “plenty and fulfillment. As sun,
she brings about time and its divisions and makes for the
duration of life of all beings. And as fire, she constitutes
food and becomes responsible for digestion and all aspects
of life involving heat. Further, Sri (viz. moon) is Laksmi,
protecting the worlds in accordance with the will of: the
Lord (viz. Adi-ndrdyana); Bhi-devi is the entire stretch
of earth and the fourteen worlds, as the support for all
creatures and all material things; Nila assumes diverse
forms for nourishing the living beings.

The power of action (kriya-Sakti) manifests itself as
the initial sound from Visnu’s mouth (“harer mukhan-
nadah’): from this sound comes about ‘bindu’; and from
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‘bindu’, omkara (pranava); it is from ornkara that Rama-
vaikhanasa mountain emerged; on this mountain the Vedic
lore got formed, and all the auxiliary disciplines and the
derivative texts.

The power of immediate relevance is the function of
protection and punishment that the God discharges
(nigrahanugraha-riipa); this is tranquil as well as brilliant,
patent as well as hidden; ever accompanying God, it
assumes a variety of forms and determines the actions and
rewards of all beings. It is the power of time, the planets,
the gods and circumstances; creation, preservation and
destruction are actually expressions of this power.

Iccha-sakti again occurs in three forms: as the $ri-vatsa
mark on Visnu’s right chest (yoga-$akti, for resting during
the great dissolution); as the celestial tree, cow and jewel
which fulfil all that the devotee desires (bhoga-§akti); and
as the iconic representation (vira-$akti) for purposes of
worship and contemplation. The last form is celebrated as
Vira-laksmi, four-armed (carrying lotuses in the two
upper hands, and showing the gestures of protection and
boon-bestowal with the two normal hands) and seated on
a throne under the celestial tree of wish-fulfillment (kalpa-
taru-mille); she is surrounded by all the gods, and four
elephants pour nectarine water on her from bejewelled
pots. Kama-dhenu stands near her. Sun and moon provide
lamps for her; Turhburu and Narada entertain her with
their music; Raka and Sifivali (the lunar goddesses) hold
parasols for her; and the flywhisks are carried by Hladini
and Maya; Sviha and Svadha (the fire-goddesses) fan her.
She is the cause of all things and she constitutes all the
effects (sakala-karana-karya -kari).
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BALAYANTRA

This text eulogizes the Vaikhanasagama as the first
lore that appeared, even before the three Vedas, as a result
of the power of action (“vaikhanasa-matas tasmin-adau
pratyaksa-dar-$anam; smaryate munibhir nityam
vaikhdnasa-matah param’). It is well-known that the
vaikhanasa outlook aligns itself to the Vedic tradition
completely and unequivocally. Here therefore is an attempt
to trace Devyagama to its Vedic sources.
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Bhavanopanisad has become well-known because of
the commentary the great tantrik authority, Bhaskara-
raya-makhin, wrote on it. It is a text frequently followed
by the practitioners of Sri-vidya, as it explains, although
in a very cryptic manner, the symbolisms involved in $ri-
cakra, which is of the form of the nine powers (‘nava-
gakti-ripam’). This text is held sacred by both the ‘hadi’
and ‘kadi’ divisions of the Sri-vidya practitioners (‘kadi-
hadi-matoktena bhavana pratipadita™).
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The expression ‘bhavana’ is here taken to mean internal
worship of Sakti, visualizing Sri-cakra as identical with
ones own being, and offering worship only through
mental projections and visualizations. This approach is
claimed to be the best means of achieving liberation even
while one is alive (‘bhavana-paro jivan-mukto bhavati’).
For the presiding deity of $ri-cakra, Kames$vari, is in
reality identical with ones own self, complete and ever
blissful (‘kamesvari sadiananda-ghana paripilirna-svat-

maikya-riipa devata”)
(See for details, the author’s The Tantra of Sri-Cakra:

Bhavanopanisat, Sarada Prakashana, Bangalore 1983).

THE DISTINCTION

As said earlier, there are several books called Upanisads,
which deal with the cultic details of the worship of the
mother-goddess. It is usual for the printed collections of
Upanisads to group all of them under a general head
“Saktopanisads”, as distinguished from the general Vedantic
Upanisads and sectarian Upanisads. It was also indicated
that not all the $aktopani$ads can rightly be described as
Devyupaniéads, although many ideas and practices obtain
in common between them. The major points of distinction
may here be explained.

Devyupanisads, unlike the other Se’lktopaniéads, align
themselves to the Vedic tradition both in letter and spirit.
They contain the ‘viniyogas’ of several Rgvedic hymns,
although they nominally belong to the Atharva-veda Their
practical involvement is more in keeping with Patafijala-
yoga than with the tantras. Nyasas and mudras are-
secondary in importance. Contemplation (dhyana) is
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extolled, and liberation from the trans-migratory world
(mukti) is held out as the reward. Iconographic
representation of the forms of the Devi is invariably
sattvic, and is but a preliminary aid for concentration and
devotion.

In contrast to the contents of the eight Devyupanisads
described above, we may note the seemingly outlandish
prescriptions in some of the other Saktopanisads. While
it is possible to see in them symbolic suggestions, the
danger of literal application of the suggestions cannot be
denied.

Kalikopani$ad, for instance, insists that Kali who is
dark like cloud, who has large breasts and fierce tusks and
who is seated upon a, corpse, must be worshipped with
the five ‘ma’s: matsya (fish), mamsa (flesh), madya
(liquor), mudra (tantrik stances) and maithuna (sexual
gratification) (sada-pafica-makarena piijayet’). Pleasing
the woman, the devotee must offer as oblation water from
her pudendum as libation for the goddess; in all the
sequences of worship, this water is to be used (‘yosit-
priyakaro, bhagodakena tarpanam, tenaiva plijanam
kuryat’).

The employment of the five ‘ma’s figures prominently
in Saktagama division outside Devyagama. We read in
Maha-nir-vana-tantra (5,22 and 23) that worship of Devi
without these articles would be heretic, would be in vain
and would be beset with obstacles repeatedly:
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Of course, there is a symbolic interpretation of these
articles, which will be dealt with later.

Kamaraja-kilitoddharopani$ad, another Sakta-upanisad,
also prescribes that the five ‘ma’s must be employed in
worship (‘ma-paficakena puija karya’), and promises that
the worship would result in the devotee becoming a
favourite of all women (‘sarva-yuvatinam priyo bhavet’)!
And it is roundly declared here that there are no restraints
of discipline in this worship (‘napi pljayam vrata-
niyamah’).
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Raja-syamala-rahasyopanisad, which holds out the
benefits of all the celestial enjoyments for the devotee
(‘devendra-bhoga-prada bhavati’), points out that
copulation at the end of secret worship would please the
gods (‘sarva-kamya-rahasya-piijante maithunam devata-
priti-karam bhavati®).

S‘yémopanis’ad, which provides for the worship of a
chosen lady as the Devi in all her limbs (‘devim
sarvangenadau sampiijya’) prescribes that water from her
pudendum must be used for purposes of libation, and that
the five ‘ma’ - articles must be employed in worship
(‘bhagodakena tarpanam pafica-makdrena piijanam
etasyah’).

The attitudes of the devotee that become evident in
some of these Saktopanisads are not only pervert but
wicked. We find here the devotee seeking Devis aid to
strike terror into the hearts of enemies and to hurt them
in various ways. Vana-durgopanisad, for instance, asks
Devi to ‘tie up’ (bandhaya), ‘strike’ (hana), “burn up’
(daha), ‘bake’ (paca), ‘churn’ (matha), ‘break’ (bhaiijaya)
and ‘destroy’ (vi-dhvarhsaya) the persons disliked by the
devotee.

A typical formula employed in such dark and sinister
rituals is given in Vidyarnava-tantra: the goddess who is
red-complexioned and clad in red-garments and who is
described as the daughter of Atharvana, is sought to burn
up the legs of the enemy as he walks about, to burn his
buttocks when he sits down, to burn his mind when he
sleeps, to burn his heart when he is awake and to strike
him, bake him and burn him until he relents and surrenders
himself.
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It is undoubtedly such texts that gave the Tantrik
literature a bad name, and created a strong aversion among
the people for tantrik practitioners, quite justifiably. It is
important therefore to distinguish Devyagama from the
cult of black magic and sorcery which the Vedic tradition
frowns upon. The details of Devyagama are prevalent
among the people, at the folk level as well as at the level
of adherents of Vedic traditions, for there is nothing in
them that is outlandish, wicked, antimonial or anti-social.
Devyagama has a philosophy of its own, which accords
with Vedanta and its practice involves a judicious admixture
of the tantra, yoga and Vedic rituals, avoiding the excesses
in each of them. Its principal component is Stividya, the
sole purpose of which is ultimate emancipation (“moksaika-
hetur-vidya tu $ri-vidya natra samsayah’, Brahmanda-
purana).



Chapter II

THE SAMAYA IDEOLOGY

The theory and practice of Devyagama is collectively
known as Vidya. Tripura-tipaniyopanisad (1,2) mentions
that there are as many as twelve vidyas which are
important; they are named after the first promulgators: (1)
Lopamudra, (2) Durvasa, (3) Manu, (4) Candra, (5)
Madana (Kamaraja), (6) Kubera, (7) Nandi, (8) Prabhakara,
(9) ganmukha, (10) Agastya (11) Parama-siva, and (12)
Visnu.

Parananda-tantra (11,5-6) gives the twelve vidyas
differently.
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Bahvrcopanisad, however, speaks only three as
significant, among the vidyas leading to th’e transcendental
goddess (para-sakti); known generally as Sarhbhavi-vidya,
it could be Kadi-vidya, Hadi-vidya or Sadi-vidya. The text
does not describe the three approaches, nor does it
distinguish between them.

Tripuropanisad mentions only two vidyas which may,
by the descriptions, be identified with Hadi arid Kadi.
After giving the familiar §ri-vidya formula ‘Kamo-yonih
kama-kala vajra-panih’ etc, the text calls it the first vidya
(viSva-matadi-vidya) (verse 8).



46 ¢ The Agama Encyclopaedia

Another vidya is described as an alternative (“yadva);
‘stana-birhbam ekam mukham cadhas trini guha-sadanani.
(versell)

Distinction is also drawn between Bhaga, which is
Sakti, and Bhagavan, which is Siva, although the two are
held equally important and real (sama-pradhanau sama-
sattvau samojau’). (verse 14). There is a suggestion that
one of the vidyas is Vedic, and the other different (‘iyam
anya ca vidya’) (verse 16). Bhavanopanisad also speaks
of the two varieties of contemplation and visualization:
Kadi and Hadi (‘kadi-hadi-matoktena bhavana pratipadita).

But texts like Atharvana-dvitiyopani$ad and Sri-vidya-
tarakopani$ad upheld the supremacy of the Kadi division
of Sri-Vidya. Trisati roundly procianted
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This was because Kadi accepts Vedic authority and
formulates its position in accordance with the Vedic
tradition. It stood quite distinctly from Hadi (which
included the Vama approach which was contrary to the
Vedic position, ‘vamo viparito vedar-tho va acarah’). The
word Samaya also means Vedic convention as was earlier
mentioned, and hence the Kadi division also came to be
known as Samaya.

The idea of ‘Samaya’ as the distinguishing feature of
Devyagama has already been introduced; and it was also
indicated that internal worship (antaryaga) is the essential
aspect of Samaya approach. Benoytosh Bhattacarya in his
introduction to Sakti-safigama-tantra has this to say:
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“Samayas are those who believe in the sameness of
Siva and Sakti, and in the rousing of the kundalini power
through successive stages of upasani, tapas...

This form of worship in respect of Samayacara is
entirely and purely internal”.

Sakti-sangama-tantra distinguishes between the Hadi-
division (ascribed to Lopamudra) and the Kadi-division
(having as formulators, Indra, Candra, Manu and Kubera)
in terms of the discipline and restrictions. The Had! is full
of rules and regulations, and the devotee has to abide by

them meticulously, whereas the other division is free from
such restraints.
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And this text identifies the Kadi-division with Samaya;
according to Karnakala-vilasa, this is known as para-
vidya. Samaya here means only worship (arcana) conducted
in the space within the heart (‘hrdayakasa-madhye’). This
is also claimed to be earlier than the other division, easier
to follow and acceptable to all yogis. Rudra-yamala (in
ten chapters) eulogizes this approach, which is intimately
associated with the five auspicious scriptures given by the
five sages Vasistha, Suka, Saunaka, Sanandana and Sanat-
kumara (Subhagama-paficaka).

One of the above- mentioned scriptures, Sanatkumara-
samhita, mentions that the Samaya worship, which is in
perfect accord with the Vedic tradition and also with
Vedanta, is calculated to bring about liberation while one
is alive. This text gives internal worship (antararadhana)
as the distinguishing feature of the Samaya approach.
External worship is said to be resorted to by common
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people whose eyes are set on mean, mundane and material
benefits. And among those given to external worship are
included the Kaulas, the Ksapanakas, the Kapalikas, the
Vama-margis, the naked ascetics and the tantriks.

a@wwaﬁwmmﬁﬁl

The adherents of the extermal mode of worship
enumerated here are identified differently. One authority
describes kaulas as those who worship adhara-cakra (the
lowest psychic centre in the human system, viz. miiladhara),
ksapanakas as the worshippers of the actual female sex
organ (pratyaksa-yoni) as sakti, the Kapalikas as the
followers of Bhairava-yamala. and the Vama-mar-gis as
the proponents of Vamakesvara-tantra. All these
groups of practitioners are outside the Vedic tradition and
do not subscribe to the idea of Brahman as the supreme
reality.

Gauda-pada’s Subhagodaya speaks of Kula and Samaya
as variant approaches of the same ideology:
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This is an important distinction made between the
Kula-system and the Samaya-system, although the
background ideology is the same. The ideology relates to
the psychic centres called ‘cakras’ in the human
constitution. Situated along the conceptual backbone
(merudanda), the basal cakra is ‘miladhara’ (the root-
support or foundational centre), situated in the perineum
or the seat of all pleasurable experience. It is dominated
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by desires, which are psychophysical. The next cakra is
‘svadhisthana’, seated in the region of penis. The Kaulas
attach importance to thése two cakras, and their concept
of Sakti relates essentially to the physiological needs and
psychological urges. That is why their mode of worship
is external (bahya-piija), and their outlook is transactional
(drdha-prakrta).

