THE
TANTRA OF

SRI-CHAKRA

(Bhavanopanishat)

Prof. S. K. Ramachandra Rao


deen dayal pandey
Rectangle


_,.W. THE TANTRA OF Prof. S. K. Ramachandra Rao
. SRI-CHAKRA


deen dayal pandey
Rectangle





EEA

gy
Lu.m-.u,u. .

-







THE TANTRA
OF

SRI-CHAKRA

(Bhavanopanishat)

i






Sri Garib Das Oriental Series No0.329

THE TANTRA
OF

SRI-CHAKRA

(Bhavanopanishat)

Prof. S K.RAMACHANDRA RAO

Sri Satguru Publications
-A Division of

Indian Books Centre
Delhi, India




Published by
Sri Satguru Publications,

Indological and Oriental Publishers
A Division of

Indian Books Centre
40/5, Shakti Nagar,
Delhi-110007

India

© All rights reserved.

First Edition; Bangalore, 1983
Second Edition : Delhi, 2008

ISBN 81-7030-889-5

Printed at Sachin.Printers, Delhi.



CONTENTS

TrtrolttcliOn oo v & 3 s & % 3omis § 5 W § 5 550 8 § W 1
Chapter 1

The Tantrik Background .................. 19
Chapter 2

The TeXE s swves wms s s wwisd s pwae s s 5ee s 5 49







New Preface to This Edition

The Tantrik texts which are influenced by the Atharvana Veda
speak of ten vidyas or cultic goddesses whose worship is recommended
for health and happiness in this world and for liberation from rebirth. The
ten vidyas are classified into three groups, maha-vidyas or extraordinary
vidyas, vidyas or ordinary vidyas and siddha-vidyas or adept vidyas
which are very arduous. The first among the ordinary vidyas is Shodasi
vidya or Sri-vidya. '

The Sri-chakra is the representation of the Sri-vidya. It is the
. chief instrument through which the mother goddess is propitiated. This
book by the renowned scholar Prof. S. K. Ramachandra Rao explains in
great detail the symbolism behind the Sri-chakra, the rituals involved in
the worship of Sri-chakra and the textual background going back to the
Vedas. The source materials have also been given.

This book was first published by the Sharada Prakashana,
Bangalore in 1983. The Prof. S. K. Ramachandra Rao Memorial Trust(R)
which was formed by the family members of Prof. S. K. R. Rao after his
demise is involved in reprinting all the books of Prof. Rao which are out
of print. The Trust is grateful to Shri Sunil Gupta of Indian Books Centre
for coming forward to reprint this book.

Prof.S.K.Ramachandra Rao Memorial Trust,
Bangalore







INTRODUCTION

I. THE MEANING OF CHAKRA

The Sanskrit expression ‘chakra’ usually means a
‘wheel’. The etymology of the word would suggest ‘that by
which anything is done’ (kriyate anena). The wheel of the
cart, the wheel of the potter, the wheel-like weapon that is
flung against the enemy are all called ‘chakras’. In its
extended meaning, chakra also signifies a kingdom, and
because the wheel of the King’s chariot can roll on there




2 The Tantra of Sri-Chakra

without hindrance. The King of the land is thus described
as a ‘chakra-vartin’. The word also signifies an arrangement
of the army (chakra-vyiiha), in order to fortify its position
and secure victory. Sanskrit poets are found to employ
characteristically circular patterns of letters of words
(chakra-bandha), to convey the meaning more forcefully af
also more tortuously) than usual.

Whenever the sense in which the word is employed, it
invariably means a power-field, an arrangement of parts so
as to accomplish the desired end. The circular form which
the chakra usually brings to mind, denotes both compre-
hension and facility. It comprehends all the parts, units and
details in a compact and effective manner, so that the whole
form is unitary and functional.

But the form need not necessarily be circular. The idea
of comprehension may be metaphorical, as in expressions
like rtu-chakra (‘the round of the seasons’), rasi-chakra
(‘the pattern of the zodiac’), nakshatra-chakra (‘the collec-
tion of stars’) and nadi-chakra (‘the arrangement of arteries’).

The psychophysiological constructs of normal human
energy in terms of the six ‘chakras’ (muladhara at the base,
svadhishthana at the root of the penis, manipira near the
navel, andhata in the heart, visuddha behind the throat,
ajiia between the eye-brows) answer to the same description.
Each of these chakras is a conceptual categorization of a
pattern of energies, proper to that level of organization. The
chakras do not suggest anatomical parts, nor cven
physiological functions. They are entirely abstractions even
as the sahasrara (‘the thousand-petalled lotus’, which is in
actuality outside the psychophysical framework, and hence
called niralarmba-puri) imagined to be on top of the head,
the manas-chakra (‘the mind centre’, responsible for the



Introduction 3

experiences of dream, hallucination etc.), and the soma-
chakra (the moon-centre’, responsible for compassion,
dispassion, generosity, patience etc.) are. They are individual
vorteces of energy dynamics.

The imaginary idea of chakra as a potent pattern of
forces involving cohesion, regularity and functional unity is
an old one in India. Its visual representation is to be found
even in the remains of the Indus valley civilization, and its
verbal expression is to be found even in the hymns included
in Rgveda. Since those early days, it is a recurrent imagery
employed in diverse contexts : as samsara-chakra (‘the
transmigratory round of phenomenal occurrences’) kala-
chakra (‘the generative cycle of time”), dharma-chakra (the
wheel of the doctrine’), yogini-chakra (‘the representation
of recurrent female divinities’), mantra-chakra (‘the cycle
of sacred formulae’) and so on. It is interesting to note that
in extreme tantrik practices which are also antinomian in
character, the mystic sessions of spiritual orgies were called
chakras (viz., the aggregation of participants who are united
under a common cultic discipline), and the deliberation in
such sessions was called chakra-pija, a term of dubious
reputation. The idea of an effective aggregation of abstract
deities, concretely represented by initiated human partici-
pants, in a mystically potent session was basic to this tantrik,
context. The concept of bhairavi-chakra where drink and
debauchery are subliminated to their spiritual counterparts
is well-known in occult literature. The same idea is relevant
in the concept of rasa-mandala, a particular pattern of the
male and female devotees of Krshna, identifying themselves
with Krshna and the cowherd damsels (gopis), engaged in
dance-rituals involving amorous details.

Incidentally, the expression mandala is generally
synonymous with chakra. This word also means a wheel,
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something circular, a unitary aggregation of details, a
kingdom, an army. We have word like dharani-mandala or
bhu-mandala (‘the lunar orb’), nara-mandala (‘the
aggregation of arteries’), nabhi-mandala (‘the pattern of
energies at the navel centre’), and tard-mandala (‘the group
of stars’). This word acquired an especial cultic significance
in the tantras belonging to the Mahavana Buddhist persuasion
and to the Natha-siddha ideology, ‘Mandala-offering’ and
‘mandala-visualization® are important details in the religious
practices  of Tibet, Mongolia and Japan. And there are
treatises dealing with Mandala-worship and explaining its
symbolism written by Natha-siddhas, Buddhist tantrik
masters and Tibetan yogis.

Mandala in this context is defined as ‘that which gathers
the essential details’ (mandam lati). A popular tantrik text.
Tantra-raja-tantra describes the nature and uses of mandala
in worship and in meditation. Like chakra mandala denotes
an act of concentration of all the significant details of the
world, or of a doctrine, of ones own constitution or of his
own mind. It is also the place where such concentration is
facilitated. As an act of concentration, it gathers up the
inner energies, and as a place for concentration, it brings
together the outer energies. It is an expedient or device that
has been tried out, confirmed and standardized.

It is also called a yantra, which is usually described as
a concrete, mostly visual, representation of the act of concen-
tration of the devotee’s own thoughts as well as the place
of concentration of the forces in the outside world. It is
more often looked upon as a gadget, a contraption, a
mechanical device. The three words, chakra, mandala and
yantra, are in fact synonymous. But in popular imagination,
cach connotes a characteristic feature that distinguishes it
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from others. For instance, chakra suggests a circular form,
while the mandala may be a figure of any shape (usually a
square). While both chakra and mandala are usually linear
representation (sometimes brilliantly coloured, especially
mandala), yantras is a three-dimensional model. It must be
noted that there is also a three-dimensional model of Sri-
chakra (called meru), and that there are physical model of
mandalas in various materials in Tibet and Japan (especially
for offering). And not infrequently Sri-chakra is also called
SrT—yantra.

Whether it is called a chakra, mandala or a yantra, the
instrument is a sphere of influence, a consecrated group, an
arena for the play of thoughts, feelings and forces both
inside the devotee and outside him. It is an instrument that
is employed to activate energies, stimulate thoughts,
harmonize feelings, and co-ordinate inner and outer forces.
It is rightly described as a psychocosmogram.

As an instrument mediating between the aspects of
energy inside the individual and the dimensions of energy
outside him, it is structured functionally into three levels of
‘space’ as a medium of movement : the level constituting
the physical world of things and being (mahakasa), the level
representing thoughts and feelings (chittakasa), and the level
of pure, undifferentiated consciousness (chidakasa). The first
represents the objective world, the second the subjective
appraisal thereof, and the third the elimination of this duality.
Space, by definition, is luminous (from the root kas, ‘to
shine’). The three levels denote three degrees of the
luminosity. The first level is where the naturally luminous
space is alinost wholly clouded by the predominantly inert
and inhibiting tamas. In the second level, however, the
luminosity is partially permitted by the influence of the
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active and emotional rajas. The luminosity is maximized in
the third level, for it is the light of pure awareness, sattva,
that dominates there.

The chakra, therefore, enables the transformation of
the first level of space into the second, and the second into
the third. In a crude manner of speaking, we may describe
it as the conversion of matter into energy, and energy into
consciousness. As the transformation takes place, greater
harmony is achieved. The distinction between the objective
world, the subjective person and the consciousness that is
at once both objective and subjective and neither objective
nor subjective, breaks down.