The Samayins, on the other hand, reject the value of
these two (lower) cakras, and prescribe that worship of
the Devi must be conducted only at higher levels, viz.
from manipiira to Sahasrara. Worship at each level has its
appropriate benefits: at manipiira effective orientation to
the Devi by living in a realm close to the Devi’s (sarsti);
at anahata residence in the same realm as the Devi
(salokya); at visuddha proximity to the Devi (samipya);
and at ajiia obtainment of form similar to the Devi’s
(sartipya). Worship at the djiia-cakra brings about intent
contemplation of the form of Devi, and assumption of the
same form on the basis of ‘bhramara-kita-nyaya’. But the
highest centre that the Samayins value is Sahasrara (which
is about four finger breadths above the crown of the head),
which is described as the ‘citadel without support’
(niralamba-puri), viz. outside the psycho-physical
constitution. It is here that the primal power (adya-$akti)
dwells; and worship at this centre secures the highest bliss
(parananda).

The Samayins regard the two cakras at the bottom
(miladhara and svadhisthana) as “dark worlds’
(‘tamisrakhyam’), because the role of knowledge (jfiana)
is minimal here or altogether excluded. It is knowledge
that becomes increasingly comprehensive and clear as one
moves from manipiira to Sahasrara. When psychic energy
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and spiritual knowledge become identical (samya), Samaya
is experienced as the union of Siva and Sakti;

Siva becomes Kame$vara and Kameévari becomes
Siva The similarity of both form and name (riipa-samya
and nama-samya) is an important consideration, becaﬁse
this similarity it is that makes Siva samaya and Sakti
samaya; and the two as equally important (sama-pradhéna).

The concept of Samaya involves identity in five
distinct aspects:

(1) adhisthana-samya; the identity of Siva and Sakti
as the foundation of phenomenal manifestation, at the
cosmic level as well as at the individual level;

(2) anusthana-samya: the identity of Siva and Sakti as
engaged in the creative process, in the unfoldment of the
phenomena as well as of the spiritual potentiality in the
individual, y

(3) avasthd-samya: the identity of Siva and Sakti in
the condition that they assume in order to create (srsti),
preserve (sthiti) and withdraw (sarhhara) the phenomenal
universe, and in order to conceal the reality from the
individual consciousness (tirodhana) and to bestow grace
on the individual devotee and make for his liberation
(anugraha). Siva’s ‘tandava’ (masculine dance) and Sakti’s
‘lasya’ (feminine dance) are in essence the same;

(4) riipa-samya: the identity of the iconic and aniconic
forms assumed by Siva and Sakti for cosmic processes and
individual bondage and emancipation and also the
identity of forms in worship (as for instance linga for
both); and,

(5) nadma-sdmya: the identity of the verbal
characterizations of the two complementary and identical
principles at work, viz. Siva and Sakti. Names like Siva



52 & The Agama Encyclopaedia

and Siva, Tripura and Tripurd, Kdme$vara and Kamesvari,
Bhava and Bhavani, Saribhu and Sambhavi, Rudra and
Rudrini, Sundara and Sundari are illustrations.

Hence Kadi-vidya (which is another term for
Samayacara) is known as Siva-vidya. Daksina-mirti is
given as the seer (rsi) of this vidyad. The expression
‘daksina” actually means a woman, the feminine principle
which is competent to create, unfold and manifest; and
when ‘daksind” assumes a form, Daksina-miirti as a
variety of Siva’s lila-mirtis results: Daksind-mirti as
ardha-nari. Kames$vara and Kamesvari are together regarded
as the deities (devata) for the Kadi-vidya.

The Kaulas and the Vamacarins do not recognize this
enduring and essential identity between Siva and Sakti,
although they do recognize the possibility of their ultimate
identity. They do not subscribe to the five-fold aspects of
identity, mentioned above, Sri-cakra, the crystallization of
the Samaya ideology, emphasizes the inseparability of
Siva and Sakti at any level of phenomenal or psychic
manifestation. The persistent feature in this representation
is the commingling of the Siva-cakras and Sakti-cakras
(see for details the author’s Sri-cakra, Sri Satguru
Publications, Delhi, 1989).

It must be noted that Sri-vidya is closely associated
with the lunar lore (candra-jfiana) explained in the
Subhagama-paiicaka (viz. the five sarnhitas). According to
Laksmidhara the commentator on Saundarya-lahari, Sri-
cakra is identical with the moon’s orb (candra-mandala).
But there is a difference in the Samaya and Kaula
understandings thereof. The Samayins locate the moon’s
orb in the head of the devotee, and identify it with the
thousand-petalled lotus (sahasrara). The waxing and wanin g
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of the moon provides fifteen digits for the moon (candra-
kala) and become responsible for the fifteen days of the
lunar month (tithi). When in each fortnight beginning
from the first day (pratipat), the moon “comes out of the
sun’, ending with the fifteenth day, when all the digits
‘come out’ it is the bright fortnight. When all the digits
return to the moon, it is the dark fortnight. The separation
of the fifteen digits of the moon from the sun is ‘full-
moon’ (paurnamasi), and the identification of all the
moon’s digits in the sun is ‘new-moon’ (amavasya). The
fifteen letters of the éri-vidyé mantra (pafica-dasi)
correspond to these fifteen digits.

The practitioners of Sri-vidya worship these digits as
deities on each of the days of the fortnight. The digit-
deities are called:

(1) Tripura-sundari (2) Kames$vari, (3) Bhaga-malini
(4) Nitya-klinna, (5) Bherunda, (6) Vahni-vasini, (7)
Vajresvari or Maha-vidya, (8) Raudri, (9) Tvarita, (10)
Kula-sundari, (11) Nila-pataka, (12) Vijaya, (13) Sarva-
mangala, (14) Jvala, (15) Malini. These digit-deities
(called tithi-nityas) are identified with the several aspects
of Sri-vidya.

In Gaudapada’s Subhagodaya, the fifteen deities are
given as so many phases of the moon: (1) Dar$a, (2) Drsta,
(3) Darsata, (4) Vi$va-rupa, (5) Sudar$ana, (6-7) Apyaya-
mand, (8) Apyaya, (9) Stnrta, (10) Ira, (11) Apiirya-mana,
(12-13) Apurya-mana piirayanti, (14) Purna, (15)
Paurnamasi (cf. Laksmidhara’s comm. on Saundarya-
lahari, 32). The samayin outlook emphasizes the realization
of the identity of these nitya-deities with $ri-cakra, as
prescribed in the Candra-kala-jfiana of ‘Bhairava-yamala’

(“cakra-nityayor ‘aikyam’), and also the identity of these
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deities with the lunar digits (‘nitya-pratipadadi kalayor
aikyam’).

The moon as contained in the djfia-centre is said to
have fifteen digits (kalas), but in all of them the sixteenth
digit which is in sahasrara is reflected. But moon as
Sricakra is one kala only, and this is the supreme kala.

HTATIHTAE  USTeTehell:, WISyal: <hellan:
gfred =N BresreueEfae Tha @,

| YT hedll
(Laksmi-dhara on Saundarya-lahari, 32).

The Kaulas worship the digit-deity that is specific to
a particular lunar day (tithi) of the fortnight. But the
Samayins worship all the fifteen digit-deities every lunar
day, as all the digits are comprehended in the moon which
is the sixteenth digit (sodsi-kala or Sri). It is to this great
constant (maha-nitya), the other digit-deities owe their
existence and function.

gfafemeeda fafatmman: gwe fafd,

EECEHIR IR EINEE IR O]
(Sri-cakra-vilasana, p.225)

The lunar digits that are observable In a fortnight as
the moon waxes or wanes are of course fifteen; the
sixteenth digit is not similarly observable. But the sixteenth
digit (sodasi-kald) is imagined by the Samayins as the
source of all the fifteen digits (sarva-kala-bija-ripa) and
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hence consists of all the digits. But it is extremely subtle
(siksma) and unmanifest (avyakta). From an external
standpoint, there are only fifteen digits, but for an inner
vision there is the sixteenth digit, which is more important

than all the fifteen; there is no waxing or waning for this,
for it is transcendental.

Vira-raghava’s Sri-vidya-mantra-bhasya provides this
explanation:

a'?\E
ghiafd OET SW:| T S el
Hrevid

aarfa gfquerfe fafaear: wseeemer wa
VIFAHEITIRTAN:
glEggawiur ga: AWevad, Na Weslt el

|
T W WSyt wedg Afd e, WSvEm
R 3THTd
AW ST GG AT S
qrsvir

Holl Wehalaeraul  agfgifear Wdamemaat
HERET
T Hel GEAT USeleyTaraaueheeaar-asiari|
(Trikanda-sarartha-bodhini, Madras, 1960,
pp.41-42)
This text (p.41) also explains that the two versions of

Sri-vidya, paficadasi (fifteen-lettered mantra) and sodasi
(having Srim as the sixteenth letter) are essentially the



56 @ The Agama Encyclopaedia

same. What is apparent as fifteen-lettered is in actuality
sixteen lettered. The last division of the mantra, ‘Sa-kala’
refers indeed to the presence of all the digits of the moon.

AT WUT WITNE:, UHE ergeisTerdl
T Hel: WSy o UG <hell: SISIMERTOiTT
foeTewuss T@m: W Wehem! Wr o @i faen
o wreymart faemel:

Laksmidhara’s commentary on Saundarya-lahari also
says that the three divisions of the fifteen-lettered mantra
imply a fourth division (turiya-khanda), where Kamakalas
the transcendental reality reigns, unmanifest but essential.

THTEEUT HHHAT, GRAEUOT fawrea|
A wresh farnr useewmadifa

The Samayins regard the number of letters in the Sri-
vidya-mantra beginning with ‘ka’ (hence kadi) as sixteen,
for the letter ‘Sa’ in the third and last division symbolizes
moon (“‘sa-varnasya soma-vacitvat sodasa-kala-mayah’);
the letter ‘sa’ is given in the tantrik lexicons as the seed
of moon (‘sa’§ candra-bijah’). Moon is located in the
centre of the thousand-petalled lotus (or the sahasrara) on
the head of the human being. It is therefore that the
Samaya worship of the Maha-nitya (the sixteenth digit,
which covers all the fifteen) is conducted at the Sahasrara
centre.

Sanatkumara-sarhita, included in the ‘Subhigama-
paficaka’ of the Samayins explains this detail, with reference
to Kundalini. There are two paths, deva-yana (the path of
the gods) and pitr-yana (the path of the ancestral spirits),
and they are presided over by sun and moon respectively.
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The paths are microcosmically represented by the two
vital channels pifigala and ida (right and left). The sun
courses through pingala during day time, and the moon
courses through ida during night. The moon as he courses
through the left channel, sprinkles life-giving nectar (amrta)
over the seventy-two thousand arteries (nadis); but when
the sun moves along the right channel, he dries up the
nectar. When the sun and the moon meet in the ‘basal pit’
(adhara-kunda, viz. muladhara), it is new-moon
(amavasya). All the lunar digits of the dark fortnight
emerge from this source. The Kundalini is said to sleep
in the ‘basal pit’ during the dark half of the month.

In the Samaya tradition, the yogic practices help to
arrest the sun and the moon in their coursing along the
two vital channels, preventing them from sprinkling the
nectar and drying them up. When this happens, the fire
in the svadhisthana centre is set ablaze by the prana-wind,
and dries up the nectar that is stored in the ‘basal-pit’ (viz.
milladhara). Thus starved, the Kundalini wakes up and
rises through the central channel (susumna); piercing
through the three ‘knots’, it enters into the thousand-
petalled lotus on the crown of the head (viz. Sahasrara)
and bites the moon that is located in the center of this
lotus. The nectar that oozes out of the bitten moon floods
the lunar orb that is situated on top of the ajiia centre
(between the eye-brows). The entire constitution is then
flooded by the flow of nectar.

The lunar orb that is situated on top of the &jfia centre
consists of the fifteen digits of the moon (paficadasa-kalah
or nityah). This is the moon that normally functions. But
the moon located in the sahasrara centre is an aspect of
pure, undifferentiated consciousness (cit-kald); it is alo



58 @ The Agama Encyclopaedia

supreme bliss (ananda-ripa), the very self. This is the
moon that the Samaya worship visualizes, the moon that
supports, comprehends but transcends the moon of fifteen

digits.

SVADHISTIIANA CAKRA
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MANNPUTRA CAKRA

MANIPUTRA

ANAHATA CAKRA
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AJNA CAKRA

In the Samaya reckoning the ‘basal pit” (miiladhara)
is the realm of dense darkness (andha-tamisra).
Svadhisthana’ is the realm of darkness (tamisra); manipiira
is a realm of mixed light and darkness. The bright realm
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begins at ‘anahata’ (the heart-region), which is described
as the world of light (jyotir-loka); it is said to grow out
of the moon. The ‘visuddha’ centre is the realm of the
moon (candra-loka). But in anahata and visuddha centres,
the sun also shines, and hence moonlight is not perceived.
The ajfia centre, as said above, is the seat of the lunar orb
(candra-mandala), consisting of fifteen digits. The
moonlight here waxes and wanes; it is changing and
unsteady.

The sahasrara, however, is the world of bright moon-
light (jyotsna-loka), and the moon here is full of all the
digits, which are unchanging, without waxing or waning.
It is this that is really Sri-cakra. The samayins therefore
worship Devi only at the sahasrara centre.

Further, the Samaya-vidya or Kadi as the seat of
Tripura is at the Sahasrara, transcending the six cakras and
comprehending the deities of those centres. Dhenu-tantra
says

e Prouies: wen: dedae

Miladhara (earth) has Ganesa as its presiding deity;
Svadhis-thana (fire) has Brahma; Manipiira (water) has
Visnu; Anahata (air) has Rudra; Visuddha (8kasa) has jiva;
and Ajfia (manas) has T$vara. The enumeration of five

deities excludes jiva (the individual soul). Siva-yoga-

dipika explains the nature and significance of these five
deities.

Tl W §&T wivoegarsim fafsa:)
TSI VIivh:  VIeiaT sherfeaatil

JYARTUITAT o | RremEm
| yiive: wsuwn fer wafy serefaoi
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The reality in the sahasrara centre is the Brahman, the
supreme consciousness (cit), Siva; and from Siva sprang
forth Sakti, identified with the transcendental aspect,
$antyatita-kala. It is this unfathomable Sakti who is of the
same nature as Brahma (‘brahma-riipini, cf. Siita-samhita,
‘tvam para-brahma-mabhisi’), that divides itself five-fold.
Sarada-tilaka-tantra calls the primal reality Paramegvara
(or Sakala, Saccidahda-vibhava), the supreme and
transcendental power. Manifestation of this power,
characterized by the power to will, is the emergence of
Sakti, as oil from the oil-seeds. Vayaviya-samhita says:

Fraesar wr wif: Preaeswa T
ad: ufERTEer Wi de faetaan

It is a spontaneous unfoldment. From Sakti flashes
forth the creative impulse, technically known as ‘nada’
(sound), which is supreme (pard) and productive (mahi-
nada).

It is this maha-nada (or $abda-brahma) that occurs as
Kula-kundalini in the living beings. This nada (supreme
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creative urge manifests itself in a three-fold division:
bindu, nida and bija (the primary triangle). Bindu is Siva,
bija is Sakti and nada is their union.

forg: Frarererey i STt g:
We also read in Prayoga-sara

fog: Raceas d@ie yToETEes S|
T TAATGEAT  ATATTSITRE: |l

From bindu emerged Raudri, from bija Vama and from
nada Jyestha, representing the power of will (icca-$akti),
the power of knowledge (jfiana-$aktl) and the power of
action (kriya-$akti). And these powers in turn gave rise
to Rudra, Visnu and Brahma. The one $akti is known as
Brahma while creating, Visnu while preserving and Rudra
while withdrawing. According to Siva-yoga-dipika-

gitewt Jgrear el mia=aiaoi

Goraksa-sambhita also speaks of this triad:

FooT e @ur ¥ TR st g S
forer urifvr: feaam o @) sofaifafan

In the Samaya system, all this is accepted, but the
primal reality, Brahman, is called Sadasiva; it is the bindu.
The next emergent reality is nada, which is Para-$akti
(“nada-pada-vacya para-$aktih’):

AU AE®al  ATHBu e

The triangle in Sri-vidya is in actuality a figure with
three points or bindus and it represents Stirya (sun), Soma
(moon) and Agni (fire). Devi transformed herself at the
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beginning of creation into three Bindus, and the points
developed into the triangle:

faganiern 3fa Prifage wi
Y 4 ; Y
(Paramahanda-tantra, 11,35)
A g R . gy
(Tripura-rahasya)

One bindu, represented by the first letter of alphabet
‘a’ (anusvara) brought into being a mixed bindu, the
powers of knowledge (jfiana) and action (kriya) constituting
the divine will (iccha) coming together. This is Siirya. The
last letter of the alphabet ‘ha’ (visarga) took the form of
two bindus, each of which was mixed like the first bindu.
This pair represents fire and moon (agni-soma-riipam);
knowledge here is the experiencing soul and action the
experienced world. Agni represents prakasa, Siva, samhara
and jfiana, while Soma represents vimarsa, Sakti, Srsti and
Kriya. The former bindu is red in colour, and the latter
white.

The process of creation put the bindu representing the
divine will (viz-Surya); on top; and below it the other two
bindus (Agni and Soma) were arranged horizontally
(tiryak). This is the descent of the brahman into the
phenomenal context; it is poetically seen as the self-
expression of the Devi, because the two letters ‘a’ and
‘ham’ coming together signifies ‘I’ (‘aham iti svariipa-
sphuranam’).

Developing out of these three bind"s, is the triangle
with its apex below, suggesting inclination to create,
(‘bindu-trayocchiiha-bhavena parinatam trikonam,
srstyunmukhatvena adho-mukham).
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The arrangement of the three bindus on top of the
inverted triangle is visualized as the ‘concrete iconic
representation of Devi; the three bindus suggest three
limbs (avayava-trayatmaka). The bindu on top is the face
(mukha), and the two bindus below it are the breasts
(kuca-yugmam). The breasts are creative devices:

T g aTeTeEH|

fargiaes: wi: werpH aatsa

(Parananda-tantra, 11,37)

And the bindu on top is called Kama, while the pair
of bindus below it is kala. The group is Kamakala: the
divine will expressing itself in creation, preservation, and

destruction. And this is said to be ever present in the core
of the entire creation.

wed wewT gy ity
(ibid, 11,37)
The trlangle below this group is technically known as
‘sa-parardha’: Sakti the half of Siva, who is symbolized
by the letter ‘ha’ which comes after the letter ‘sa’ (sasya
parah ha-karah, sivah, tasyardham $aktih’). The inverted

triangle also suggests the female generative organ (yoni).
vamakesvara-tantra says:
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fog dhew g { WA FHegI

dea: wuad q feasmeaE

Another text (Cidvilasa) identifies the inverted triangle
with kundalini:

There is another explanation that the bindu on top is
Sun, and the pair of bindus below it represents moon
(right) and fire (left). The top dot is the undifferentiated,
unmanifest and transcendental brahman, as the creator,
while the dots below stands for Visnu the preserver and
Rudra the destroyer.

The inverted triangle below these two dots is the bija
(source), and is likened to Devi’s generative organ (bhaga,
yoni), with Siva as the male sperm (bindu)

Trenroreieit i fogea: fora: g
(Candra-jfiana-vidya)
This triangle in its inverted form is in actuality the
Sanskrit letter €, the nucleus of the Vagbhava-bija,
representing the gross form of Devi.
There is also the conception of two aspects of Devi:

the gross and the subtle, the former represented as e-kira
and the latter the bindu.

wergenfant afa wHTaeERIeREET

The gross aspect is the physical body of desires and
their fulfillment, symbolized by the ‘miiladhara’ (yoni),
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whereas the subtle aspect is symbolized by the ‘sahasrara’
(bindu, baindava-sthana). The Kaulas worship the Devi at
the ‘muladhara’, and the Samayins focus their attention
on the ‘sahasrara’.

Further, worship at the physical basis of Devi
(bhiitakasa) involves naturally acts which are concrete:
external rituals and stylized conduct. That is why
the Kaulas are given to bahir-yaga. Worship at the
level of ‘cittakasa’ and ‘cid-akasa’ (the planes of
thoughts and consciousness) do not require these gross
acts: it necessitates only mental culture and symbolic
commitments, known generally as antar-yaga or bhavana.
The prescriptions found in Bhavanopanisad are excellent
illustrations of this outlook.

The gross aspect excludes the subtle, but the subtle
aspect not only includes the gross aspect but transforms
it by transcendence. Even when the body is regarded as
three-fold, (tripura) viz. gross (sthiia), subtle (siksma) and
causal (karana), the Devi as Tripura pervades, illumines
and energizes all three levels, but abides only in the plane
of pure coasciousness (cidakasa) as Brahman, devoid of
gender, form or attribute

WY RARRUTIRNY  Aai-agi e  WeRTSTHET
Y[ EQTeRTITRal  TReRraear g

The Samaya approach is distinguished by its attention
to the proper understanding of the three “secrets’ : (1) the
cakra as corresponding with the cosmic structure as well
as the individual constitution (cakra-rahasya), (2) the
mantra of fifteen letters (paficadasi) as not only symbolizing
the cakra but emphasizing the one spirit behind the
multiplicity as the sixteenth letter (sodasi) pervading and
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supporting all (mantra-rahasya), and (3) worship as a
symbolic unfoldment (piija-rahasya).

It is the unravelling of these three secrets that constitutes
Maha-tripura, symbolized by the mystic letter “hrim’. The
initial vocable ‘ha’ stands for the gross body, the second
vocable ‘ra’ is subtle body, and the third vocable ‘1’ refers
to the causal body. The ‘ma-kdra’ at the end which
coalesces all the three, not only spreading through them
all but transcending it, is pure consciousness, witness of
all phenomenal manifestations. Her seat is the centre of
ones being, technically known as ‘heart’, where she is
represented as the streak of basic awareness (‘asyah
nyasa-sthanam tu hrdayam; sa hrdayagara-vasini hrl-
lekha”):

3l ARSI HETOeealt

Prouon TgegeRENUeET wdital ¥ QO
IR o AfEtaa g, ..., A8 TET-
g & wee farfa:

Devi as the inner awareness is regarded as approachable
through props (sadhara) and without props (niradhara).
The former approach is again two-fold: props which are
physical and external (bahya) and props which are mental
and internal (antara). External props include not only sun,
moon, fire, light, and icon, but also the maladhara and
svadhisthina centres. Internal props are of the nature of
thoughts, mantras and the higher centres (manipiira to
ajiia). The approach which is devoid of props is through
pure consciousness (‘niradhara tu samhvit’), understanding
that ones real nature is nothing other than consciousness
(‘sarhvid evaham’, ‘cidevaham’ iti cintanam’). This is the
ideal of the Samaya practitioners.
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Tripura-sundari-manasa-piija-stotra has a verse (117)
which sums up the Samaya approach:

TEE UPAfq wdfa Ufafed ST dsireiy

T e deaudered doy st W)

TS qae ST <At

AMArSg deradal WY Arsd gEewall

By contemplating upon the bright Devi (as all-
illumining awareness) everyday, one gets an intuitive
understanding of the truth which the Vedic lore drives at.
And in the Samaya mode of worship (the expression
“tasmin samaye’ in the verse has a double meaning), one
obtains pure and perfect bliss, and becomes one with what
he is contemplating upon, viz. the supreme reality (para-
$iva). This indeed is the grace of Devi.

The samaya insistence on worship at the Sahasrara
centre (baindava-sthana) is because of the absolute
indistinguishability of Siva and Sakti: there can be no

$akti without Siva, nor Siva without Sakti. The two are
like moon and moonlight.

7 frem fa
Ter et o A fa B
TAAR A
Eele-coiel

And Siva is imagined as telling Sakti: “Thou art but
my form, and not distinct from me”.

w wusfa ofg =q
T Norsfa == wEm
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Sri-cakra is the main device employed by the adherents
of Samaya-marga, and worship of this diagram is done
mainly on the basis of symbolisms and successive
identifications. It is well-known that the lowest groups of
devotees worship the actual generative organ of the
female (pratyaksa-yoni) as Devi; the groups of devotees
who are more highly evolved worship iconic representa-
tions of the goddess and take recourse to tantrik methods
of worship. The highest group, however, represents the
goddess in linear diagrams (yantra) like Sri-cakra,
emphasizing the resemblances (samya) and correspon-
dences between the structure of the cosmos and the
arrangement of lines in the diagram, between the various
aspects of the psychophysical constitution of the devotee
and the spatial arrangement of the diagram representing
the goddess, and between the mantra and the yantra.

The source of Sri-cakra ideology is traced to the Vedic
tradition. Durvasa says in his Devi-mahimnah-stava (28):

sitereh  ffegeTeRiyT Sfd o WEW=IEhIERT
faend aefafsmerfrawifasaifadd wda:
T AT ARG sigmaadad|
[ Aqafbguisiaa © welfaer R
We have in Arunopanisat a passage which is highly
suggestive of the structure of Sri-cakra. The context is the
discussion that the sages are engaged in, concerning the

supreme reality by attending with devotion to which all
prosperity is obtained.

IE ATy gwve fwa = d@m
Id 9 TEE o TS o Infedftg: We
Hwer q
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The entire phenomenal existence and even Indra and
all the gods depend on this Cakra; the Vedic rituals are
all performed on this basis with benefits of plenty and
prosperity. It was Indra, along with the hosts of Maruts,
that taught the human beings about the Cakra, for Indra
it is that looks after all of us and attends to our welfare.
The very thought of Sri-cakra floods our whole being with
joy, down to our very arteries. Our physical frames unite
with the cosmic processes. Then we become heir to al]
happiness, driving away all miseries. All things, terrestrial
and celestial, spring forth from the goddess of $ri-cakra.
May this understanding never desert us: your abode
consists of eight cakras and nine dviras.

The eight cakras (enclosures) mentioned here are:

(1) tri-kona (the primary triangle)

(2) asta-kona (eight-sided figure)

(3) dasa-kona (ten-sided figure)

(4) caturdasa-kona (fourteen-sided figure)
(5) asta-patra (lotus with eight petals)
(6) sodasa-patra (lotus with eight petals)
(7) tri-valaya (three concentric circles)
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(8) bhiipura-traya (enclosing square with three
ramparts).

The nine dvaras (doors) mentioned here are:

(1) bhipura (enclosing square)

(2) sodasa-dala-padma (sixteen-petalled lotus)
(3) asta-dala padma (eight-petal led lotus)
(4) catur-dasara (fourteen-sided figure)

(5) bahirdasara (outer ten-sided figure)

(6) antar-dasara (inner ten-sided figure)

(7) asta-kona (eight-angled figure)

(8) trikona (triangle)

(9) bindu (central point)

It may be seen that the enumeration of eight cakras
begins with the central area and moves on outward to the
periphery; and the innermost triangle includes the bindu,
which is Devi’s sanctum. The counting of nine dvaras
(literally ‘doors’ but in effect ‘enclosures’) starts from the
exterior and moves inward; and the bindu is differentiated
from the trikona (triangle).

Bindu is identified with Siva, and trikona with Sakti;
the inseparability of the two is referred to as ‘adi-dvandva’
(the primaeval pair). The cakra-scheme takes into account
the unfoldment of this ‘adi-dvandva’ (Siva-Sakti) as the
phenomenal existence, or evolution (srsti). Actually,,
hewever, this is a descent from the original state of Siva-
Sakti to the mundane level. Hence it is called ‘avarohana-
krama’. The dvara-scheme, on the other hand, stresses the
withdrawal of the phenomenal universe into the ‘adi-
dvandva’ (sammhara). This means the ascent of the devotee
to the highest spiritual realization, hence called ‘arohana-
krama’. Descent is successive empirical involvement on



The Samaya Ideology ¢ 73

the part of Godhead, while ascent is gradual transcen-
dance on the part of the soul.