The complete harmony of existence is symbolized by
the point (bindu) that occupies the central position in a
chakra. In fact, the chakra is described as an unfoldment
(srshti) of the bindu, and the bindu as the unfoldment
(samhrti) of the chakra. The imaginary of the all-enveloping
space issuing out of the womb of a dimensionless (and
therefore imperceptible) point is frequently met with in
tantrik texts. The body is the space, and pure consciousness
is the point. Thus there is two-fold movement in practices
connected with chakra : from the formless bindu to the
form of the chakra, and from the concrete representation of
the chakra to the abstract bindu. Chakra is a device or
instrument that facilitates both these movements.

II. Sri-Vidya and Sri-Chakra

The significance of the prefix ‘S11’ in the expression
Sri-chakra denotes that the instrument employed is
auspicious, beneficient, salutory, conducive to prosperity.
‘Sr’ is the name of the mother-goddess who rules over the
universe : ‘tvarn §ris tvarn i$varl (Durga-sapta-sati, 1, 79).



Introduction 7

She is so called because all living beings depend upon her
for being, for happiness for the fulfilment of their destiny
(sriyate sarvair iti srih). The conception and employment
of Sri-chakra are relevant only in the framework of an
esoteric discipline known as Sri-vidya, which is variously
interpreted as ‘the vidya of the nature of Sii’ (the ultimate
benefit, viz., mukti), ‘the vidya that yields Sri (prosperity)’,
the vidya of Sri (the mother-goddess), and ‘the vidya and
St1 (in the sense of the path and the goal)’.

Vidya usually means knowledge (from vid, ‘to know’),
learning, discipline, system of thought. But in the tantrik
context, it has an extended meaning, and it signifies a female
divinity (which is the personification of the essential process
of consciousness) or her power (which is actualized when
consciousness is focussed). The mother-goddess, Durga, is
described as stationed in all beings in the form of vidya (‘ya
devi sarvabhiiteshu vidya-riipena sarhsthita’); and the form
of vidya is explained as the primordial prakrti (adi-prakyti),
viz., the mother-goddess Lakshmi, whose other name is Sri.
Vidya also signifies the wisdom that leads to liberation (‘sa
vidya parama mukter hetu-bhita sanatani’, Durga, 1, 57);
and in this sense she is the highest divinity (‘Vidya si sa
bhagavatl parama hi devi’, ibid., 4, 9).

The tantrik texts speak of ten vidyds or cultic goddesses
whose worship is commended for health, happiness, wealth
and welfare here and liberation from phenomenal bondage
hereafter. The ten divinities are classified into (1) the extra-
ordinary vidyas’ (maha-vidyas), Kali and Tara; (2) the
‘ordinary vidyas’ (vidya), Shodasi (or Tripurd),
Bhuvanes$vari, Bhairavi, Chainnamasta and Dhiimavati; and
(3) ‘adept vidyas® (siddha-vidyas), Matangi, Kamala and
Bhagalamukhi. The ‘extraordinary’ vidyas presupposc on
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the part of the devotee great rigour, austerity, persistence
and detachment; the practice is field with grave risks. The
‘adept vidyas’ are likewise to be propitiated by the would-be
adepts, and therefore involve rituals of a kind that the
common man would find extremely arduous and hazardous.
The ‘ordinary’ vidyas are suitable for ordinary aspirants,
and they are safe. Each of these vidyas has a characteristic
form and particular dhyana, mantra, kavacha and other
details of tantrik ritual.

The first among the ‘ordinary’ vidyas, viz., Shodasim
is technically known as Sri-vidya. ShodasT literally means
‘the damsel of sixteen years’, and her form is identified
with deities like Lalita, Raja-rajesvari, Sundarim Kamesvary
and Bala. But the texts explain that the vidya is called
‘shodasi’ because the mantra of this vidya consists of sixteen
seed-syllables. We read in Vamakesvara-tantra.

gftd a8 yreRIsy  sfifaen wievmer
serfaaraear fg afmgfewauen
This sixteen-lettered vidya is here described as the

wisdom concerning the absolute (brahma-vidya), and its
rewards are said to be both devotion (bhakti) and liberation
(mukti). Another text, Jiianarnava-tantra, explains why it is
cailed Sri-vidya :

HISTEATAT  sisis |ufaan

wrsynerfaasyd sifaaifa wehtfaarn

The fifteen-lettered mantra is known as Kamardja-
mantra or Kadi-vidya (the sacred formula beginning with
the syllable ‘ka’). The fifteen syllables are accommodated

in three groups (kitas) called Vagbhava, Kamaridja and
Sakti- kiitas respectively :
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Group L. ® T g A
Group II. THH T A B
Group IIL. gwag

The texts add that the syllables in three groups are like
beads in a rosary to be recited one after the other
(Varivasya-rahasya, 1, 21). This mantra, which is the verbal
from of the mother-goddess is known as paficha-dasakshari
(fifteen-lettered’). By adding the sacred syllable ‘Srim’ it
becomes shodasi (sixteen-lattered’). ‘Srir’ is the original
and own form of the mother-goddess. It is implicit in the
‘fifteen-lettered” mantra; and it becomes explicit in the
sixteen-goddess is himself called ‘Sri-vidya’; and the body
of knowledge concerning her is also ‘Sri-vidya’. The chief
instrument through which the mother-goddess is propitiated
and the knowledge concerning her as put into practice is
Sri-chakra. The fifteen-lettered (or sixteen-lettered) mantra
is meant to transform the wisdom Si-vidya into a concrete
form (‘vidya $arira-vatta mantra-rahasyar’, Pratyabhijna-
sutra).

The mantra is itself the body of the mother-goddess; it
describes the body by its power of inward intuition (vimarsa-
sakti). It is only when the divine body is thus brought into
the effective consciousness of the devotee that it is called
a vidya. The verbal expression of this vidya is the mantra
(parichadasi or shodast), and the visual expression is the
yantra (Sti-chakra). The two are essentially identical.

The three groups of letters in the fifteen-lettered mantra
are called ‘peaks’ (kiita) or sections (khanda). They denote
respectively Fire (agni), Sun (sarya) and Moon (soma);
creation, preservation and dissolution; volition (iccha),
cognition (jigna) and action (kriya); sattva, rajas and tamas;
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wakefulness (jagrat), dream (svapna) and deep sleep
(sushupti); the knower (jaatr), the knowledge (jiana) and
the known (jfieya); the individual self (arma), the inner self
(antaratma) and the supreme self (paramdtma). The triad is
usually represented in the yantra as a triangle (trikona).
Sri-chakra is basically an elaboration of the triangle. When
we speak of the sixteen-lettered mantra, we add ‘Srim’, the
secret dimension of the mother-goddess to the above triad.
This denotes the transcendental aspect : Brahma (or the
absolute) described also as the mother-goddess herself who
is the great essence of the triad (Maha-tripura-sandari), and
represented in the yantra visually as the point (bindu) in the
centre of the triangle.

Sri-chakra is thus basically a triad. We read in Kalikg-
purana :
oot wuge wEn YW W PRaw|
st eR: Wikh: q9T wuEd gl
fafaen wuser wifw: B = ged
s 7 qG gErwE g A
There are three dimensions of the Sri-chakra
corresponding to the three sections of the mantra, and each
of the dimensions has a further division into three units.
Each of these nine units is called a chakra; and this has
correspondence with the nine letters of the mantra called
navarna. The basic triangle has its apex downward,
signifying the feminine aspect of the mother-goddess. There
are four other triangles of similar nature (viz., feminine).
There are four other triangles of similar nature (viz.,
feminine). These are called sakti-trikonas, and represent five
forms of feminine energy. There are also four triangles with
their apeces upward, signifying the male aspect. They are
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Agni- or Siva-trikonas. In the tantrik ideology, male is
passive and female is active. There are four ‘male’ triangles
and five ‘female’ triangles, thus constituting nine triangles
in all, corresponding to the navarpa ideology.

i@ﬁ"l‘: Rraeshy vivasy st
Taochy dfbg sfoes freaEy:

The symbolism of Sri-chakra is prominently in terms
of the numbers three and nine (‘tridha chaiva navadha chaiva
chakra-sarmketakam punah’, Yogini-hrdaya, 1, 73). But the
four ‘male’ triangles and the five ‘female’ triangles are
represented in the yantra as mutually intersecting, thus
bringing into being as many as forty-three triangles. It is
customary to regard the central point (bindu) also as a
triangle and speak of forty-four triangles in all. However,
the enclosures in the yantra are nine only (navavarana),
arranged in three groups, corresponding to the three sections
of the mantra. The tantrik text dealing especially with the
worskip of Sri-chakra, Nitya-hrdaya, says that Sri-chakra is
produced when the five forms of Sakti and the four forms
of Siva get united.