The Bindu called Sarvananda-maya (or all bliss)
represents the transcendental power (para-Sakti) and
absolute harmony between Siva and Sakti (simarasya).
This is what the Vedantins designate as Brahman. Owing
to the play of the power of will (iccha), there comes about
a formal and apparent differentiation of Sakti from Siva,
expressed in the form of a triangle. Reminding ourselves
of the nada ideology, already referred to, if the Bindu
represents the ‘para-nada’, the triangle rf:presents the
unfoldment of the Bindu (bindu-vikasana) in the §ecor_1d
stage known as “pasyanti. The enclosgre next to this, v1_z,;
eight-sided figure (asta-kona-cakra), is the ‘madh_yama
or third stage of development. The rest of SI:I-Cﬁk:I‘a
illustrates the final and phenomenal stage of "Valkharl’,

completely manifest and articulated sound in terms of
< fifty letters of the alphabet. The letters of the alphabet
e Ht};d ‘matrkas’ or ultimate sources of all transaction
arf(:j Caail existenée. The sixteen vowels (from 37) constitute
ta};le Junar sphere (candra-mandala), the twenty-four

nsonants (from % to 9 ) the solar sphere (saura-
- ndala), and the remaining ten consonants (from ¥ to
1;1)3 the sphere of fire (agni-rqandala). ‘ Thus we have
tripartite divisions known as tri-kiita, tri-khanda and tri
mandala. o

The Bindu, the central point, is regarded as a sphere
(man—dala) jn its own right; but owi-ng to the absolute
identity of Siva and Sakti }}ere there-ls r}on-involvement
with the phenomena. The trlanglle which is an unfoldment
of this point becomes the practwa@ anq primary object of
spiritual endeavour called Sarva-siddhi-prada (the sphere
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of fulfillment of all aspirations), it is described as Prakrti
(mother-nature), composed of three gunas (the fundamental
fabrics of existence): Sattva, rajas and tamas. This also
signifies the primordial pair (adi-dvandva), as said earlier,
because there can be no creation unless Sakti is
differentiated from Siva. Gaudapada’s Subhagodaya-stava

says:

wisfa gitRlea: vwn: g o fersa

oTeR: T U PRl gem e

The transcendental becomes transactional only through
the involvement of energy.

The triangle represents three pairs, reflecting the
primordial pair (adi-dvandva) which the Bindu is. The
triangle has three bindus in its own structure: (1) the point
on the northern corner of the triangle is technically known
as Jalandhara-pitha, presided over by the Siva-Sakti pair
Kiamesi and Urdhva-natha, and responsible for the divine
pair Uma (Sakti) and Mahesvara (Siva); (2) the point on

the sourthern corner is Parnagiri-pitha, presided over by
vajre$vari (Sakti) and Shastisa-natha (Siva), and responsible
for Laksmi (Sakti) and Nardyana (Siva); and (3) the point
on the other corner (svagra-konastha) is Kama-giri-pitha,
presided over by Bhagamalini (Sakti) and Mitresa-natha
(Siva) and responsible for Sarasvati (Sakti) and Brahma
(Siva).

The three corners also symbolize the sattva-guna (as
avyakta or unmanifest), the rajo-guna (as mahattatva or
individual consciousness), and the tamo-guna (as
ahamkara-tattva or ego-sense). In the Samaya ideology,
the sattva-guna is explained as the energy that covers and

conceals (avarana-$akti), while the other two gunas are the
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energies that project the world of multiplicity (viksepa-
sakti). The following extract from Pain-galopanisat will
make this point clear:

RIS N B 1 R (G EA LR G

(%) aeafafatiad TacATRIEA=TTE |1 YAt
YT Heall [ TRTSEAThTET SATUTITIAITHI | Tedta-
faftad smdiyateaamEg) ¥ @rEiEE: aqdaq:
giefafream  nfewal sdERrew watdl
afwfaeie W Sefawiaata aiurewHaymey
Uel g,  UTTeH AR AT |
afemafad fave deaifaaueagadi

(R) sonfuftearatoefral TSifgweT  HEaTEAT
fagunfomri  aofafafied awg  fevoemd-
TR, € Wi e eyt
() feroarmitufisty ﬁ@wmss-

From primordial nature (miila-prakrti), which is perfect
equilibrium of all the three gunas and altogether inscrutable,
springs forth avyakta (unmanifest nature), owing to the
preponderant influence of sattva-guna, and this is the
power to conceal (avarana-$akti). Reflected in it was the
reflected pure consciousness styled as I§vara (lord), the
seed of the manifest universe; he it was that first brought
about the processes of creation, preservation and
dissolution, taking possesion of the primordial and obscure
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capacity to unfold variety (maya). Concealed within him
is the entire universe; it becomes manifest by the actions
of the beings, even as a cloth is spread out, and it gets
dissolved in it when actions of beings cease, even as the
cloth is folded up.

From the power to conceal, presided over by I$vara,
emanates individual consciousness (mahat, incipient
awareness, which is undifferentiated although
individuated), by the excessive play of rajas, and this is
the power to project and spread out (viksepa-Sakti).
Reflected in it was the creative consciousness, known as
Hiranya-garbha, whose form consisted of things that were
manifest and things that were not.

From the power to project, presided over by Hiranya-
garbha, proceeds the awareness of self-identity (aham-
kara,I-ness, ego), owing to the prevalence of tamas. This
gross power, the consciousness that shines forth in the
form of all things. Reflected in it was Visnu, who
preserves all gross things in the universe.

The passage explains that the three gods, Brahma
(creator), Visnu (preserver) and Rudra (destroyer) are
actually expressions of the three gunas (tamas, rajas and
sattva respectively), which are in turn the aspects of Saktl
represented as a triangle (trikona-cakra). Durvasa’s Sakti-
mahimnah-stava highlights the Samaya visualization of
trikona as the major seat of the goddess.

snfegr wAE Ul guin faamas
FeEfe ufamiaeRifoe  TeTaRTssehai=|
SRIMUSETHgE S @ qfd W= fomafd
dromaa  dadeemgme  Freprorfgar
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Devi is described here (verse 3) as seated in the centre
of the triangle (baindava-sthana), on a yellow lotus which
is the top of the central vital channel of our constitution
(susumna). The lotus symbolizes the entire universe. The
Devi seated on it is of the nature of pure consciousness
(cin-mayi). Around the triangle is the six-sided figure in
which Brahma and all the gods are located. The seat has
a parasol of fine pearls, which are the fifty letters of the
alphabet, the stuff of which the universe is made

ﬁmmmm—

This verse (numbered 8) describes the form of the
goddess as composed principally of the powers of, will
(iccha), gnosis (jfiana) and action (kriya). Her power of
gnosis illumines the universe; her power of will brings
about as a transformation of her own body the universe,
preserves it and dissolves it again; and her power of action
is bestowed upon Brahma, Visnu and Rudra for the
purposes of creating, preserving and dissolving.

smERfey foatoaea fifdmeta-

TR A SR S e T |

T T ereRTeTe ek (MRTHTE R TR -

T Brpfe T weeRa W oa=n g

Here (verse 21) the significance of the triangle is
explained. The name of the goddess is Tripurd, and the

number three is important in approaching her. She is
originally of the nature of sun, moon and fire; she is




78 ¢ The Agama Encyclopaedia

masculine, feminine and neuter; her form is red, white and
mixture of the two. Her mantra has three letters (hrim,
klim, sauh), and from the mantra have emerged the three
segments of time (past, present, future), the three realms
(earth, mid-region and the heavens), the three Vedas (Rg,
Yajus and Sdma), the three states of existence (waking,
dreaming and sleep), and the three divinities (Brahma the
creator, Visnu the preserver and Rudra the destroyer).



Chapter III

THE IDEA OF
ANTARYAGA

Antaryaga (or internal worship ) is the central feature of
the Samaya approach to Devyagama. It is distinguished
from bahir-yaga (or external worship), consisting of the
sixteen or more services (upacaras) conducted with the
employment of material objects (like vessels, implements
and articles for offering) and assumption of gestures
(mudras) in front of an icon. Bahir-yaga is the normal
mode of worship in Tantra, prescribed for the unevolved
devotees. It has as its objective mundane benefits, and its
spiritual value is but minimal. The texts say that external
worship is only a stepping stone, a preliminary procedure,
and that one must go beyond it in due course. Sanatkumara-
samhita prohibits the performance of external worship by
those who have progressed into the inner circles of Tantra,
and have given up the pursuit of material prosperity:

TMPYST T FHASN Hdear SRR |
W eheret Jon Wfgamrdemarerma
The same text takes another stand and proclaims that

external worship would be useless unless it is preceded

by internal worship, suggesting that external worship is
also indicated.
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AMFET WME AN A FHAG WeloTH,
Antaryaga in this view is not a question of eligibility

but one of efficaciousness. There is a view that external

worship is to be resorted to only until one gets wise and
that it is but a means to that end. There is another view
that external rites (irrespective of what they are) are an
integral part of Vedic tradition and that they must under
no circumstance be given up. Worship of god is regarded
as a nitya-karma; not performing it would entail a sin
known.as ‘pratyavaya’. The Samhita quoted above seems
to attempt at a reconciliation of the two views, however
highlighting the superior value of internal worship.

But a distinction is made with regard to the external
rites which are Vedic in character, and those which are not.
In Rudra-yamala, for instance, we read:

The Kaulika rites are mentioned here as antagonistic
to the Vedic rites, and the devotee is exhorted to pursue
one path, choosing between the Kaula and the Vedic. This
becomes necessary because both of them, according to
Meru-tantra, are characterized by desires and their
fulfilments.

Meru-tantra makes a three-fold distinction with regard
to religious devotions (upasana):

(1) $Suddha (pure): done by one who is a renunciant,
who is devoid of ego, who has knowledge, and whose
mind is composed; the actions are performed at the mental
level, and the rites are productive of complete benefits
(samhpiirna-phaladam). When the rites however are external
and performed meticulously by a householder in seclusion
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and with devotion, they answer to the suddha-rajasa type.
Following Vama-marga but understanding the Kaula
outlook, whatever is done is classed as $uddha-tamasa,
involving no ill-will against any other approach.
D i ot
wryfoms afaTr fd aEgsHeEdll
SRYSiege dea Wbl fEwa =0
TFAT Ha [etdT qegs S Al
T Wi e oW foemd =
ST TTSZU, Fd I @ AR

(2) Miéra (mixed): done by a similar householder -
devotee but under stress like poverty, illness, travel or
imprisonment; the person who is eligible for external
worship in this case has devotion but cannot perform all
the rites meticulously. If however, he is intent on performing
the rites but lacks faith or devotion, and performs the rites
by begging help from others, out of fear of what people
would say if he did not perform the religious devotions
or out of fear of gods, then the upasana is misra-rajasa.
Whatever is done out of desires, following the Vedic
tradition as well as the Vama-marga is misra-tamasa.

v WY e FESnsa ar g
TUM YRy SO |
afwar arsta afwy SrereierE: i
Tae Arafaen st fag am
TR TR IagTSTaraiSas
Fd gehEA: U dfgeh  UEreheR )
amEnt waride falde ag A
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(3) Galita (defective): done in a cursory and casual
manner, with little effort, out of considerations like weather
and at the instance of women and others. Whatever
religious devotion is done for satisfying ones own desires,
appetites and tastes, or for inflicting injury on others is
misra-tamasa.

siafe e faederaeeaesnTa:|

wRfEne, faar Rt wE "aHl

g ed Oq @F UM uq A W)

srgar wromeed TfAd Y aEEE

(quoted in Purascaryarnava, ed. by Muralidhar Jha,
Chowkhamba Sanskrit Pratishthana, Delhi, revised edition
1985, pp. 32-33)

The same text (op.cit, pp. 36-37) makes three other
classifications of religious observances which are
significant:

L. (a) Uttama: Worship which is elaborately conducted
with all the necessary articles and implements;
(‘yogopakaranaih krtsnaih kriyamanottama mata’);

(b) Madhyama: Worship conducted with whatever
articles etc. are available (‘yatha-labdhair vinishpadya
dravyaih pijatu madhyama’); -

(c) Adhama: worship performed with only flowers,
leaves and water (“patra-puspambu-nispadya piija cadhama-
sarnjfiaka’).

I1. (a) Sattviki: worship done by the sages in perfect
accord with the Vedic prescriptions, for the sake of
salvation (vimukti-da);

(b) Rajasi worship done by kings who are saintly and
by learned folk, for obtaining happiness (sukha-prada);
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(c) Tamasi: worship done by people who are devoid
of eligibility and who are foolish.

III. (a) Sattviki : worship which is conducted purely
in the mind (tasyam ca manasau piijja-japau); and this is
the best (‘srestha tatra tu’);

(b) Rajasi: worship done according-to the Daksina-
marga, with external services (‘bahyopacaraih puspadyaih)
in front of an icon (‘pratimayam prapijanam’);

(c) Tamasi: worship done for seat, altar etc. offering
animals as sacrifices (‘pithadanu bali-dahatah’)

The import is that worship must be done when possible
in the prescribed manner, with all the necessary details
but, the more important aspect of worship consists of
mental processes (attitudes, devotion, understanding of
the symbolism etc.) And if material objects are not to be
had, the objects could be visualized; the entire sequence
of worship may be enacted in the mind.

Ay TEEmeny wraAe
fricieata godq T

What is of paramount importance is steadiness of mind
while worshipping, and this is facilitated by visualizations,
projections and symbolic thoughts. The expression ‘sattva’
has mind as one of its meanings, and naturally sattvika-
worship is done only in mind, altogether independent of
the external aids. This is undoubtedly the best form of
worship, but it presupposes competence to exercise the
mind in this direction.

Brhad-uttara-tantra prescribes that worship in the mind
or antar-yaga must follow the prescriptions laid down for
external worship, but the services are conducted not by
the hands or with the physical articles but in thoughts and
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imagination. The deity must be installed and invoked in
the centre of the heart-lotus and flowers, sandal-paste etc.
are all offered in mind; the fire-oblations at the end also
are also mentally performed.

Another text (Syama-rahasya) suggests that making
ones own mind the sacrificial ladle, all the sense functions
must ever be offered into the fire of consciousness at the
basal centre, the fire being made bright by knowledge.

TiTeaREr gfawr W gem
FEYEaa  Freamegrisie el

Meru-tantra explains that one must visualize Kundalini
as the fire blazing forth in the square fire-pit at the
muladhara centre. It is the self-fire (atmagni) into which
the sense-organs are poured as libation through the susumna
passage by the mind-ladle (sruk). Sacrificed thus are
merit, demerit, thoughts, imaginations, virtue, vice and all
things by the other sacrificial ladle (sruva) known as
“uplifted mind’ (un-mani) held in the hands called light
and void. After performing pranayama, one contemplates
on himself as pure consciousness, independent of all props

and conditionings.
TR SqshuHieRue  fafemm)
i HUSHEd SaRE  ageeRll
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W R wefi e deee
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gaigeheE quiagt SerEEqll
TIETAIEd Gl WIOTEH-RIera: |
e o =R
(op.cit., p.190)
The vedic ritual of sacrifice is here internalized. The
fire is the constant consciousness that is within, and it is
self-supporting and does not need to be fed by fuel. The
light from this fire drives away the darkness of confusions.
This fire is made to blaze forth by the wonderful breeze
of the vital-current (prana). And into this fire is offered

as libation all the thirty-six categories of existence from
earth to Siva:

B R IRES B B
AreramruRatef wfrgm

wHiEy-Te g fafaemmt
favs eIl srgenfefraraarT

In Sti-Vidya, two forms of Sri-cakra are employed for
worship. One is the physical representation ( in lines or
in iconic form) involving the tendencies of ‘stepping up’
(pada-viksepa) of deities in the enclosures, and of ‘gradual
rise’ (kramodaya) in nine steps, nine sheathes, nine planes
and nine stations. This entails external worship (pija)
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according to the prescriptions in Kalpa-siitra. The sequences
are : (1) guru-dhyana, (2) sarhkalpa, (3) deha-raksa, (4)
mandira-ptja, (5) bhiita-suddhi, (6) vighnot-sarana, (7)
nyasa, (8) patrasadana, (9) ’arghya, (10) devata-puja
(Ganapati, Siirya, Visnu and Siva), (11) Shadangarcana,
(12) navavarana-puja, (13) amnaya-plja, (14) dhiipa, (15)
dipa, (16) naivedya, (17) nirajana, (18) mantra-puspa, (19)
kala-dhyana, (20) homa, (21) bali-dana, (22) stotra, (23)
suvasini-puja,, (24) samayika-pija, (25) tattva-Sodhana,
and (26) plija-samarpana and $anti-stava. Here Kamesvara
and Kames$varl are the deities that receive worship.

The other form is known as ‘viyaccakra’ (or the cakra
emerging within the heart-space). The sadakhya-tattva
(the twenty-sixth category), which expresses the union of
Siva and Sakti is the object of worship here. The ‘Bindu’
which is in the centre of the thousand-petalled lotus
(sahasrara) manifests itself in the heart-lotus during the
worship of this form. The ability of the mind to visualize
the viyaccakra in the heart is known as samaya, and the
worship offered is entirely within the heart, which is also
seat of mind in Indian thought (cf. ‘hrda manisa
manasabhikipto’ etc.) This worship dispenses with the
sequences mentioned above, and consists wholly of
visualizations and contemplations, carried out in seclusion
(ekante) and by one who is perfectly restrained
(jitendriyena). ’

Even in the external worship of Sri-cakra, visualizations
and contemplaticns are not entirely dispensed with. Before
the commencement of external worship, certain
preliminaries would have to be gone through, and these
involve visualizations, It is an important detail that one
cannot worship a devatd, unless he himself becomes a
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devata (‘nadevo devam arcayet’). The devotee (sadhaka)
must transform his physical body into mantra-body, and
his soul into devata-svariipa. The preliminaries help this
transformation, which is entirely mental.

It is laid down that the sddhaka must finish his
morning ablutions, and undertake three-fold visualizations
(cintana): (1) guru-paduka-cintana, calling to his mind,
the image of his master, (2) cakra-cintana, conceptualizing
the Sri-cakra, and (3) devatd-cintana, imagining the
presiding deities or the am-ndya-nayikas. Next, he
visualizes the Miila-vidya in terms of Vagbhava-kiita and
Vagadhisvari in the muladhara centre (novel), Kamaraja-
kiita and Kamesi in the andhata centre (heart), and Sakti-
kiita, and Adi-$akti in the djfia centre (middle of eyebrows).
Then he contemplates upon miila-vidya Maha-tripura-
sundari on top of his head (brahma-randhra) and the six
amnaya-nayikas in the six cakras of the’body. The final
step in this preparatory sequence is known as matrka-
nyasa (laghu-sodha-nyasa and maha-sodha-nyasa), which
actually transforms the body into a divine instrument.

However, antaryaga is distinguished by four-fold
conceptualization of identity (aikya-cintana):

(1) The 1der1t1ty of the supreme goddess with the
design called Sri-cakra, The supreme goddess is unmanifest
(avyakta), but the cakra is manifest (vyakta). But the
goddess will become manifest in the cakra, provided the
symbolisms of worship, (p@ja-sanketa), of the structure of
the cakra, (cakra-sanketa) and of the mantra that is
employed (mantra-sanketa) are realized.

(2) The identity of the design of Sri-cakra with the
entirety of the universe (brahmanda). The constituents, the
divisions, and the areas of the universe have their
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correspondances with the details of Sri-cakra, so that it
is really a cosmogram. This is visualized here.

(3) The identity of the universe (brahmanda) with the
individual (pindanda). Correspondances between the
aspects of the universe and the factors of human constitution
are in detail conceptualized, through the structure of Sri-
cakra. This is principally done on the basis of the Sat-cakra
ideology (miulad-hara, svadhisthana, manipiira, anahata,
visuddha and 3jid) and the tattvas of Saivagama.

(4) The identity of the letters of the alphabet (matrka)
with the deities distributed in the nine enclosures of Sri-
cakra (devata).

There are, however, six distinct factors that are involved
here, and accordingly sometimes six kinds of identity
($ad-vidhaikya) are formulated: (1) the universe
(brahmanda), (2) the human body (pindanda), (3) the
structure of Sri-cakra, (4) the primary letters of the
alphabet (matrka), (5) the goddess (devi) and (6) the
mantra specific to her.

Gaudapada’s Subhagodaya-stava speaks of the six
kinds of identity contemplations in Samaya worship in a
slightly different manner:

el foged aeq W wamig fawa

TRl We] W Shelramiy ad|

TS ot wdwd wivE

ded Wewd wafy & wuat wwfrEm

The identity contemplations are (1) of nada with

bindu, (2) of bindu with kala, (3) of nada with kala (these
three are described in the verse as a triad or “tritaya”),
(4) of kala with bindu, (5) of kala with nada, and (6) of
these five identities with Sri-vidya. Bindu, Nada and Kala




The Idea of Antaryaga ¢ 89

are the three factors that are involved here. The three-
terms need some explanation, for they are used in a special
sense in the Samaya philosophy.

The Samayins not only accept the well-known group
of six cakras (from miladhara in the region between the
brows) but add nine other cakras, which are described as
subtle (stiksma-cakras) above the djiia and below the
sahasrara (the thousand petalled lotus above the crown of
the head). The cakras from milad-hara to ajiia are called
‘sakala’ (aspected), while these subtle cakras are ‘sakala-
niskala’ (aspected as well as unaspected). The sahasrara
is niskala (entirely unaspected). The subtle cakras, which
are nine in number, correspond with the nine enclosures
of Sricakra.

It is of interest to note that the patterning and
arrangement of the six classical cakras reveals a gradation
of subtlety and expression of the bindu in the sahasrara
(thousand-petalled lotus) which is above the six cakras.
Bindu is the especial power of Siva to create, preserve,
and destroy the phenomenal universe. It manifests itself
as the conglomeration of the six cakras from miiladhara
to ajiia ($atcakra-samputa), and it diversifies itself for the
sake of projecting the universe (‘tadenaiko bindur bhavati
jagad-utpatti-krd-ayam’). It is located as one and
transcendental in the sahasrara, but breaks up ten-fold as
it transforms itself into the cakras

en frew fogied @ we:
ELE R RE R I NP R R ET e |
INAHTEUETCRE AT

The principle of Siva in sahasrdra gets united with
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Sakti (the power to transform and project) and becomes
Nada which is in four grades: para (transcendental) in
Sahasrara, pa$yanti in the ajfid centre, madhyama in the
viSuddha centre and vaikhari in the other centres. In Sri-
cakra, the central point is para-bindu, the triangle which
is an unfoldment of this point is pasyanti, the eight-angled
figure madhyama, and all else vaikhari’. Vaikhari is the
gross material and physical form of sound, articulation
and communication. It consists of the fifty letters of the
alphabet ‘a’ and ‘ha’.

The grossest manifestation of the bindu is the
miladhara-cakra described as a four-petalled lotus (the
four petals signifying the four aspects of the internal organ
or antahkarana: manas. buddhi, citta and ahamkara). The
bindu has broken itself up here as four-fold (‘caturdhadhara-
kamale’). The cakra higher than that, svadhisthana, located
at a little distance above the region of the genitals) is a
six-petalled lotus (‘sodhasthana-pankaje’) (the six petals
representing the six passions: kama, krodha, lobha, moha,
mada and matsarya). The two cakras together make ten
units (four in miiladhara and six in svadhisthana), and this
aggregate is technically known as ‘sarmhrti-bindu’ (‘dasadha
bhidyate binduh’). Svadhisthana includes muladhara (four
petals) and has two petals of its own.

The ten units (aggregates of miiladhara and
svadhisthana) constitute the ten petals of the manipira
centre, situated in the navel region. The next centre, higher
(viz. subtler) than manipiira and located in the region of
the heart, is anahata, which has twelve petals, the, ten units
of manipiira are included here together with the two units
of Svadhisthana. Thus anahata comprehends manipiira,
and svadhisthana -centres; and svadhisthana in turn
comprehends the anahata centre.
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The visuddha centre, located in the throat region, is
regarded as subtler than anahata, and is described as a
lotus with sixteen petals, of which twelve petals are from
the andhata centre and four from the miiladhara centre. It
may be noted that the twelve units of anahata comprehend
the ten units of manipiira immediately below it and only
two of svadhisthana, immediately below manipiira,
excluding the four of miiladhara, which is below
svadhisthana. These four units are included in the visuddha.

There is a gradual decrease in the number of petals
as we move from visuddha downwards: visuddha 16,
anahata 12, manipiira 10, svadhisthana 6, and miladhara
4. This suggests the contraction of the vidya-sakti (sankoca)
of the bindu as it proceeds in the direction of material
manifestation. And the centres below visuddha (anahata,
maniptira, svadhisthdna and miladhara) constitute the
world of darkness (tamisra, viz. materiality of objects,
physical nature of desires, crudity of passions, and
externality of inclinations). Maladhara is dense, blind
darkness (andha-tamisra) and svadhisthana is darkness but
it is not so dense or blind as miladhara is. The gradual
diminution of denseness and darkness as we move higher
is indicated by the primary elements which these centres
represent. Muladhara stands for the earth element (grossest
among the elements), svadhisthana for the water element,
manipira for the fire element and anahata for the air
element (subtlest of the four elements).

The Visuddha centre represents akasa, which is
formless, all-pervading, all-supporting and bright
(luminous, from the root ‘kas’). It is sattva, and therefore
this centre is described as the world of light, but without
its expression. It represents the point from which the
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THE CAKRAS

gradual diminution begins. This is visualized as the Sakti
increasingly winding herself up at each of the centres until
the miiladhdra is reached when the Sakti gets rolled
together in three and a half rounds (hence called Kundalini).
The sakti is inert and asleep in miiladhara, signifying
maximum materiality. By yogic devices, it is awakened
and energized, and it then gradually unwinds itself till the
visuddha centre is reached. This centre at the throat is the
seat of the individual sou! (jiva).
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The visuddha centre enters into the jfia centre retaining
only two of the sixteen petals, signifying muladhara and
svadhisthana. The seed-letter of the visuddha centre is ‘ha’
(akasa-bija), and one of the two petals of the djfia centre
(the one on the right side) is denoted by the same seed-
letter (the other petal denoted by ‘ksa’). Mind in its
subtlest aspect presides over this cakra, which is located
in the space between the two eyebrows. The right petal
here stands for sun, day and knowledge, while the left
petal signifies moon, night and ignorance. The bipolarity
of life begins here. Consciousness (samvit) in the Sahasrara
centre ‘develops two conditions at the ajiia centre:
‘anugraha’ (self-expression, symbolized by the letter ‘a’)
and ‘tirodhana’ (self-limitation, symbolized by ‘ksa’). The
former is also known as ‘prakasa’ (or Siva) and the latter
‘vimaréd’. (Sakti).

The point gets clarified when we consider the rewards
mentioned in the texts for dharana or sustained attention
on the nada and the kala, by restraining the life-current
on each of the centres: on miiladhara, intelligence (mati);
on svadhisthana, memory (smrti), and manipiira clarity of
mind and fixity of purpose (buddhi); on andhata
omniscience (prajiia); on visuddha, intuitive faculty
(medha), and on ajiia, the vision of the sages (pratibha,
ar§a-darsana).

The conception of three ‘knots’ (granthi) characterizing
context. A ‘knot’ is defined as truth (viz. cit-kala, pure
consciousness) and untruth (viz. maya, prakrti, the projected
categories) being fastened together, inseparably and each
becoming the other for the time being.

TAHATEEIEHEHA  qeleauae T6g:|
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The knots are actually obstructions along the Susumna
passage, preventing knowledge and action from exercising
their legitimate functions. They are constituted by the
three gunas (sattva, rajas and tamas), and so bind the
individual soul to the phenomenal world. The yogins are
able to break them up or pierce through them by methods
like pranayama. We read in Yogini-tantra:

and in the commentary on Parananda-tantra (p.254)
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Between the svadhisthana centre and the manipiira
centre (or above the miuladhara, according to Yogini-
tantra) is the first ‘knot’, called Brahma-granthi. Pure
consciousness which is the foundation becomes covered
by aviyda, resulting in the emergence of individual selthood
(jiva-bhava), by its identification with the physical body
(sthula-dehabhimani): This is illustrated by the condition
of wakefulness (jagrat).

Between the anahata and visuddha centres’ (or above
the manipiiraka, according to Yogini-tantra) is the second
knot known as Visnu-granthi, as a result of which the
individual’s subtle body (siksma-§arira, consisting of the
prana, manas and vijiidna sheathes) becomes identified
with the individual soul. This is like the dream stale
(svapna), where mind creates, projects and enjoys (taijasa).
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Just above the ajiia centre is the third knot called
Rudra-granthi, characterized by the play of primordial
nature (mula-prakrti) and by bliss of oblivion (prjiia).
Here, the analogy of the state of deep sleep (susupti) is
given, it is a condition which on its cessation is retrospected
as a pleasurable experience. If the brahma-granthi illustrates
anna-maya-kosa, and the Visnu-granthi the prana-,
mano-, and vijidana-maya-ko$as, the Rudra-granthi
illustrates dnanda-maya-kosa.