There is a two-fold way of looking at the yantra. If we
start from the outer-most enclosure (@varana) which is in
the form of a square (called bhapura) and move inward
until the central dimensionless point (bindu) is reached, the
movement suggests progressive implication, and contracting
of the dimensions leading finally to dissolution in the point.
It is described as the way of unfoldment, (samhyrti). If, on
the other hand, we begin with the central dimensionless
point {hindu) and move outward until the all-enclosing square
(bhitpura) is reached, the movement suggests progressive
explication and expansion. It is described as the ‘way of
unfoldment’ (syshii). In either case, there are nine enclosures.
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III. The Structure of Sri-Chakra

The nine enclosures have characteristic forms, names,
meanings, symbolisms and correspondences with the aspects
of human constitution. If we follow the ‘way of unfoldment’,
the nine enclosures successively are as follows :

Group 1. (Inner Group symbolising absorption or
samhara)

1. The central dimensionless point (bindu), represen-
ting the transcendental aspect of the mother-
goddess, denoted by the secret syllable ‘Srim’. In
fact, it is this point (coloured red), that is really the
$ri-chakra. Everything else is only a manifestation
of aspects thereof. The point is identified with Lalita
or Raja-rajesvari the chief deity of the tantrik cult:

2. The primary triangle with its apex downward and
coloured white immediately around the central
point. It may be seen that this triangle does not
intersect with any other triangle, and stands
independent in structure. Other triangles in the
yantra are formed by extending the three sides of
this primary inverted triangle. The triangle is
feminine in character, and is said to represent the
three fundamental manifestations of the mother-
goddess : Kamesvari (presiding over the Kamaripa-
pitha, symbolizing the moon, and representing
creation), Vajres$vari (presiding over the Kamaripa-
pitha, symbolizing the moon, and representing
creation), Vajresvari (presiding over Purnagiri-
pitha, symbolizing the sun, and representing
preservation), and Bhaga-malini (presiding over
Jalandhara-pitha, symbolizing the fire, and represen-
ting dissolution). The three corners of the triangle
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stand for the three ‘peaks’ (kuta) of the fifteen-
lettered mantra. The triangle itself is regarded as
the abode of the mother-goddess (kama- kala);

. The figure of eight-corners (ashta-kona),

surrounding the primary triangle consisting of eight
triangles, coloured red;

Group II. (Middle Group, symbolising preservation or

sthiti)
4.

Group
srshti)

2.

The figure of ten angles (called ‘inner or antar-
dasara) consisting of ten triangles, coloured blue,
surrounding the eight-coloured figure;

Another figure of ten angles (called ‘outer’ or
bahirdasara) surrounding the above, also consisting
of ten triangles, coloured red,;

The figure of fourteen angles (consisting of fourteen
triangles (called chatur-dasara), surrounding the
above;

1I1. (Quter Group, symbolizing extension or

The ‘eight-petalled lotus’ or the circle with eight
petal-like projections, red in colour, on the outside
(called ashta-dala-padma) enclosing whole of
Group II (which in turn encloses Group D;

The sixteen-petalled lotus (shodasa-patraka), or the
figure with sixteen petal-like projections on the
outside, surrounding the above; and

The square field (chaturasra) in which all the above
units are positioned. It is imagined to be the ‘earth-
stretch’ (bhiipara), all inclusive, bound by three
ram-parts.
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Of the above units, units 2 to 6 are regarded as Sakti-
aspects and the units 1 and the last three are Siva-aspects.
While the above nine constitute the main pattern of
Sri-chakra, it is usual to introduce between 9 and 8 three
concentric, circles (known as tri-vrtta), representing the three
worlds (bhii, bhuvah and svar), the three gunas (sattva,
rajas and tamas), and the basal centre (muladhara) in the
living beings.

Each of these nine units (called chakras) has its own
name, characteristic form, and significance. Their names
are respectively : (1) Sarvananda-maya (being the aperture
of the absolute or brahma-randhra on her head); (2) Sarva-
siddhi-prada (being the top of her head); (3) Sarva-roga-hayq
(being her forehead); (4) Sarva-raksha-kara (being the
middle of her eye-brows); (5) Sarvartha-sadhaka (being her
neck); (6) Sarva-saubhagya-dayaka, (being her heart); (7)
Sarva-samkshobhana (being her navel region); (8) Sarvasa-
pari-piraka (being the svadhishthana-chakra of the
mother-goddess); (9) Trailokya-mohana (the outermost line
being the feet, the middle line thighs, and inner line knee of
the mother-goddess).

Lalitopakhyana (43, 2-13) identifies the prevalent
religious disciplines with these chakras. The highest tantrik
discipline viz., Sambhava, Saivism, Sakta cult, Vaishnavism,
Bhagavata discipline, solar cult, Vedic religion, Jainism and
Buddhism. Correspondences with the chakras of human
constitution have also been suggested : miladhara, svadhist
hdna and nabhi in the outer group (extension), manipira,
anahata and visiddha in the middle group (preservation);
and ajiia and sahasrara in the inner group (absorption) of
the chakras (Yogini-hrdaya).

The three groups of chakras mentioned earlier are
imagined to constitute the body of the goddess : the first



Introduction 15

(vagbhava consisting of five letters, representing Moon) is
her head, the second (kamaraja, six letter, Sun) below her
neck up to her hip, the heart or torso; and the third (sakti,
four letters, Fire) the part of the body of the body below the
hip (muladhara). She is therefore called (mula-kut
a-traya-kalevara).

Besides the forty-three triangles involved in the design
of Sri-chakra, there are also twenty-four sandhis (where
two lines meet) and twenty-eight marma-sthanas (where
three lines meet), which have their own significances. During
the worship ritual, these spots also receive attention. The
meeting of two lines indicate the union of $iva and Sakti,
while the meeting of three lines suggest the explicit presence
of the harmony between Siva and Sakti (described as
samarasya). And the seed-syllables in the fifteen-lettered
mantra are identified with the chakras in Sri-chakra : la
(prithvi-bija), with the four-sided figure outside, sa
(chandrama) with the sixteen-petalled lotus, ha (akasa-bija)
with the eight-petalled lotus, i (bhuvanegvari-bija) with the
fourteen cornered figure, e (Vishnu-bija) with the outer
ten-cornered figure, ra (vahni-bija) with the inner ten-
cornered figure, and ka (Siva-bija or Kama) with the eight-
angled figure. The primary triangle and the central point are
represented by the crescent-moon and the bindu.

The background philosophy explain that the bindu is
Sri or Maha-Kamesvari, and its initial manifestation is nada
or sound (half-syllable or crescent moon). Thereafter, the
primary triangle (frikona) takes shape as the organ of
generation of the universe (yoni). The bindu is Kamesvara,
the ground of the Universe; the trikona is Kamesvari, the
mother of the universe. The union of these two is Sri-chakra,
which represents the entire phenomenal pattern including
the underlying unitary principle.
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IV. The Pattern of Sri-Vidya

The Sri-vidya lore, in which the worship of Sri-chakra
occupies the central position, counts among its pioneers
both gods and sages. A list of twelve teachers is usually
given : Manu, Chandra, Kubera, Lopamudra, Manmatha,
Agastya, Nandisa, Surya, Vishnu, Skanda, Siva and Durvisa.
It is said that each of them started a school of his own with
regard to the worship and significance of Sri-chakra. How-
ever, only two came to be current : the school started by the
demigod Manmatha (also called Kamaraja, hence the name
of the school, ‘Kamaraja-vidya’, ‘madhumati-mata’ or ‘kadj.
mata’) and continued by the sage Agastya; and the school
started by Agastya’s wife Lopamudra (called ‘hadi-mata®),

Of the two schools, the ‘kadi-mata’ (so called because
the fifteen-lettered mantra begins with the letter ‘ka’) is not
only earlier but more important than the ‘hadi-mata’ (so
called because the mantra begins with the letter ‘ha’). Among
the teachers of this school are counted Parama-siva, Durvasa,
Hayagriva and Agastya. And among the source-books of
this school are Vamakesvara-tantra, Tantra-raja-tantra,
Yogini-hrdaya, Tripurarnava, Parananda-tantra, svacchan-
da-tantra, Lalita-trisati, Tripurd-rahasya and Sakti-
samgama-tantra. _

There is also a view that the first group (vagbhava-
kata) of letters in the mantra (% ¥ § & ) is ‘kadi-vidya’
(as it commences with the letter ka) the second group (kima-
raja-kuta) is ‘hadi-vidya’)(¥ 9@ & ¥ & gI) and the third
group (Sakti-kiita) is ‘sadi-vidya’ (& & & ).

Among the three schools, the five sandhyas are devoted
to different divinities. In the ‘Kadi-school’ (also called Kili-
karma), Kamakala-kali is worshipped in the morning,
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Bhuvanesvari in the afternoon, Chamunda in the evening,
Samaya-kubjika at night and Kadi-pafichadasi at midnight.
In the ‘Hadi-school’ (also called Sundari-krama) the
divinities worshipped at aforesaid five times are respec-
tively : Adya-kali, Tara, Chinna-masta, Bagala and Hadi-
pafichadasi. This worship is not recommended for
house-holders. In the ‘Sadi-school’ (also called Tara-karma),
the divinities worshipped are respectively Dakshina-kali,
Tara, Bala, Jiana-sarasvati, and Sadi-pafichadasi. The ‘Kadi-
school’ is said to be sattvik, the ‘Hadi-school’ rajasik, and
the ‘Sadi-school’ tamasik.

There are three major procedures in the worship of
Sri-chakra : (1) Hayagriva-sampradaya, where worship is
conducted according to ‘dakshindchara’ (‘southern
recension’) employing Lalita-sahasra-nama and Lalita-
trisati, and offering kumkum, (2) Ananda-bhairava- sampra-
daya where worship is conducted according to ‘vamachara’
(‘the left-handed school); and (3) Dakshinamirti- sarpra-
daya, where worship is conducted according to ‘samaya-
chara’ (‘the doctrinal school”). The third procedure is
supposed to be the best. Here the ‘extension mode’
(srshti-krama) comprehends the nine chakras from the
central point to the outer-square; the ‘preservation mode’
(sthiti-krama) extends from the outer square to the eight-
petalled lotus and from the central point to the fourteen-
cornered figure; and the ‘absorption mode’ (samhara-krama)
from the outer square to the central point.

The ‘extension mode’ is adopted for worship in the
morning, the ‘preservation mode’ in the afternoon, and the
‘absorption mode during night. In addition to the
nine-chakras, worship in this procedure is conducted to the
three concentric circles (fri-vrtta) between the outer square
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and the sixteen-petalled lotus. This detail is present in the
Sri-chakra design adopted by the Ananda-bhairava-
sarmpraddya, but worship to it is not conducted. And in the
design accepted by the Hayagriva-sampradaya, this detail is
altogether absent.



Chapter 1
THE TANTRIK BACKGROUND

1. ATHARVA-VEDA

Bhavanopanishad is a short text dealing with the
symbolism of Sri-chakra and bringing out the importance of
meditation on this symbolism. It is described as an upanishad
in the sense of ‘secret doctrine’ and ‘higher wisdom’. It is
included in the classical collection of 108 upanishadic texts
(enumerated in Muktikopanishad, 1, 5), and more specifically
in the collection of texts known as ‘Sakta-upanishads’ viz.,
the upanishads that emphasize the tantrik outlook and seek
the upanishads that emphasize the tantrik outlook and seek
to reconcile this outlook with traditional Vedantic approach.

Such upanishads are usually affiliated to the Atharva-
veda corpus. Muktikopanishad, itself a minor upanishad,
suggests the existence of as many as 1,180 upanishads, but
provides a list of only 108 upanishads, arranged in five
groups : 10 of them belonging to Rg-veda, 32 to Yajur-veda
of the ‘Krshna’ division, 19 to the same veda of ‘Sukla’
division, 16 to Samaveda, and 31 to Atharva-veda. The
classification is rather arbitrary.

The classical upanishads, regarded as the major texts
that constitute the first dimension of the prasthanatraya
(‘foundational triad’, the Gita and the Brahma-sitras being
the other two dimensions), number about thirteen. The
master, Sarhkara, has written commentaries on ten of them
and has cited the other three as authoritative. They are all
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integral portions either of the ‘brahmana’ or of the ‘samhita’
parts of the Vedic complex. And they are recited in Vedic
‘$akhas’, and so are of doubtless antiquity. They also project
a thought-structure that is fresh and fundamental to Indian
thought.

In contradiction to them, there are numerous minor
upanishads that are in vogue among students and scholars.
Most of them have little in common, either in style or in
content, with the major upanishads; they appear to be
obviously recent in composition. The thought that they
project is neither fresh nor fundamental, neither original nor
universal. Often, the words of the older upanishads are
borrowed, with no attempt to conceal or alter. Most of these
texts are sectarian in approach, and theistic in spirit. It is
possible therefore to group them as Saiva, Vaishnava, gékta,
Yoga and so on.

While they claim to be ‘upanishads’ (for they uniformly
reject the gross ritualism of karma-kanda, and emphasize
the mystic aspects of the rituals), they tend to approach the
style of the ‘sutras’ (aphorisms). It is not seldom that the
statements in them are too concise to be clear, too enigmatic
to the dependable. We, however, find this trend already in
evidence when we consider the style in which Mandukya-
upanishad (classed among the classical or major upanisahds),
has survived.

The ‘upanishads’, which are in fact independent
compositions, are generally affiliated to the Arharva-veda;
which itself was undoubtedly a later addition to the
traditional Vedic corpus, which was only a triad : Rg, Yajus,
and Saman. This affiliation is understandable for it would
have been impossible to graft these texts on any of the other
vedic divisions, which were not only well-defined in structure
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but precise in scope and spirit. The ‘upanishads’ that have
found affiliation to the Atharva-veda number over a hundred.
Most of them are accommodated in the ‘charana-vytha’
section of Atharva-parisishta, which is itself supplementary
in character.

Affiliation of these ‘upanishads’ to the Atharva-veda
is justified on another count. The celebrated Vedic commen-
tator, Sdyana, in the prefactory essay to his commentary on
the Atharva-veda discusses at length the problems of the
validity and authenticity of this veda. It may be gathered
from his arguments that even then there prevailed a view
which denied the vedic status to the Atharva corpus. The
‘seers’ of the Atharvan hymns do not figure in the traditional
lists of Vedic seers (anukramanis). The three collections
(Rg, Yajus, and Saman) are not only referred to collectively
as trayi in all the early works bearing on vedic knowledge
(and even in the tantrik works), but are themselves
comprehensive and consistent.

Sayana, however, argues the Atharva-veda is as
authentic as the other three vedas, and that it has rightly
been accord a higher place than the other three as the
‘brahma-veda’. The vedic sacrifice involved three kinds of
priestly participants, each of whom specialized in one of
the vedic triad : the ‘hotr’ in Rg-veda, the ‘adhvaryu’ in
Yajur-veda, and the ‘udgatr’ in Sama-veda. The ritual needed
another priest who coordinated the activities of these three,
and was in the nature of a master of ceremonies. He was
called ‘brahma’; he had to be proficient in all three vedas,
and in addition in the Atharva-veda, which was his own
speciality. It was his responsibility to guide to ritual as a
total affair, to be alert throughout the conduct of the sacrifice
and prevent errors and lapses. It was also his function to
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forestal by corrective rituals the undesirable consequences
of the errors in the utterance of the mantras or in the
performance of the ritual sequences.

The importance attached to the ‘brahma’ priest was
also derived from the fact that he was expected to know the
meaning and significance (artha) of the hymns employed in
the sacrifice, while it was sufficient for the other priests to
know how to articulate the appropriate mantras and how to
perform the several ritualistic acts in the sequence. According
to Sayana, the body of the sacrifice which comes into being
by the proper employment of speech and mind are
represented in the vedic triad (Rg, Yajus and Saman), while
the overall import is communicated by the fourth veda, viz.,
the Atharvan alone (c¢f Gopatha-brahmana, 3, 2, and
Aitareya-brahmana 5, 33). Thus the Atharva-veda assumes
considerable significance in the vedic exegesis. While his
was little more than an academic argument in the early
stages, the contents of this veda did become popular, and
prevalent in the folk context. In fact, religion of the masses
was guided more by the prescriptions of this veda than by
those of the other three.

The Atharva-veda is characteristically different, from
the Vedic triad, in language, style, structure as well as
thought content. It ignores altogether the sacrificial context
and the other-worldly gains, but focuses attention on magical
rites, therapeutic measures, and practical procedures
calculated to achieve specific benefits in this world (like
health, longevity, wealth, sensual pleasures, political power,
elimination of opposition, destruction of enemies and so
on). There is also an undercurrent of spiritual aspirations
(hrahmanyayi) as fundamental to meaningful living.

The sage Atharvan, after whom the corpus got its name,
is altogether absent from Rg-veda. As many as 175 hymns
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in the Atharva-veda. As many as 175 hymns in the Atharva-
veda are ascribed to Atharvan, who is identified with the
sage Bhrgu, who is said to have emerged from the
perspiration that flowed copiously from the body of Brahma
while he was engaged in severe austerities (Gopatha-
brahmana 3, 4). The celebrity of Atharvan rested on his
skill in curing ailments (“ye’thravanas tad bheshajam”) and
thus conferring benefits on humanity (such as health, long
life and nourishment, bhaishajyani and paushtikani). His
counter part, Angiras, who has but 15 hymns to his own
credit, was an adept in black magic and sorcery (abhichari-
kani). The corpus in its present form- called appropriately
‘Atharvangiras’, comprehends both these aspects of practical
life.

The significant role that the Atharvan priests played in
ancient society has been brought out in the two verses, now
found in Atharva-parisishta (4, 6).

T TR AR El Ihau:)

et agrd add Feugan)

qegTeT favmor stgaint feafgam)

AU TSt

“The kingdom in which resides the Atharvan priest,

who is an expert in pacificatory rites, is bound to prosper,
free from all calamities. Therefore, the king should especially
honour the Atharvan priest, who has mastery over his own
sense-organs and mind.”

While the Atharvan priest was sought after by the
princes and the people for their own welfare and material
gains, the priest himself was to be saintly and other worldly.
[t is in his austerity that his power abides. And he was
constantly preoccupied with austere rites to enhance his
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own power. It is this aspect the dominates the upanishadic
texts that are affiliated to the Atharva-veda. Some of these
texts describe themselves as ‘the head of the Atharva’
(atharva-Siras), viz., the culmination of the Atharvana
ideology.

2. UPANISHADIC FRAMEWORK

There is an Upanishad called Atharva-sira-upanishad,
meaning “the secret doctrine concerning the head of the
Atharvan”. The gods approach of the terrible Rudra in the
heavenly region, and ask him : “who are you?” And Rudra
reveals to them his identity as the sole reality, all-pervasive
and ever-enduring :

TaT T 9 AIHAW TS, Hl a1 qArHta)
Aisodigeies: WOAAMGAia o wfaend =,
= SRy SAfafts il drsatE-ar ufavm
Hrsg et SRR SEEAl etc.

He equates himself with the Brahman of the earlier
upanishads, responsible for the phenomenal world of
multiplicity while remaining immutably alone. Towards the
end of the text, the teacher of this pantheistic philosophy,
Rudra, is described as “the revered head of the Atharva”
(“ity aha bhagavanatharvasirah”); and his teaching also is
called by the same name (“ya idam-atharvasiram brahma-
nodhite” etc.).

The concluding sentence of the Bhavanopanishad
(according to the recension accepted by Bhaskara-raya)
assures that one who understands the ideology of this text
understands also the ‘head of the Atharvan’.

Here is an attempt to identify the Tantric teaching with
the culmination of thought followed in the Atharva-veda,
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and to reconcile its teaching with the vedantic outlook. It is
well known that the tantras are aligned with the Atharva-
veda. Sukra-nitti (4, 3, 27), for instance, mentions that the
sciences of medicine (@yurveda), archery (dhanur-veda),
music (gandharva-veda) and the tantras are affiliated to the
Rg-veda, the Yajur-veda, the Sama-veda, and the Atharva-
veda respectively.