The six classical cakras thus comprehend the entire
world of aspects (kald) characterized by thirty-six categories
of existence (tattva), fifty matrices (matrka) and fifteen
constants (nitya). This world consists of three realms
(mandalas) named after Strya, Candra and Agni and three
universal sound-forms, pasyanti, madhyama and vaikhari.
But the spiritual aspirants are required to go beyond the
scope of these six centres, which when compared with the
centres above the highest of them (viz. ajfia) are described
as gross (sthiila-cakras).

Texts (like Parananda-tantra, ed. by Raghunath Misra,
Sampiirnanda Sanskrit University, Varanasi, 1985)
enumerate as many as twenty cakras (‘sthanani vimsatih’)
located along the susumna channel (also called brahma-
marga). At the bottom of Susumna is a thousand-petalled
lotus, red in colour, called Kula-padma, located in the
central hole (kula-kunda) :
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(Tripurarnava)

On top of Susumna is another thousand-petalled lotus,

white in colour, called akula-padma, where Guru is
situated:
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In between the two are eighteen cakras, and they are
all situated in an ascending series along Susumna beginning

with kula-padma. Parananda-tantra (4, 46-47) names the
twenty cakras as follows:

I (1) Kula-padma
(2) Visu
I  (3) Adhara (mitladhara)
(4) Svadhisthana
(5) Puraka (manipiira)
(6) Anahata
(7) Visuddhi
(8) Larnbika (larhbikagra)
(9) Ajiia
III (10) Bindu (candra-mandala)
(11) Ardha-candra (matrardha)
(12) Rodhini (bodhini)
(13) Nada
(14) Nadanta (maha-nada)
(15) Sakti
(16) vyapika (sahasrara)
(18) Unmana (Unmani)
IV (19) Mahabindu
(20) Akula-padma (sahasrara)

Here, from Adhdra (3) to Ajfia (9), the cakras are
physical in situation, located as they are above the anus
(gudopari), in the genital region (linge), at the navel
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(nabhau), in the heart (hrdi), in the throat (kanthe), below
the nostrils (nasikadhah) and between the eyebrows (bhrii-
madhye) respectively. They are thus

10) o wefeg  Maha-bindu
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THE SUKSMA-CAKRAS

sthiila-cakras. Above the 3jfia, nine cakras (excluding the
last two, viz. maha-bindu and akula-padma are situated
the subtle or siksma-cakras. And these nine cakras are
(10-18) taken to correspond with the nine enclosures of
Sri-cakra in the Samaya ideology. Till ajia (9), the cakras
are aspected (sa-kala), and from Bindu (10) till unmana
(18), the cakras are both aspected and unaspected (sa-kala-

niskala); and the last two cakras are entirely unaspected
(niskala):

AT Wehel WIPT: WeA: WheTTher
THAA W W Frwe @ qwr e



08 ¢ The Agama Encyclopaedia

The practical implications of the stiksma-cakras is that
the practitioner must get beyond the scope of the
phenomenal involvements, and dissolve the tattvas relevant
to each of the six sthiila-cakras, before he deals with the
siiksma-cakras. The factors and categories that need to be
gradually overcome are the five primary elements (bhiita),
the five sense-functions (jianendriya), the five action
tendencies (karmendriya) and five sense-objects (visaya).
While twelve centres, miiladhara to visuddha comprehend
these twenty details, the ajia centre pertains to individual
consciousness (buddhi) and egoity (aharh-kara).

Beyond the @jfia centre, the nine subtle centres pertain
to achievements with regard to the subtle body,
characterized by mind (manas). The ninth subtle centre is
known as unmani, annulment of mind and all its functions.
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The practitioners who have reached this state do not
return to this phenomenal world of transmigration.

The locations of these centres are not clear, nor, or they
uniformly given in the texts. Most of them however are
located in the region of forehead (lalata-dese), according
to Sammohana-tantra, which text includes ardhacandra
(11) in Bindu or Candra-mandala (10), and Sakti (15) and
Vyapika (16) in maha-nada (14). Another text locates
unmani centre at the aperture on top of the crown of the
head (brahma-randhre) and identifies it with maha-bindu
(19), which is just below the sahas-rara centre (akula-
padma).

(For details of the siiksma-cakras see APPENDIX).

The concept of antarydga is mainly concerned with
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visualizations of identity (aikya-bhavani). Besides the
four (or six) types of identity already mentioned, there is
another group of factors for which identity has to be
visualized.
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(1) identity between the human body (pinda) and the
cosmos (brahmanda); (2) identity between linga or the
vital constitution of man (lingatma, linga-$arira, consisting
of sixteen factors, viz. the ten indriyas, five of congnition
and five of action; mind; and the five tanmatras or pure
elements) and siitratma (the vital current defined by
cosmos, the spirit that leads the linga-Sarira through the
arciradi path after the death of man); (3) between svapa
or deep sleep (susupti or prajiia) and avyakrta (the
undifferentiated and unevolved Brahman under the
influence of avidya); and ksetrajiia (the individual soul)
and paramatma (the supreme soul or Brahman).

The most popular text employed for the visualization
of all these aspects of identity by the Samayins is
Bhavanopanisat, which is held in high regard as the
principal Devyupani$at. It has an excellent commentary
by Bhaskara-raya-makhin, a prolific writer on Sri-vidyé.

This upanishad which is formally affiliated to Atharva-
veda deals with the details of anataryaga, also called
samhara-yaga as it prescribes gradual dissolution of mind
in intense contemplation. It is said that heart-felt eulogy
of the Divine (stotra) is better than external worship
(pja), that recitation of the sacred formula (japa) is better
than worship, that meditation (dhyana) is better than
recitation, and that best of all is dissolution of mind (laya).
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It seeks to establish perfect identity between the
human constitution as Sri-cakra in all details, and to
prescribe the method by which all the sequences of
external worship may be adapted in antaryaga by
visualizations and contemplations. The text works out the
identity on the basis of the tantrik outlook but in conformity

with the Vedic tradition.
The text finally promises that by such visualizations

and contemplations even for three moments on the esoteric
significance of Sri-cakra and on the involvement of the
details of Sri-cakra in ones own daily life, (called here
bhavani), one achieves absolute identity between himself
and the Godhead; and the text further holds out, in
accordance with the tintrik outlook, that whatever one
thinks of will easily be accomplished, without his exertion.
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This is what in tantra is known as the ‘short path”, the
longer path being filled with rituals and being dependent
upon the availability of material articles and implements.
However, it is not suitable for all people, it is indicated
only for the evolved souls, who have also advanced in the
tantrik practice. And the help of the guru is indispensable
in this path. That is why the upanisad begins with the
statement that the guru is the supreme casual power:



The Idea of Antaryaga ¢ 101

NsfhTe: TRHERTUTSET  wrieR: N
For the practitioner must visualize here not only the
common objects and familiar services, but also abstract
entities and esoteric rites. An illustration would be the
sequence of ‘upacaras’ in manasa-pija (internal worship)
where the five primary elements that constitute the entire
universe are themselves offered as so many services.
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The five elements are visualized by their seed-syllables
and represented on the fingers of the right hand. Earth is
symbolically offered as sandal-paste, water as food-
offerings, fire as light, air as incence, and akasa as flower.
And while offering these services, the devotee only thinks
of them; the offerings are all made mentally. -
Vamakesvara-tantra (Kama-kalpa-taru-stava, 50)
suggests that the entire Sri-cakra in all its details may be
worshipped only by eulogies and thoughts, and affirms

that this procedure is as effective as the worship by

external rites. But this is only for the fortunate ones who.
are eligible for it:
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This suggestion has been taken up by many poetic
works which are in the nature of stotras, where the
goddess and her residence (Sri-cakra) are visualized in
great detail. Merely reciting them would, it is believed,
merit the rewards that ensue elaborate external worship
(which is expensive and which requires preparation, effort
and arrangement). Tripura-sundari-manasa-puja-stotra
(123), for instance, recommends the ‘paficopacara-puja’
mentioned above (the offering of the five primary
elements), for those who are unable to undertake external
worship, for lack of knowledge and convenience.
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The sequences of external worship are visualized here
and described, so that one may recite these verses whenever
he can and attract the grace of the goddess (127):
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Indeed, this device is intended to help those who are
devoid of the strength of devotion, of the facility of
renunciation and of the inclination for contemplation.

Recitation of these verses would serve as offerings of
flowers.
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Another work of similar nature, Devi-catus-$as-
tyupacara-puia-stotra enumerates and describes as many
as sixty-four services during worship, but declares that
reading of this work alone would be as good as going
through these services in actuality (71):
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It may be recalled that antaryaga is also prescribed in
the Vedic tradition in terms of ‘atma-yajfia’ and ‘puruga-
medha’. in the Nardyana-prasna section of Taittiriya-
brahmana, we have an elaborate account of sacrifice
drawing out correspondances between the factors and

faculties of the human constitution with the details of the
sacrificial rite.
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In this yajiia, ones own self is the performer of the
sacrifice (yajamana), faith is his wife, who also must take
part in the rite; the body itself is the fuel that lits the fire
(idhma); the chest of the individual is the altar (vedi), the
bodily hair are the darbha-grass (barhi); the tuft of hair
on the head is the hymnology recited (veda); the heart is
the sacrificial post (yiipa); desires are the clarified butter
that is poured into the fire as oblation (ajya); anger and
ill-will are the beasts that are tied to the post and killed
as offering (pasu); penance is the fire (agni); control of
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mind and restraint of sense-functions are the fees that are
offered to the priests (daksina); speech is one of the four
priests, hotr; vital current is another of the priests, udgatr;
vision is the third priest, adhvaryu; mind is the fourth
priest, brahma3; and ears are the attendant-priest, agnidhra.

The dgamas have continued this symbolism and have
prescribed in addition to the detailed and formal worship
of the icon, worship which is purely internal, having ones
own self as the god:

TAMEA SO S S|

Urel  eRuEREErseE  Fragaaig |
JTGATEEE  EEA e
IMEHWAd a8+ T § TRAcasmaIR
weee o gwd Yag W guneRmuzn
sEqeAt WUel aEEe W wmoy
Tafufga wAIfT <rsaed AT
U ArfaE gEEreT Sratagal
STHATE HRATHAG AT 1)
IHTUSEH  EREITH a1
IMTEITAAH o TIYH TSRS I
afgar i gerthfgatury)
SATGFHRAALH Tosd qaq: U0

st usaesdstufags): wosdmionN

Godhead must be provided with a seat in ones own
heart-lotus. The nectar that oozes out of the thousand-
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petalled lotus on the crown of ones head must be offered
as water for the feet of the God; mind itself must serve
as water for washing the hands of the Deity; nectar from
the thousand-petalled lotus again must be offered as water
for ceremonial sipping and for purificatory bath. The
element of akdsa in ones own body must serve as the
garments offered to the Deity after bath and the earth
element as sandal-paste, ones internal organ must be
offered as flowers, ones own vital currents as incence. The
fire element serves as the light for the deity, and nectar
from the thousand-petalled lotus as the food-offering.

The sound arising from the anahata-centre (in the
heart) will be the ringing of the bell, and the air element
the waving of the fan in front of the deity. The sense-
functions and the mental processes serve as dance-postures
presented for the entertainment of the deity.

Ten kinds of flowers are offered to the deity: non-
deceit, selflessness, desirelessness, non-arrogance, non-
confusion, absence of haughtiness, absence of hate, non-
confusion, absence of jealousy and lack of greed - these
are the ten flowers.

Further, non-violence, self-restraint, compassion,
forgiveness and wisdom are five more flowers that are
placed at the feet of the deity.

-
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LITERATURE

Sarhmohana-tantra classifies the agama tradition pertaining
to Devi in four classes according to regional distribution:

(1) Kerala region from Anga to Malava; the tradition
belongs to the Kahadi-division; the forms of the goddess
worshipped are Tara and Nila-sarasvati,

(2) Kasmira: region from Madra to Nepala; the tradition
is Hadi; the goddess worshipped is Tripura-sundari;

(3) Gauda: from Assam to Sindhu; Kadi tradition; the
form of the goddess is Kali; and

(4) Visala: all over the country; all other Devi traditions;
and all forms of the goddess, especially Sarasvati or
Sarada.

Tara-khanda (33,3) makes a similar classification and
mentions that the four traditions are mutually exclusive
with regard to the rites of initiation, the mantras and so
on.
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and also (1, 145)
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A more meaningful classification is in terms of Kaula,
Samaya and Miéra traditions. These terms have already
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been explained. The Miéra tradition combines the details
of the other two, but inclines more towards the Samaya
outlook. It is based, like the Samaya, on the doctrine of
lunar aspects (Candra-kala, tithi-nityas).

1. The literature of the ‘miéra’ tradition is called
‘candra-kala-vidyastaka’, comprehending eight texts :
Candra-kala, Jyotsnavati, Kala-nidhi, Saubhagya-cintamani
(of Durvasa), Bhuvanesvari-tantra, Barhaspatyam,
Kularnava-tantra and Kule$vari-tantra. The last two are
from the Kaula division, although they are not included
in the classical list of sixty-four texts of the kaulas.

2. The literature of the Kaula division is said to consist
of sixty-four texts, all tantras in character. We have in
Vamakes-vara-trantra a list of these texts.
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This is a variegated list of odd texts (not all of which
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however is extant), some of which are downright
antinomian and occult in character, some simple ritualistic
manuals, some philosophical in orientation and some
dealing with magic and sorcery. They do not all of them
espouse a common ideology, nor do they all fell within
the traditional Kaula framework. Some texts are obviously
cultic and eulogize digambara, ksapanaka or vamacara
sects. There are also groups of texts like the yamalas, the
bahu-riipas, and bhairavas.

It may be noted that the Kaulas are not one homogenous
group. Actually five distinct sects were in vogue within
the Kaula groups, according to Laksmidhara:

(1) the piirva-kaulas, who are superior and who employ
the five ‘ma’ articles only symbolically, and their general
approach is not very different from samayacara
(sadhakafiam tabhyam tadatmyena); they worship the
goddess at the muladhara-centre.