The traditional view is that the tantras are more
specifically affiliated to the ‘Saubhigya-kanda’ portion of
the Atharva-veda. The tantrik works themselves claim that
the Atharva-veda is the source of their ideology, and the
authority for their prescriptions. Rudra-yamala, for instance,
holds that the mother-goddess (devi), who rules supreme in
the tantrik context, belongs to the Atharva-division of Vedic
tradition (Ytharvana-sakhini). The same text contains an
eloquent eulogy of this Veda, which in the eyes of the
rigorous vedic traditionalists is out of bounds for decent
folk (17, 1-26) : (this is the veda which contains the essence
of the wisdom of all the four vedas (‘chatur-veda-jiiana-
sarah’, 26); from this veda emerged the Sama-vedam
Yajur-veda and Rg-veda, characterized by the three gunas,
sattva, rajas and tamas, respectively (2-3); within its scope
(atharva-veda-chakra) is included the Kundali dynamics
(10), and in it resides the great mother-goddess who
incorporates in herself all the gods, and who represents all
the sacred hymns (11). Thus this veda would render the
other vedas either irrelevant or unnecessary.

[t cannot be denied that there was continuing discord
between the tantrik votaries holding fast to the Atharva-veda
and the vedic traditionalists who recognized only the other
three vedas. Whatever the causes and nature of the conflict,
there was a tendency, originally hesitant but gradually
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gathering strength, to integrate the practical aspects of the
two rival approaches. This tendency naturally assumed many
forms. If the common belief was that the tantras were derived
from the Atharva complex, there was also the view (e.g., in
Nardyaniya-tantra) that the vedas themselves were derived
from the Yamala texts of the tantrik tradition : the Rg-veda
from Rudra-yamala, the Yajur-veda from Vishnu-yamala,
The Sama-veda from Brahma-yamala, and the Atharva-veda
from Sakti-yamala. '

Some of the tantrik texts (like Kaka-chandesvara-ma ta)
taught that the vedic corpus had become obsolete, due to
their great age, while the tantras have arrived to fill thej,
place. Kularnava-tantra likened vedic wisdom to the
common harlots, for the vedas made their wisdom readily
accessible to all and sundry, in contrast to the tantras which,
like respectable housewives, confined their wisdom (which
incidentally was regarded as the same as vedic wisdom)
only to the duly initiated.

The tantras in due course came to be classed with the
puranas, as variant versions of vedic wisdom. Apararka’s
commentary on Ydjiavalkya-samhita counsels that the
tantras should not be condemned by the votaries of vedic
tradition, although the validity of the tantras is restricted to
some portions thereof.

One of the powerful expressions of this tendency to
integrate aspects of vedic orthodoxy with tantrik ideology
was the composition of tantrik texts in the style of
upanishads. In the context of vedic orthodoxy, the portions
known as the upanishads represent the final stage of vedic
wisdom, which reject (or restricted the scope of) rituals in
favour of the mystical intuition of reality, which substituted
liberation from phenomenal ills (mukti) for the procurement
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of heavenly rewards (swarga) as the ultimate goal of human
life, and which advocated knowledge (jfigna) as the royal
road to this final goal, in preference to ritualistic action
(karma). The tantrik ‘upanishads’ have much the same
approach with regard to the tantrik context. The seek to
reject the path of action (whether the vedic rituals or the
magical rites of the Atharvan and Angiras types), and
emphasize the symbolical significance of the vedic and
tantrik prescriptions. While advancing beyond the action-
oriented tantras, these ‘upanishads’ attempt to reinterpret
the vedic message in terms of the tantrik ideology.
Lakshmidhara’s gloss on Saundarya-lahari goes to the extent
of pronouncing that the performance of external rites is
actually un-vedic, and that the genuine teaching of the veda
is to develop an intuitional understanding of the essential
significance of these rites.

The word ‘upanishad’ means ‘secret teaching’ or ‘direct
transmission of the liberating wisdom’. The method
advocated in the canonical upanishads for the realization of
the highest truth (which was also directly experienced in
ones own being) is wisdom (jigna). Verbal understanding
(sravana), purposeful reflection on the import and signi-
ficance of the texts (manana), and intent, intimate contem-
plation (nidhidhyasana) are suggested as effective instru-
ments for the acquisition of such liberating wisdom. The
‘upanishadic’ texts affiliated to the Atharva-veda have the
same approach, and prescribe the same methods although
in a tantrik framework.

With the exception of three major upanishads (viz.,
Prasna, Mundaka and Mandikya), the ‘upanishads’ formally
affiliated to the Atharva-veda do scarcely any justice to the
nomenclature of ‘upanishad’. Most of them, for the most
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part, are merely bits and pieces of passages from scveral
major upanishads stuck together with little regard for
organization of thought or unity of import. The better known
among these minor upanishads are elaborate and didactic,
but borrowing heavily from the vedic corpus : Maha-
nardyana in 36 khandas; Brhaj-jabala in eight brahmanas;
Nrsinha-purva-tapaniya in eight adhyayas; Nysimha-uttarq-
tapaniya in nine khandas, and Narada-pari- vrdjaka in nine
upadesas. They are widely read, and frequently commented
upon, for they do breathe an air that is reminiscent of the
major upanishads.

But texts like Atharva-Siras, Rama-rahasya, Sita,
Sarabha, Sarya, Krshna, Pasupata-brahma, Hayagmva
Dattatreya and Devi are so obviously cultic and sectarian
that their upanishadic character is little beyond the suffix
‘upanishad’ added at the end. There are texts that deg]
principally with spiritual practices (espec1ally Yoga) and
incidentally with a miscellany of topics (e.g., Sand;!ya and
Annapirna). Short text like Atma, Para-brahma, Mahavakyq,
Atharva-sikha and Paramahamsa, attempt at succinet
philosophical essays in the manner of the major Upanishads,
although with little success. The cult of the mother-goddess
has occasioned many upamshads (like Guhyaq- Shodha-
nyasa, Shodha, Sumukhi, Kalika, Syama and Kalimedhg-
dikshita) which are strongly tantrik in character. They are
rightly regarded as ‘Sakta-upanishads.’

The cult of Sri- Vidya iu particular has a few ° upani-
shads’ like Bhavana, Tripura-tapini, Bahvrcha, Syi- Vidya
taraka and Sri-chakra. The last named text is a brief one,
affiliated to the ‘Saubhagya-kanda’ portion of the
Atharva-veda. But the title is misleading, for it contains
little that is relevant to the celebrated design. It deals with
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the nyasa aspect of worship and eulogizes the acquisition of
‘power’ (Sakti) without which neither knowledge nor
emancipation may become a reality. The ‘“upanishad’ called
Sri-Vidya-taraka is also a short one (in four padas), providing
little information concerning the cult. It is in the form of a
dialogue between Agastya and Hayagriva, and deals with
four ‘khandas’, which, however, are applied to the syllable
aum (interpreted as having six kataksharas). It considers,
all too briefly though, the well-known theme of Mandiikya,
viz., the self being ‘four-footed’ (chatushpat), passing
through the conditions of wakefulness, dream, sleep, and
beyond.

Tripura-tapini-upanishad and Bhavanopanishad are
significant among the texts that deal with Sri-Vidya. The
former is important inasmuch as it secks to integrate the
vedic outlook with the tantrik, and also deals with the basic
conceptions of Sri-Vidya. Bhaskara-raya, the commentator
on Bhavanopanishad, suggests that the two texts are
complementary in character : the former dealing with the
worship-symbolism and the latter with the meditational
aspect. The full text of this ‘upanishad’ is given in the
appendix. While the text ostensibly attempts to explain the
ritualistic dimension of Sri-Vidya (Kriya-Kanda, 5, 1) it is
actually a reinterpretation on tantrik lines of three well-
known vedic hymns : the gdyatri-hymn commencing with
“tat-savitur-varenyam”, the hymn commencing with “jatave-
dase sunavama”, and the hymn “Tryambakam yajamahe etc.”
(Yajurveda). In five sections, each of which si called an
‘upanishad’, it deals with the external worship of Sri-chakra,
its symbolism, the iconographic significance of the mother-
goddess, meditation on the sacred design, and the employ-
ment of Sri-vidya to pragmatic ends. It contains a description
of the nine enclosures of the Sri-chakra (3, 3). The account
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is concluded with the assertion that the innermost point
(bindu) in the central triangle is the real Sri-chakra.

LECERCED aﬁmlmmmfa:ﬁﬂmgﬁ
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Bahvrcha is another upanishad that is directly concerned
with the cult of Sri-Vidya. It is short, and is affiliated to
Rg-veda (according to Muktikopanishad, 1, 1). It substitutes
‘devi’ for brahman, and explains the emergence of the
phenomenal world from her, called variously Tripura-
sundari, Lalitd, Balarbika etc. She is the sole reality, “tje
transcendental brahman, impartite and without a second”
The test provides the characteristic vedantic flavour to the
cult of Sri-Vidya. It even incorporates the four mahdvakyqs
(“prajiianam brahma”, “aharh brahma’smi , tat-tvam-asj”,
and “ayamdtma brahma”) into the eulogy of the mother-
goddess. The text concludes with the vedic hymn “Reho
parame vyoman...” however with no attempt to suggest it
relevance to the text.

3. BHAVANOPANISHAD

Bhavanopanishad is a short collection of aphoristic
statements (vakyas), affiliated to the Atharva-veda. 1t occurs
in three recensions : (1) the one adopted by the commentator,
Bhaskara-raya, consisting of 36 sentences; (2) the one
adopted by another commentator Upanishad-brahma-yogi,
substantially identical with the above but with a few
additional sentences; and (3) the text that is included in the
collection of 108 upanishads, Upanishat-samgrahah (ed. by
Pandit Jagadisa Sastrin, Motilal Banarsidas, Delhi 1970,
Part I, Serial No. 87, pp. 548-550), consisting of 67
sentences.

-1 ] (13
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The text in its first recension was published as early as
1896, along with Bhaskara-radya’s commentary (ed. by A.
Mahadeva-Sastrin and K. Rangacharya, Govt. Oriental
Library, Mysore). The text in its second recension was
published from Adyar, along with the commentary of
Upanishad-brahma-yogi in 1925 (ed. by A. Mahadeva
Sastrin, Adyar Library Bulletin, Adyar, (Madras). The text
alone was printed in Bombay in 1917 (ed. by W.L. Pansikar,
Nirnaya-sagar Press).

The text consists of exceedingly cryptic statements in
the style of the siatras, with no suggestion of any thematic
classification of these statements. The main purpose of the
text is to delineate the correspondence between the details
of Sri-chakra with the details of human constitution.
$17-chakra is the design that is worshipped in the cult of
$11-Vidya to the accompaniment of elaborate and precise
rituals, or by contemplation on conceptual and symbolic
representation. The former aspect is dealt with in the
Tripurd-tdpim‘—upanishaa’, while the latter is the theme of
Bhavanopanishad. Sti-chakra is a projection of the essential
dimensions and also of unity of the entire universe
(brahmanda) and also of the basic aspects of the human
constitution, in its structure as well as function (pindanda).
The essential correspondence or identity between the two
aspects samarasya or tadatmya) as represented by psycho-
cosmogram is the focal interest of Bhavanopanishad.

It begins with the usual tantrik acceptance of guru as
the indispensable gateway for the liberating wisdom, and
proceeds to define human constitution in terms of the forms
assumed by the guru. Then the nine-fold energy represented
by the $ri-chakra is sought to be related to the human
constitution in its physical, vital and mental aspects. The
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bulk of the text is occupied with the enumeration of the
nine chakras that enter into the composition of Sri-chakra,
and their diagrammatic, cultic and psychophysiological
details. The method of enumeration follows the sanhdrg-
krama (‘the procedure of absorption or dissolution’), viz.,
commencing from the outer-most enclosure and proceeding
inwards until the central point is reached.

The text is closely, associated with the tantrik treatise
of great repute, Tantra-rdja-tantra. The sentences in the
Bhavanopanishad have exact correspondences with verses
in the Tantra-raja-tantra; and the commentator Bhaskara.
raya almost exclusively relies of the latter for interpreting
the former. The tantra is an elaborate text in three distinct
parts containing the three divisions of Sri-vidya; kadi, hadi
and kahadi. The content of the Bhavanopanishad which is
a text belonging to the Kadi tradition, is to be found in the
first division, which consists of thirty-six sections, with g
hundred verses in each section. It forms the third-fifth section
or patala. There is an excellent commentary on thig text,
known as Manorama, ascribed to Subhagananda-nathg

The commentary, which crystallizes the vViewpoint
adopted by the Kadi- tradition of Sri-vidya mentions nine
manuals which are core-texts of this tradition : Vamakesvarq-
tantra, Chandrajiian-tantra, Sammohana—tantm, Nityg-
shodasikarnava Matrka-tantra, Sundarz'-h_rdaya, Meru-
prastara-tantra, prastara-chintamani and Bahurapashtaka.
It is, however, doubtful, if all these are in fact independent
works. We know, for instance, that Sundari-hrdaya is the
name given to a portion of Nityashodasikarnava. And, we
have it on the authority of Bhaskararaya, Nitya- shoda-
Sikarpava is itself a part of Vamakesvara-tantra. The text
named Sammohana-tantra that is available to us now does
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not deal with the Kadi-tradition, nor do some of the other
texts mentioned above. Important core works that project
the Kadi-tradition, therefore, are only two : Vamakesvar-
tantra and Chandra-jiiana-tantra.

Bhaskara-raya’s commentary, however, mentions
several works that are regarded as authoritative for the
Kadi-tradition. Besides Tantra-raja-tantra, the works cited
here include Siva-satra with Varttika, Nitya-shodasikarnava,
Rahasya-namasahasra (i.e., Lalita-sahasra-nama), Malini-
tantra, Yogini hrdaya (probably the same as Sundari-hrdaya
mentioned in Manorama), Nitya-hrdaya (perhaps a part of
Tantra-raja), Bindu-satra, Ratna-traya-pariksha and
Saundarya-lahari.

Bhaskara-raya, whose commentary on Bhdvanopani-
shad has been included in this edition, was a celebrated
authority on the philosqphy and practice of the tantra,
especially of the cult of SiT-vidya, during the early part of
18th century. His exact dates are uncertain, but he mentions
that his commentary on Vamakesvara-tantra (called
Setu-bandha) was completed on Sivaratri in the saka year
1655 (corresponding to 1733 A.D.), and that his commentary
on Lalita-sahasra-nama (called Saubhagya-bhdaskara) in the
Sarhvat year 1785 (corresponding to 1728 A.D.) His father
was Gambhira-raya, belonging to Rg-veda-s§akha and
Visvamitra gotra, was a scholar and minister in the court of
the ruler of Bijapur. He is said to have rendered Mahabharata
into Persian, and earned from the ruler the title of ‘Bharati’.
Bhaskara-raya’s mother’s name is given as Konamarhba.
His birth place is given as Bhaga-nagara (present-day
Hyderabad in the Deccan).

During the family’s visit to Varanasi on a pilgrimage,
the upanayanam ceremony of the boy Bhaskara-riya was
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performed in Varanasi, where he resided for some years
acquiring the knowledge of eighteen branches of learning
from Nrsirhhadhvari (who was a tantrik initiate under the
name Sambhavananda-kalpalata, and of the ‘paribhasha’
verses for Lalita-sahara-nama). Initiated into the tantrik
worship of the mother-goddess even as a boy by his own
father, Bhaskarardya, obtained formal initiation and final
consecration (pirnabhisheka) from the tantrik master of Surat
in Gujarat, Sivadatta-sukla by name (whose initiatory name
was Prakasananda-natha). Bhaskara-raya’s initiatory name
(dikshd-ndma) was Bhﬁsurénar}da—nétha. He married
Anandi-bai, and initiated her in Sti-vidya (giving her the
initiatory name Padmavatyarih-bika).

Bhaskara-raya recognized the oblivion into which the
Atharva-veda was falling, and resolved to resuscitate
scholarly interest in it. He studied the entire corpus of the
Veda (along with the Brahmana texts) and began teaching
it to students. He was also responsible for popularizing Devi-
bhagavata and Adbhuta-kanda-Ramayana. He was a great
votary of Sri—vidya and wrote many manuals explaining its
philosophy, symbolism, practice and relevance. He was 2
prolific writer in several branches of learning, like veda,
vedantam, mimarhsa, nyaya, literary criticism, grammar,
ritualistic issues, devotional hymns, and mantra-sastra. His
celebrity rests on his works in the last category, among
which well-known are his commentary on Lalita-sahasra-
nama known as Saubhagya-bhaskara, his commentary on
Vamakesvara-tantra called Setu-bandha (dealing with the
bahiryaga and antaryaga of the goddess Tripura-sundari),
his commentaries on three upanishads, (Bhavanopanishad,
Kaulopanishad and Tripuropanishad), his gloss on Parasu-
rama-kalpa-sitra known as Ratndloka, and an independent
poetical work called Varivasya-rahasya.
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After spending many years in Varanasi, he returned to
the South, initially settling down on the banks of the river
Krishna at the behest of the ruler Chandrasena (who was
his admirer) and finally moving down to Tiruvalangadu on
the Southern banks of Kaverl in the Chola country. What
motivated him to choose this place was the desire to live
near his teacher Gangadhara-vajapeyi, under whom he had
learnt Nyaya of the Gauda type. The Maharatta ruler of the
region honoured him and bestowed a village on him on the
northern banks of the river, facing Tiruvalangadu. He lived
to be a very cld man and passed away at Madhyarjuna-
kshetra (Tiruvidaimarudir). One of his disciples, Umananda-
natha wrote Nifyotsava, an important manual on Sri-vidya.

His commentary on Bhavanopanishad, called merely
‘bhashya’, is brief but suggestive. He relies mainly on texts
like Tantra-raja-tantra, Matrkarnava, Tripurarpava, Yogini-
hrdaya and Parananda-tantra. His explanations are cryptic
and pre-supposes a familiarity on the part of the reader with
the ideology basic to E';ri-vidyz'i.

Upanishad-brahma-yogi, the author of the second
commentary included in this edition, was a prolific writer
in Advaita during the 18th century. His Paramddvaita-
siddhanta-paribhasha was completed in 1751 A.D. Known
in lay life as Sivarama of Vadhila gotra, he hailed from
Brahmapuram on the banks of the river Palar. He was
initiated into samnyasa by Vasudevendra in Kafichipuram,
where he settled down and founded his own monastry (extent
even to this day, known as ‘Upanishad-brahmendra mat
ham’). Although his initiatory name was Ramachandrendra,
he was better known as Upanishad-brahma—yogi, on account
of the commentaries that he wrote on all the traditional 108
upanishads (published by the Adyar Library, Madras, n
different collections 1920-1953).
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Although an Advatin by conviction, he was a great
devotee of Rama and preferred the bhajana form of worship.
His work have the distinct flavour of devotion (bhakti). He
also evolved the method of contemplation on the pranava
(om), and concentrating on the esoteric quality of sound
(nada). Besides commentaries on the three Vedantic
prasthanas (the Upanishads, the Gifa and the Brahma-sutra)
and several independent treatises on Vedanta (prakaranas),
he composed many musical pieces (a’iwandma-samkirtanas).
He was a contemporary of saint Tyagaraja (1767-1847 AD)),
with whom he was acquainted.

4. THE MEANING OF BHAVANA

The orthodox approach to divinity assumes four
progressive stages : (1) worshipping Godhead in an externg]
image having a recognizable from (pratikopasang):;
(2) worshipping Godhead in the image with the
understanding that the image represents the adorable aspect
of the all—pervasive divinity (pratz'rﬁpa-pratimopdsamj);
(3) meditating on the significant attributes of divinity, which
really abide in ones own heart (bhava-pratimopasana); ang
(4) worshipping the abstract divinity by symbolic offerings
(nidanopasana). The last stage culminates in the rejection
not only of external props like the physical image, things of
worship like flowers etc., but also of the duality between
the devotee and the Godhead, which underlies the previous
approaches.