(2) the uttara-kaulas, who are given to crude forms of
worship, such as the female generative organ being taken
as the goddess;

(3) the kapalikas, who identify themselves with Siva
or Sakti during worship:

(4) the digrhbaras, who are nude while engaged in
worship, and identify themselves with bhairavas, with
reference to the female associates known as bhairavis
(‘bindu-ptijavasare bhairavakaram digarnbaratvam asritya
samarcayanta stri purusah’), and

(5) the ksapanakas, whose exact identity is not known,
but were probably Buddhist in orientation; Laksmidhara,
however, says that they were worshippers of the woman’s
generative organ (yosit-trikona-ptija-ratah’, on Saundarya-
lahari, 32).
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Excepting the plrva-kaulas, all others were generally
regarded as Vamicarins and as disreputable (kutsitah).
According to Laksmidhara the Vamacirins accept the
authority of Vamakesvara-tantra and are outside the Vedic
fold; they worship only the Cakra (viz. without symbolisms)
(‘kevala-cak-ra-piijakas te vedabahya ityanvayah’, op.cit.)

Three of the texts deal with ‘$arhbara’ which means
a demon who is an expert in magical feats (maya): maya-
jala, yogini-jala and tattva. The first of these is said to
describe common tricks of magic to confound people, the
second outlandish practices of black magic and sorcery,
anid the third transformation and travel of physical objects
apparently without human agency. Maha-sammohana-
tantra provides instructions concerning hypotic inductions
of sleep, paralysis, blindness, and speech disorders.

Texts with Kapalika orientation include Paficamrta-
tantra and the eight tantras collectively known as
‘bhairavastaka’ Bhairava , Vatuka, Kankala, Kala, Kalagni,
Yogifii, Maha-sakti and Siddha. Paficamrta-tantra expounds
the permanent existence of the five primary elements
(earth, water, fire, air and akada). The eight ‘bhairava’
texts deal with magical practices like use of collyrium for
spotting hidden treasure, use of unguents for becoming
invisible, use of ointments for travelling long distances in
an extraordinarily brief span of time and so on. Candra-
jfidna-tantra is also a Kapalika text (different according
to Laksmidhara, from the Samaya text of the same name).

The texts belonging to the Bahuriipastaka group concern
themselves with propitiating the eight forms of the mother-
goddess (asta-matrka): Brahmi, Maheévari, Kaumari,
Vaisnavi Varahi, Mahendri, Camunda and Siva-diti. These
divinities are worshipped in folk cults for material benefits
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such as preventing misfortune, averting catastrophe,
avoiding accidents and eliminating ailments. Some of the
practices associated with such worship are sinister and

outlandish.
Yamalastaka consists of eight tantras with Kama-

siddhi as the principal deity, and fulfillment of desires as
the purpose. It is said that while tantras are mainly sattvic
in character, the yamalas are rajasic and damaras tamasic.

Malini is claimed to teach the art of wading through
water without getting wet, walking on the surface of
water, and construction of rafts which can accommodate
a large number of people.

Several among the sixty four texts concern
reprehensible Vamacara practices: e.g. Kundika-mata (for
the accomplishment known as ghatika-siddhi), Vinakhya-
tantra (for utilizing the services of Sambhoga-yaksini for
sex gratification), Trotala-tantra (for subjugating a large
number of yaksinis for carrying out the rites of mohana,
vasikarana starhbhana, vidvesana, marana etc.), Kala-vada
(for enticing married women, fascinating girls of choice
etc), and Kala-sara (for achieving power and necromancy).
Some of the Digambara works like Riuba-bheda,
Bhutodddmara, Kula-sara, Kuloddisa, Arunesa, Maha-
Kali-mata, vama-justa, Modinisa and Sarvajfianottama
have similar ends in view, especially killing an enemy by
magical means but they prescribe worship of Maha-
bhairava (Ananda-bhairava) in nude state and employment
of five ‘ma-karas’ (‘matsya’, fish; ‘marnsa’ flesh; ‘madya’,
liquor; ‘mudra, yogic postures or cereals to go with liquor;
and ‘maithuna’, copulation).

Texts like Niruttara, Vimala, Vimalottara and Devi-
mata are classed as ‘ksapanaka’ manuals; but what precisely
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the expression ksapanaka meant in the tantrik context is
hard to ascertain.

Hrdbheda-tantra is a yogic treatise describing how the
six cakras could be pierced through; the methods by which
the ‘knot of the heart’ (hrd-granthi) is broken in twain are
also indicated.

Three among the twenty-six kaula texts deal with
temple-worship: constriction of temples, making of icons,
worship rituals; purifications and so on: Kamika; Vatula
and Vatulottara. Probably they are the same ones that are
included in the twenty-eight Saivigama texts.

3. The basic literature of the Samaya division consists
not only of the Devyupani$ads, discussed earlier, and the
Sub-hagama-paficaka, mentioned above, but also popular
puranic texts like ‘Devi-mahatmya’ (also called Sapta-$ati
from Markan-deya-purana); ‘Lalita-sahasra-nima’ (from
Brahmanda-purana), and “Lalitopakhayana” (also from
Brahmanda-purana). Vamakesvara-tantra and Maha-
nirvana-tantra are extensively relied upon. Subhagodaya
of Gauda-pada is a poetical work of fifty-two verses
which formulates the Samaya outlook clearly. Saundarya-
lahari (commonly but erroneously ascribed to the great
Vedantin Sarhkara) is an other splendid exposition of the
Samaya philosophy in about a hundred musical hymns.

These are well-known, often commented upon, and
frequently printed. The worshippers of Devi are familiar
with all these texts with the probable exception of
Subhagodaya and Maha-nirvana-tantra. Subhagodaya is a
hymnal collection, eulogizing Devi as presiding over the
sahasrara-centre (baindava-sthana) and as realized only by
the Samaya approach. It speaks of the six familiar cakras
along the susumna passage, bringing out the special
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significance of Sahasrara, beyond the six. It distinguishes
the Kaula approach from the Samaya, the former
emphasizing the triangle in the muladhara and the latter
the thousand-petalled lotus in the sahasrara. More
importantly, this work prescribes the visualization of
identities (aikyanusandhana), four-fold and six-fold. This
work brings out the practical significance of Sri-cakra.
The entire text is given in the Appendix.
Mahi-nirvana-tantra is an encyclopaedic work in
fourteen chapters (called ullasas) and 2,517 verses. It is
in the nature of a dialogue between Parvati (who questions)
arid Siva (who answers), concerning the most expedient
spiritual path relevant to the present Kali age, when, of
the three classical orientations (divya, vira and pasu) even
the lowest (viz. pasu) is difficult of accomplishment. Siva
explains that Agama alone is the saving grace for the

present age:
UE W U O W WS
foem grmEETOT et AR R frd

He specifies the Agama approach which is in perfect
accord, with the Vedic tradition. The most effective

mantra that is prescribed in the text is
3w w@
and the devotee is asked not only to understand the

full implication of the words of the mantra but also the
esoteric spirit of the mantra, for

Tt weeas A A S ||
vaetet gerasfy @ wEr T fagsafa

The devotee must prepare himself property for realizing
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the deity and truth of the mantra; he must be truthful,
restrained, pure in conduct and firm in resolve to reach
the highest. To be filled with virtues facilitates the
attainment of the goals here and hereafter:

HAl TR TRAd W@ W TErsem

serdten fam g 7 daeam gEm =

In due course, Siva explains to Parvati that she is
indeed the highest power

o TR
and describes the conduct that is most appropriate for the
devotee to realize his identity with the supreme goddess.
While the goddess is equated with Kali or Mahakali the
text concedes that the form assumed by Sakti would be
in accordance with the nature and effort of the devotee;
for the sake of benefitting him most {4,11):

SUTHETT wET QR wigd
TUITRATTERYT ®6 TS YehRfeaaq

Details of worship are given, as also particulars of
construction and consecration of shrines. Kulacara is held
out as most propitious. But the conclusion is that the
object of tantrik worship is the same as the goal of the
Vedantin, viz. realization of Brahman as all (“sarvam
brahma’) (14,126) and as ones own self who is mere
witness (14,129)

Knowledge of self is the only avenue open for liberation
(14, 135):




114 & The Agama Encyclopaedia

AFEE ofy W ArdRETEE

While Maha-nirvana-tantra is basically a kaula text,
Parasurama-kalpa-siitra is undoubtedly a work extolling
the Samaya outlook. In aphoristic style, the work prescribes
that the goal must be the realization on the part of the
individual that he is in truth the power of pure consciousness
(citi-$akti), achieved by the contemplation that he is the
devi, covering himself by the invulnerable armour:

YAEEGT: WIRR aeRae s fageita

This realization entails that he is not the three bodies
(sthiila, siksma and karana), the three conditions
(wakefulness, dream and deep-sleep) or the five sheathes
(annamaya, prana-maya, mano-maya, vijiiana-maya and
ananda-maya). The goal of spiritual practice, according to
this text, Is dissociation of the self from all objective

frames of reference, and realization of the true nature of
self, for there is no gain higher than this realization:

Frfeafefygfe: wom ereemaE w faem

The model of the Vedic sacrifice is held out here: “All
objects that are received by us constitute the libations to
be made; the sense-organs are the ladles through which

the libations are poured. Ones own self, which in fact is
Siva, is the fire, and the powers of Siva are the flames.

One is himself the sacrificer
wd a g sfeanfor Hel yRear sare:|
wren ra: uraew:| WaRd g

The supreme bliss, which is the form of Brahman, is
within ones body:
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A< TN FU Ao ¢ AAEIaH)
But when body covers up the self, limiting and
conditioning it, the self is called the soul (jiva), and when

the body no longer covers, limits or conditions, the self
is indeed the supreme Siva or Brahman:

IRhofoha: Frar siar Frewsgs: widme:)

The method that is suggested for accomplishing this
ideal 1s the tantrik tradition in which one must have
complete faith:

AEAayaranal  qa i |
Faith is the ultimate authority in matters such as these,

for in such matters scripture alone is the guide; rational
thinking, logic and arguments are of no value

favarayfas ywmon v @ @At |
AEAHIT THAA|
The mantras which are traditionally communicated by
the master have power which no thought can fathom:

HATOTTH =9I

The classical procedure is to visualize absolute identity
of the master, the mantra that he gives, and the deity which
the mantra projects, with ones own self, one’s mind and
one’s life-force respectively. That is to say, the master
enters into ones soul and becomes one with it. Without
such identification the power of the master to liberate the
devotee would not be there. Initiation (diksa) which binds
the devotee and the master together is all-important, and
therefore the text says:

a wdar wfame e
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A commentary explains the role of the master in
initiation:

ﬁwaﬁﬁmwﬁuﬁamm fer-
HTAETTT i ur afeaim@ afa
TR dRTREAS  onen  @amaTtveTe

T AW @At

A mere look of the master may be an initiation: it is
grace coming out of his compassion, and it spells well.
It removes all obstructions on the path (viz. the sins), and-
it helps long and uninterrupted visualization of the supreme
goddess. When thus the object of contemplation is directly
encountered, the pure aspect of consciousness in oneself
is spontaneously manifested; bliss is then experienced,
without a limit and without defilement.

Likewise the mantra, which is essentially a mental
process (‘mananan mantrah’), when surcharged by the
master’s will and grace, is capable of annihilating all
discursive thought, and recover the mind devoid of
processes and expressions. The mind thus transforms
itself as the mantra. At the master’s behest, the devotee
during his spiritual practices sublimates his vital processes,
breaking through the three knots (granthis), and piercing
through the six centres (cakras); and thus the deity of the
mantra (mantra-devata) becomes one with the devotee’s
life-force (prana).

TR AT AT e R TATATE R et |

This results from the abiding vigour of the practice of
visualization, which enables one to reach the ajfia-cakra
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(where the master abides, the mantra rests and the deity
is seen)

BICEIHERIHENRIF-H
While this is in the main the effective Samaya approach,

the text provides instructions which will facilitate ones
progress along the chosen path, like

(%) war faemgefa:l

One must constantly repeat mindfully the mantra
specific to Sri-vidya and bestowed upon the devotee by
the master.

() wad foraammaeam

One must always visualize himself as Siva in essence;
that is to say, ones mind must merge with Siva;

(3) A oal HUSBOMH)

All actions must be performed, without thoughts about
the rewards that they entail

(¥) I asdea:|

All conduct which is classed ‘nitya’ (which involves

no merit, but non-performance of which will become a
sin) must never be given up; and

() wdaytrimr

No spiritual school must be spoken ill of.

The philosophical viewpoint of this text draws heavily
from what is known as Tripura-siddhanta, based on the
tripartitite division of reality into intention (iccha), gnosis
(fiana) and action (kriya) and on the tripartitite grouping
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of the thirty-six categories of existence in terms of atma
(self), vidya (spiritual power, sakti) and siva, (supreme
reality).

These three aspects of reality are otherwise described
as pramata (atma), pramana (vidya) and prameya (Siva.)
Vidya here refers to the mantra which enshrines the deity
(devata, éiva) and reveals it to the devotee (upasaka,
atma).

There is also a conception that if the master who
communicates the mantra is a ‘guru (mantra-data), the
mantra that he communicates is a superior ‘guru’ (parama-
guru); the power that inheres in the mantra is higher in
the hierarchy (para-$akti, para para-guru), and the highest
of course is the deity visualized and realized by the mantra
(parama-siva).

There are also other texts which are frequently relied
upon by the practitioners of Devyagama, like vamakesvara-
tantra, gakti-saﬁgama-tantra, Tripura-rahasya, Svaccanda-
tantra, Yogini-hrdaya, Tripurdrnava, Paramananda-tantra,
Tantra-raja-tantra, Kama-kala-vildsa and Saubhagya-kala-
druma (Madhavananda-natha)

The literature pertaining to Devyagama is classified in
some texts (like Maha-siddha-sara-tantra) according to the
territorial distribution of texts. Three major divisions are
made:

(1) Visnu-kranta, the eastern division prevailing in the
area extending from the Vindhya mountains to Cattala (the
present Cittagong in Bengal) or till the Java islands;

(2) Adva-kranta, the western division prevailing in the
area covered by the Vindhya mountains one one side and
Maha-cina on the other; and

(3) Ratha-kranta, the northern division, prevailing in
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the area extending from the Vindhya ranges till Nepila
and Tibet.