The tantrik tradition has a similar arrangement. Broadly,
worship is two-fold : ‘external’ (bahir-yaga) and ‘internal’
(antar-yaga). In the former, a concrete representation of the
divinity is resorted to, and worship is conducted through
offering of the upacharas (as to an adorable human being),
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praises (stuti), repetition of powerful names of the divinity
or seed-syllables communicated by the guru (japa), and
contemplation on the greatness and glory of God (dhyana).
The rituals employed here may be vedic or tantrik in
character. And the representation of the divinity would be
so as to inspire feelings of reverence for Godhead, and so
as to be relevant for the ritualistic details. The worship is
described as ‘gross’ (sthila).

The latter form of worship falls into two stages : with
external props’ (sadhara) and ‘without such props’
(niradhara). The ‘props’ refer to the implements used; but
the emphasis is on the mature outlook of the devotee, who
will not mistake the props as absolute in their value. The
devotee in the first stage understands the symbolisms
involved in the ritual sequence. He also knows that the
props are only incidental and not indispensable; he must,
however, depend upon them until wisdom dawns in him.
As he progresses in this stage he will find the props
increasingly unnecessary, and will finally dispense with
them.

Bhaskara-raya in his Setu-bandha speaks of these stages
thus :

SUTETET: UHYeEt: AT wurfor SurRearer e
HeR W <f| qarel sreruneeEayite, Sgiifaa-
aqraiE, fgdtd o geuifteaaEE, g
TAEATH o YUl TEEr argeil
The devotee in the first stage looks upon the divinity
as having a human form, which the eyes can behold and the
hands can touch; this is the gross (sthiila) form of the
mother-goddess who is the object of adoration and worship.
In the second stage, the form of the deity is subtle (sikshma),
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in the form of the powerful sounds of a mantra, which the
tongue can utter and the ear hear. In the third stage, which
is transcendental (para), the form can be visualized only by
the mind, for it consists of the sustained dispositions arising
out of accumulated impressions (vasana) left in the mind of
the devotee who has dedicated his entire life to the worship
of the mother-goddess.

The meaning of vasana in the tantrik context is more
than mere impressions deposited in the mind by experience
during waking life, which the word ordinarily means. The
explanation in the texts calls attention to the culturing of
the mind as the result of a ritual; the culturing in which the
spirit of man is invigorated by directed mental processes
(‘vasayati, karmana yojayati jiva-manamsi’). The level of
transactional consciousness is heightened, owing to such
culturing. The mother-goddess who has been worshipped sq
intently by the devotee is actually identical with the devotee’
own spirit; only the devotee had no clue to this until the
third stage is reached. The objects of his search and adoration
is now recognized in the deepest layers of his own being;
and the object appears before him in the shape of his owr;
intentional consciousness (vdsand or chaitanya). External
rites, outward search and conventional conduct have no
meaning for the devotee any longer.

The devotee’s consciousness undergoes a transforma-
tion by the discovery that he has made of the divinity in his
own being. Such transformation is known as bhavana. The
word, derived from the root bhzz (‘to be’) means ‘to cause
bring something into being’, ‘to effect’. It also means
‘conception’ or ‘thought’ in the sense that a mental process
brings into existence an idea as a reality; conceiving cause
the emergence of a concept which has correspondence with
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truth. In an extended sense, the word means ‘contemplation’
or ‘meditation’ a deliberate activity which is directed towards
the rectification and crystallization of a mere mental
construct. Bhdavana, as the method of meditation prescribed
to explore the hidden depths of ones own being, figures
prominently when the devotee has gone beyond the stage of
gross worship of materialized divinity through external rituals
(bahir-yaga). It is the technique that is effective in ‘internal
worship’, especially when the ‘props’ are about to be
dispensed with.

The use of the word is not confined to the tantrik
context. We find it used extensively in the Buddhist texts of
both theravada and mahdyina persuations in the sense of
contemplative exercises. Bhagavad-Gita (2, 66) takes the
word to mean the immediate precondition for tranquility :
“there is no intentional consciousness’ (buddhi) for one who
has not ‘yoked’ his senses (ayukta); and he who has not
‘yoked’ his senses cannot be meditative (bhavand), and
without meditation there can be no peace (santi)”. Texts
like Vishnu-purana (6, 7) speak of three types of bhavana:
(1) contemplations on the absolute reality in terms of
abstractions (brahmakhya), (2) contemplations on the import
of rituals (karmakhya), and (3) contemplations that relate
the absolute reality with the ritualistic import (ubhayatmika).
The devotees who resort to the first type deliberate thus :
“We shall meditate on Brahman alone” (‘brahmaiva
bhavayamah’), and those who choose the third type
deliberate : “We shall meditate on Brahman as well as
perform the rituals” (‘ubhayam anusandadhma’). The three
types are together called bhava-bhavana (‘deliberating upon
a theme’).

However, the tantrik employment of the word has
connotations which are peculiar to the tantrik ideology. For
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instance, the mother-goddess (devi) is said to have three
forms : (1) subtle (sakshma), viz., the fifteen-lettered mantra
(parichadast); (2) more subtle (sikshma-tara), as ‘kama-kala’
which is the universal reality, and (3) most subtle (sizkshma-
tama), as the principle of Kundalini in the psychophysical
constitution of the devotee himself. Bhdvana is to meditate
on the perfect correspondence among these three forms and
thereby to realize the utter identity between his own
individuated self (jivatma) and the mother-goddess as the
transcendental Self (paramatma). It takes the form of figuring
out the import of three ‘secrets’ (rahasya) : the symbo] of
worship (pitja-sanketa) the symbol of the fifteen-lettereq
mantra (mantra-sanketa), and the symbol of Sri—chakra
(chakra-sanketa). The first is on the physical or gross plane
(kayika or sthiula), the second on the verbal or subtle plape
(vachika or sukshma), and the third on the mental plane
(manas or para). The three are obviously inter-related. The
first two are taught in the texts like Tripurd-tdpz‘nf—upanishad,
while the third (known as bhavana) is sought to be taught
in texts like Bhavano- panishad.

Bhaskara-raya opens his commentary on Bhgvane-
panishad with sentences that reflect the foregoing observa-
tions :

7T T siftugeal: REHEmaEs fifgamr.
surfeear:) far ofu ffasr wfast arfaesy

T ©ifdl qrEn Sfgait - S - st
Tehae A  gataa sty TeTraTeat et
HIfoeheaTie SAURYT: | TAW, oTfew g
Brguarfreetioeg  Sufevd qarsfr wewmEi
IR ASeehe WIEATE qatat mﬁ:—wp,.b. |

Of the three methods taught, the first one is supposed

to be proper for lay devotees with little intellectual or
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spiritual involvement (mandadhikari); the second for
devotees who are more evolved intellectually and spiritually
and with greater commitment to the worship mode
(madhyadhikari), and the third for the most highly evolved
aspirant (uttamadhikari). Kularnava-tantra (9.37) goes so
far as to condemn the first two methods accommodating
them in three modes in a four-fold classification.

IO FEIEETEl AT WEaH: |
FUYSTTEHTT WThT  STEagSITeTermTIl
The realization of the absolute is the most excellent or
superior; the mode of contemplation comes next in merit;
repetitions of mantras and symbolic worship are inferior;
and external worship by rituals is the worst. What is here
referred to as ‘brahma-sadbhdva’ is bhavana.

The reason for this preference of bhavana lies in the
distinction made both in the tantras and in the upanishads
between two kinds of knowledge, ‘transcendental’ (para)
and the ‘transactional’ (apara). The former is called vidya,
representing the power that liberates, while the latter is
avidya or the power that binds. The goal set before the
former is emancipation (mukti) by the non-dualistic approach
(advaitopdsana), and the goal set before the latter is virtuous
life (dharma) by rituals prescribed in scriptures (pja etc.).
In the context of practical spiritual discipline, the distinction
corresponds to the distinction made in Vedanta between
intuitional realization (vitti) and devotional and ritualistic
worship (updsti) (cf. Brahma-satra, 4, 1, 1 : Sarikara’s
comments thereon).

The insistence on bhavana as the highest path was
motivated also by another consideration, which probably
was relevant during the time when the tantrik path of external
rituals involve several practices which were antinomian and
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outlandish in character, such as the use of five things
forbidden in decent society (liquor, meat, fish, promiscuous
sexual congress, and mudrad), sexual mysticism, religious
debauchery, licentious living in the name of religion, pious
rejection of all conventional norms and constraints, black
magic, and revulsive sorcery. Approval of these practices
has entered even such texts as Rudra-yamala and
Kularnava-tantra, which incidentally also contain praise of
bhavana. Getting inebriated in the bhairavi-chakra and
indulging in uninhibited carnal satisfactions to the
accompaniment of weird rites in total defiance of socia]
prescriptions, nocturnal adventures in the crematorig with
strange rituals associated with corpses and goblins, resortin

to perilous practices of witchcraft and sorcery such as ‘the
six occult deeds’ (shat-karma, viz., gaining possession
causing obstructions, sowing the seeds of hate, driving OuE
by force, killing in a violent manner and pacification of
disease or misfortune), and employment of mantras ang
mandalas towards covetuous and unrighteous ends
characterized the tantra in practice during that period. There
was naturally a revulsion among the laity towards the tantric
cults in general; and even among the tantrik devotees g
need was keenly felt to eliminate the evil influence and get
the house in order.