Each of these divisions has been allotted sixty-four
tantrik texts (lists given in the Appendix). It is interesting
that even Mahanarayanopanisad (1,8) describes the earth
(viz. Indian subcontinent) as composed of these three
divisions: '

VTR A FIUwr R

The expression ‘kranta’ means a division (vibhaga),
but no further details are available about the three divisions
in which the tantras are distributed. The number 64 may
be a standard one with some tantrik association. And when
we look at the tantras mentioned in each division, some
of them are found in more than one division; and some
are texts which may not actually be tantras (like Tattva-
cintamani in A$va-kranta, Krkalasa-dipika and Paficadasi
in Ratha-kranta, and Samayacara in Visnu-kranta). Some
appear like digests, like Tantra-sara and Kriyasara (in
Visnu-kranta), Puradcarana-candrika, (in Ratha-kra'inta),
and Tattva-sara (in AsSva-kranta). A$va-kranta contains
some texts which are obviously Vaisnava in cultic
orientation (like Gopi-tantra, Gopa-lilamrta and Jaya-
radha-madhava-tantra).

Most of these texts, however, are not available now;
and it is difficult to say if the tantras that are extant in

“print or in manuscripts are the same as the ones whose
names are mentioned in this list. It is unfortunate that the
tantra literature, which was undoubtedly elaborate and
extensive, has come down to us in a very attenuated and

fragmented manner. To preserve whatever has remained
is an urgent need.
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Appendix I

BHAVANOPANISAT

[Bhavana is the mental worship. Tripura-sundari has
three forms meant for worship: gross (sthila), subtle
(siiksma) and trnascendental (para). Worship involves,
in accordence with these forms, bodily conduct (kayiki),
yerbal modes (Vaciki) and mental processes (manasi):

external worship (bahiryaga) is bodily; recitation (japa),
yerbal and inner worship (antaryaga) mental.]
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Appendix II

TANTRAS IN THE
THREE DIVISIONS

1. Visnu-Kranta:

Siddhi$vara-tantra
Kali-tantra
Kularnava-tantra
Jiianarnava-tantra
Nila-tantra
Phetkari
Devyagama
Uttara

9. Sri-krama-

10. Siddhi-yamala

11. Matsya-Stukta

12. Siddha-Sara

13. Siddha-sarasvata-
14. Varahi.

15. Yogini-

[The 64 tantras in each of the three divisions, Visnu-
kranta, Aéva-kranta and Ratna-kranta, are listed below,
as given in Nilamani-mukhopadhyaya's Sadhana-kalpa-
latika. cf. Sri-cakra-vikasana of Sadasivinanda-natha.]

16. Ganesa-Vimarsini-
17. Netra-

18. Sivagama
19.Camunda

20. Munda-mala-
21.Harsa-mahesvara
22.Niruttara
23.Kula-prakasika-
24, Devi-kalpa-
25.Gandharva-
26.Kriya-sara-
27.Nibandha-

28. Svatantra

29. Sammohana

30. Tantra-raja-
31.Lalita



32.Radha

33, Malini
34.Rudra-yamala
35. Brhat-sri-krama-
36. Gavaksa-

37. Sukumudini

38. Visuddesvara
39. Malini-vijaya-
40. Samayacara-
41.Bhairavi-

42. Sanat-kumara-
43. Bhairava-
44.Yogini-hrdaya-
45.Yoni

46. Tantra-sara-
47.Nava-ratnesvara-
48.Kulactidamani-
49. Bhava-ciidamani
50. Deva-prakasa-
51.Kamakhya-
52.Kama-dhenu-
53.Kumari-

54. Bhiita-damara-
55.Yamala
56.Brahma-yamala
57.Visva-sara-
58.Maha-kala-
59.Kalamrta-

60. Kuloddisa-
61.Kubjika-
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62. Tantra-cintamani
63.Kali-vilasa-
64. Maya-tantra

II Ratha-Kranta

Cinmaya-tantra
Matyasiikta
Mabhisa-mardini
Matrkodaya-
Harmsa-mahesvara-
Meru-tantra
Maha-nila-
Maha-nirvana-
tantra
9. Deva-damara-
10. Bhiita-damara-
11. Eka-jata-
12. Bija-cintamani-
13. Vasudeva-rahasya-
14. Brhad-gotamiya-
15. Varnodhara-
16. Chayanila-
17. Brhad-yoni-
18. Brahma-jhana-
19. Garuda-
20. Varna-vilasa
21.Bala-vilasa-
22.Pura$carana-
candrika
23.Paiicadasi-

DOFS B L i e b b=
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24 Purascarana-
rasollasa-
25.Cicila
26. Prapafica-sara-
27.Paramesvara
28. Navarantnesvara-
29.Naradiya-
30.Nagarjuna-
31. Yoga-sara-
32.Daksinamurti-
33. Yoga-parvodaya-
34. Yaksini-
35. Svarodaya-
36.Jnana-bhairava-
37. Akasa-bhairava-
38.Raja-rajesvara-
39.Revata-
40. Sarasa-
41.Indra-jala-
42.Krkalasa-dipika
43. Kankala-malini
44, Kulottama-
45, Yaksa-damara
46. Sarasvati-
47. Sarada-
48. Sakti-sangama-
49. Saktagama-
sarvasva
50. Sammohini
51. Acara-sara-

52.Cinacara-
53.Sadamnaya-
54.Karala-bhairava-
55.So0dha-

56. Mahalaksmi
57.Kaivalya-
58.Kula-sadbhava-
59.Krtsara-

60. Siddhi-taddhari-
61.Kala-bhairava-
62.Uddamaresvara-
63.Maha-kala
64.Bhuta-Bhairava

III ASVA-KRANTA

1. Bhuta-suddhi-tantra
Gupta-diksa
Brhatsara-
Tattva-sara
Varna-sara
Kriya-sara
Gupta-
Brhat-todala

9. Gupta-sara

10. Brhan-nirvana
11. Siddhi-
12.Kaila-

13.Siva-

14. Saratsara

15. Brhat-kankalini

©NavALN



16.Kauli

17. Yoga-

18. Dharma-

19. Tattva-cintamani
20. Vina-

21. Maha-yogini
22.Brhad-yogini
23. Siva-dhyana-
24. Sarmpada-

25. Siilini

26. Maha-malini
27.Moksa-

28. Brhan-malini
29.Maha-moksa
30. Brhan-moksa
31. Gopi-

32. Bhiita-lipi
33.Kamini-

34. Mohini-
35.Mohana-

36. Samirana-
37.Vamake$vara-
38. Mahavira-
39. Cudamani-
40. Gurvarcana-
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41. Gopya-

42. Tikshna

43. Mangala

44, Kama-ratna

45. Gopa-lilamrta

46. Brahmanda-

47.Cina-

48. Maha-niruttara-

49. Bhutesvara-

50. Gayatri-

51. Visuddhesvara-

52. Yogarnava-

53.Bherunda-

54. Mantra-ciidamani-

55. Yantra-cudamani-

56. Vidyullata-

57.Bhuvane$vari

58. Lilavati

59.Brhaccina-

60. Kuraiija-

61.Jaya-radha-
madhava-

62.Ujjalaka-

63. Dhumavati

64. Siva-
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EXCERPTS FROM SAKTI-
MAHAIMNAH-STAVA

[The saga Durvasas, also known as Krodha-
bhattaraka, is one of the authorities on Devyagama, and
is the promulgators of the prln01pa1 division of Sri-
Vidya. He is the author of LALITA-STAVA-RATNA
(also called Arya-dvisati, because it is a poetical work
of 213 verses in Arya metre) and SaktiMahimnah—stava
(in 58 verses), on which there is on elaborate commen-
- tary by Nityananda-natha. The following excerpts are
taken from the latter work to illustrate the viewpoint of
Devyagamal]

( TSI MR eIl sl
watarquiteei gatar wafa Afvrw: gem:n)
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SUBHAGODAYASTUTI

[This poem in 52 verses in Sikharini metre, ascribed
to Gaudapada of uncertain identity, is an excellent
account of the Samaya viewpoint of Devyagama. It is
one of the Basic works. of this school, others being
Saundarya-lahari (with the commentary of Laksmi-
dhara), (Bhavanopanisat (with Bhaskara-raya’s gloss),
Lalita-sahasra-nama (with Bhaskara-raya’s Commen-
tary), Pafica-stavi (a collection of five short metrical
works: Laghu-stuti, Ghata-stava, Careha-stuti, Amba-
stuti and Sakala-janani-stava with 21, 21, 23, 32 and 35
verses respectively) ascribed to Kalidasa, and Kamakala-
Vilasa. This work is especially important as it formu-
lates clearly the aras of four-fold and six-fold identifi-
cations prescribed in antaryaga. Saundarya-lahari (a
work with a hundred verses in Sikharini metre) follows
closely Subhagodaya-stuti, which in turn follows
Durvasa’s Sakti-mahimnah-stava, already noticed.]
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THE CAKRAS

(From Svacchanda-tantra)

(1) THE SIX STHULA-CAKRAS
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(3) THE NINE SUKSMA-CAKRAS

1. Bindu

FAATCHLASIRA: HAATATTHA:  ARTIIEAT

erateEg: Il /
2. Ardha-candra
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THE TATTVAS
AND KALAS

The reals or categories of existence are called tattvas,
and they are counted as thirty-six in number. Bhaskra-
raya-makhin (in his comm. on Lalitasahasra-nama, 906)
says.

TRt Teaadaeaty ae v
wEEEall |

Tattva-ciidamani enumerates them:

[The five gross elements (earth, water, fire, air and .
akasa), the five subtle elements (same), the ten Sense-
functions (five of cognition and five of action), mind,
the seven bodily constituents, the five vital currents,
maya, sadasiva, isvara and suddha-vidyal

These are grouped under three heads:

(i) sat (existence): earth to maya




150 ¢ The Agama Encyclopaedia

(i1) cit (consciousness): sadasiva, isvara and suddha-
vidya, to which is added the category beyond the
tattvas, viz.

(ii1) ananda (bills): Siva-$akti
They are also classified into:

(i) Siva-tattva : transcendental and distinct from
the rest;
(i) Vidya-tattva : sadaSiva, i§vara and Suddha-
vidya; and
(iii) atma-tattva : the remaining 32 tattvas
These thrity-six tattvas are related to Kalas, which
are active forms assumed by the Sakti in each of the
tattvas. According to Saubhagya-bhaskara, three major
kalas pertain to creation (srsti-kala, presided over by
Brahma@), preservation (palana-kala, presided over by
Visnu) and dissolution (mrtyu-kala, presided over by
Rudra). The text enumerates 84 kalas as follows:

I (i) The kalas pertaining to Sadasiva (19 in number):
(1) nivrtti, (2) partistha, (3) vidya, (4) $anti, (5)
santi, (6) indira (7) dipika (8) recaka (9) mocika
(10) para-siiksma (11) siksmamrta, (12) jhanamrta
(13) amrta (14) apyayani vyapini (15) yvoma-riipa,
(16) mila-vidya (17) mantra-kala, (18) maha-
mantra-kala, (19) jyotisakala

(i1) The kalas pertaining to i$vara (6):

(1) pita, (2) $veta, (3) nitya, (4) aruna, (5) asita
and (6) ananta

IT (iii) The kalas pertaining to Rudra (11):
(1) tiksna, (2) raudri, (3) bhaya, (4) nidra,
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(5) tandra, (6) ksudha, (7) krodhini, (8) kriya,
(9) udgari, (10) arhaya, and (11) mrtyu.
(iv) The kalas pertaining to Visnu (10):
(1) jada, (2) palini, (3) $anti, (4) iévari, (5) rati,
(6) kamika, (7) varada, (8) hladini, (9) priti, and
(10) diksa.
(v) The kalas pertaining to Brahma (10):

(1) ststi, (2) rddhi, (3) smrti, (4) medha, (5) kanti,
(6) laksmi, (7) dyuti, (8) sthira, (9) sthiti, and
(10) siddhi

III (vi) The Kalas pertaining to Agni (10):
(1) dhumrarci, (2) usma, (3) jvalini, (4) jvalini,
(5) visphulinga, (6) su-éri, (7) suriipa, (8) kapila,
(9) havya-vaha, and (10) kavya-vaha.

(vii) The Kalas pertaining to Siirya (12):
(1) tapini, (2) tapini, (3) dhiimra, (4) marici, (5)
jvalini, (6) ruci, (7) susuma, (8) bhogada, (9)
vi$va, (10) podhint, (11) dharini, and (12) ksama

(viii) The kalds pertaining to Candra (16):
(1) amrtd, (2) manada, (3) piisa, (4) tusti, (5)
pusti, (6) rati, (7) dhrti, (8) $asihi, (9) candrika,
(10) kanti, (11) jyotsna, (12) ér, (13) priti, (14)
angada, (15) purna, and (16) piirnamrta.
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Vidyalankara, Sastra-Chudamini,
Sangita-Kalaratna, Professor Saligrama
Krishna Ramachandra Rao, is a well-known
scholar who combines traditional learning
with modern research. Well versed in
Sanskrit, Pali, Ardhmagadhi and several
modermn Indian languages and acquainted
with Tibetan and some European languages,
he has written extensively on Vedanta,
Buddhism, Janism, Indian Culture, Art
and Literature.

In his professional career, however, he
was a Professor of Psychology. He has
headed the Department of Clinical
Psychology in the National Institute of
Mental Health and  Neuroscience's,
Bangalore and the Department of Indian
Culture in the Collision College Study
Center of the University of the Pacific
(U.S.A.) He was the senior associate of
National  Institute of Advanced Studies
(Indian Institute of Science), Bangalore,
and Guest Faculty, Indian Institute of
Management, Bangalore and member of the
Governing Council of TTD (SVCL
Research Center), Tirupati. He has been
member of Kamataka State Lalitha Kala
Academy and Sangita Nritya Academy and
Sangita Nritya Academy; he has served on
the Agama Board (Govt. of Karnataka). He
is President of Silpa-Kala Pratisthana. The
Govt. of Karnataka has honored him with
the 1986 Rajyotsava Award. He has
received awards from Lalita-Kala Academy
and Sangita Nritya Academy. He has been
Awarded the Veda-Sanman for the year
2000 by the Govt. of India (Ministry of
HRD, Sandipani Mahavidhyalaya, Ujjain).
He has written more than Sixty Books in
Kannada, a Play in Sanskrit, and a Pali
Commentary on a Buddhist classic. One of
his books on Iconography in Kannada has
won the State Sahitya Academy Award, as

also another of his Book on the Tirupati
Temple.
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