It was in this context that the tantrik ideology was
sought to be pruned, and cleared of occult encrustations. An
attempt was made to reinterpret the details of tantrik practices
in terms of abstract symbolism, so as to keep away the
grossly licentious vagabonds and the wicked adventurers
seeking to exert their evil influence by occult means. The
texts began to caution that the tantrik path was by no means
easy or attractive. The Kularpava-tantra, for instance,
proclaimed that the Kaula path was more arduous than
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clinging to the neck of a tiger, walking on the edge of a
sword, or holding a venomous viper in bare hand (2,
117-119). The same text provides symbolic reinterpretation
of the five ma-karas in terms of yogic benefits : ‘liquor’
(madya) is actually the oozing out of nectar from the centre
on top of the devotee’s head (sahasrara) experienced in
Khecharl-mudrd; ‘meat’ (mamsa) is the animal nature of
the devotee consisting of merit and demerit;’ fish’ (matsya)
is the breath that goes in the twin-channels ida and pingala
(rivers Ganga and Yamuna); ‘sexual congress’ (maithuna)
is the union of Siva and Sakti in ‘sahasrara’ or the mingling
of the breath with the sushumna channel; ‘parched grain’
(mudra) is the drying up of our base and mundane associa-
tions. Further liquor was identified as the element of fire,
meat as wind, fish as water, dried grains as earth, and sexual
congress as dkasa. They constitute the kula or family (group
of elements).

The sublimation of such coarse concepts into fine
sentiments which help perfect the spiritual preparation of
the devotee appears to be the common concern of the tantras.
The substitution of contemplation for crude rituals brought
the tantras closer to the vedantic approach, especially of the
Advaita type. Elaborate symbolism to facilitate sublimation
was also an effective device employed in the tantras. Many
of the minor upanishads, affiliated to Atharva-veda and
having a tantrik framework, resort to symbolisms and
advocate meditation as the sole effective technique for
reaching the fulfilment, which like the one accepted in
vedanta, is held out to be liberation (mukti), especially in
this very life (jivan-mukti). Thus the advocacy of meditation
(bhavana) in the tantrik context rendered the tantras
acceptable to the people. It also helped reconcile the tantrik
outlook with the vedantic approach.
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The tantrik sects (@charas) that evolved in the wake of
this reapproachment were seven in number, in accordance
with the consideration that human temperaments and needs
were manifold. Regarded as the highest in the hierarchy of
these according to vedic protogonists, the ‘Vedachara’,
prescribes non-violent vedic rites, on contemplation of the
divinity in ones body (the ‘thousand-petalled lotus’), and on
the repetition of the seed-syllable ‘Aim’—all these being
performed only in day-time. The ‘Vaishnavachara’ is an
extension of the first one, but relying to a greater extent on
the sacred mythology contained in the purdnas, advocating
the observance of vratas (like fasting, vegetarian diet,
celibacy, avocation that is free from violence, restraint i
speech etc.), worship of personal gods (ishta-devata, mostly
Vishnu) during nights. The ‘Saivachadra’ is likewise an
extension of the ‘Vedachara’, with a sectarian variation:
relying on the smytis as well as on puranas which gl(_)rif;,
Siva, it advocates the observance of vratas, and worship of
personal gods (mostly male).

The ‘Dakshinachara’, popular in the Southern region
of the country, accepts female forms of divinities (bhagavarr)
but conducts worship in accordance with prescriptions of
the Vedachara’. It permits worship in the night in cemetaries,
on the banks of rivers, under the bilva-trees or in sanctified
public places (e.g., where four roads meet), but prohibits
the use of liquor, meat etc.; and no sexual :ites are allowed
in any manner. Sometimes, ..owever, garlands of human
skulls are worn, and rituals which are dark in import are
conducted. This latter tendency is more conspicuous in the
‘Vamachara’, where the female form of divinity is
worshipped with the five makaras (liquor, meat, fish, sexual
congress and parched grains) in the dead of the night, and
in communities of initiated male and female devotees
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(chakras). The conduct in this sect is by no means acceptable
in the social context and, therefore, the devotee is advised
to keep his sect-behaviour an esoteric secret. The devotee
seeks to realize the transcendental feminine principle in his
own body and by his own antinomian conduct.

The ‘Siddantachara’ adopts the Saivite philosophy, and
while the usual tantrik rites are performed, great importance
is attached to Bhairava (a terrible form of Siva), the form
which the devotees seck to assume. The ‘Kaulachara’, while
incorporating the details of ‘Vamachara’, defies all rules
and restrictions pertaining even to the sectarian rites. There
is nothing that is barred for the devotee here : no place, no
time and no conduct. Sometimes they are decent folk (Sisht
a), at other times they are outlandish (bhrashta); some of
them are wont to move about like madmen, ghosts and
goblins. They appear as belonging to various sects, while
their loyalty to the Kaula ideology is guarded as a dread
secret. A verse in gydmd-mhasya tells us that the Kaulas
roam about in various garbs : in private, they follow
‘“Vamachara’; outwardly they adopt ‘Saivé-chéra’; in assem-
blies they pass for devotees of ‘Vaishnava-chara’.

oT=<T: VIRAT dfg: Yiam: |9 SwrEr wamn
AFTAWERT: shiem faerfa aetaen

While according to the votaries of the vedic tradition,
the order in which the seven sects have been mentioned
above is in terms of decreasing respectability, the
Kularnava-tantra (2, 7-8) would reverse the order, and hold
that the ‘Kaulachara’ is most excellent and the ‘Vaishnava-
chara’ least meritorious; it is silent about the ‘Vedachara’.

A related conception concerns the disposition of the
devotees (bhava), which can be of one of three kinds :
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‘animal’ (pasu), ‘valiant’ (vira), and ‘divine’ (divya).
Vamakesvara-tantra explains that the disposition is a quality
of the mind which is invariably involved in the religious
practice.

g & e gml TeE wEreEE)

The ‘animal’ disposition consists largely of instinctual
urges and physical inclination; famas 1s the guna that
dominates over this disposition, and hence ignorance and
bondage characterize the persons belonging to this group.
The devotees with this disposition tend to follow the
“Vedachara’, the ‘Vaishnava-chara’, the ‘Saivachara’ or the
‘Dakshinachara’; and they are benefitted only’ by one of
these paths. The nomenclature ‘animal’, however, does not
suggest that the disposition is mean, irreligious or inhuman;
it only means that it is the lowest of the three groups of
aspirations. But the devotee here has restraint over his sengeg
and passions, studies the scriptures, and engages himself ip
rites and rituals.

The ‘valiant’ disposition is dominated by rajas, and
therefor exertion characterizes the devotees of this group.
They are by no means violent or impulsive in their normal
life, the religious path they choose involves adventures,
effort, perseverance and steady progress. The vital force
(kundalini) is well-developed in them, and they are masters
of themselves. The paths that attract them, and benefit them
are ‘Siddhanta-chara’ and ‘Vamachara’. They would find
no merit in the study of scriptures, or in conventional piety;
and they would be inclined rather to defy social norms and
expectations. The path is more tantrik (@gama-ja) than the
previous path, which is determined by the veda (veda-ja).

The ‘divine’ disposition is characterized by sattva or
purity. The devotees with this disposition are highly evolved
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morally and spiritually; they have perfect equanimity, and
are entirely free from passions, ignorance, and ill-will. They
are mature enough to dispense with the external forms of
worship and resort to meditation. While the carlier two
dispositions benefit only from physical and concrete modes
of worship (bahir-yaga), this disposition is eligible to ‘inner
worship’ (antar-yaga). The path of ‘Kaulachara’ is some-
times claimed to be appropriate for this disposition; but
usually ‘Samayachara’ (the path of wisdom and the method
of meditation) is mentioned as an illustration of this
disposition.

Some texts suggest that human constitutions are
three-fold, according to the prevalence of sattva, rajas, or
tamas, and the dispositions are to be chosen in accordance
with the constitutional peculiarities. Other texts, however,
suggest that the three dispositions must be resorted to in a
sequence, first ‘animal’ (in the carly stages of life, till 16
years), and finally ‘divine’ (during old age, after fifty till
death). A text would even prescribe that the three dispositions
must constitute the three phases of life each day : ‘animal’
from morning till noon; ‘valiant’ from noon till night-fall,
and ‘divine’ from night-fall until midnight. Night is the
time for deep contemplation on the identity of the
individuated self with the absolute consciousness, with
constitutes the ‘divine’ approach (Rudra-yamala, 11, 32-38).

Parananda—sutra formulates only three spiritual paths:
‘dakshina’, ‘vama’ and ‘uttara’. These three are accommoda-
ted to suit the three dispositions mentioned above. The
‘uttara’ (“beyond”) is the best of paths, and bhavana plays
an important role here.

Parasurama-kalpa-siitra is even more explicit in its
recommendation of meditation as the best among the
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methods. Bhavana is interpreted here as the contemplation
on the idea that one (Self) is the consciousness energy
(chit-sakti), different from the three conditions (wakefulness,
dream and sleep) and the five sheaths (physical, vital, mental,
conscious and blissful). It facilitates rejection of the mode
of the corporate existence of the self (jiva-bhava), and helps
in the identification of oneself with the mother-goddess.
The prescription of this text is :

JeHEHTgTh: YRR astehererard  foageda



Chapter 2
‘THE TEXT

$iTE: WERRUTAT FIih: 111
“The auspicious Master is the all-causative power”.

The guru, (the word derived from root gri, ‘gri
krgrorucha, Unadi, 1, 14), is one who instructs religious
lore to a student (‘grnati upadisati-vedadi-sastrani’), or one
who is adored because of his greatness in wisdom or austerity
(‘giryate stllyate—saumahattvat jiiana-tapo-vrddhatvat’).
Another explanation takes the first syllable, gu, to mean
ignorance or darkness and the second, »u, to mean its removal
or destruction ‘(gus-tvandha-karah syad ru-karas tan- nivar-
takah’); and hence the guru signifies one who, regulating
from within, helps destroy the ignorance which binds the
student to the transmigratory cycle (‘girti ajianam antrayami-
ripena, avidyam nasayati’). Alternately, gu is made to signify
reality, and ru knowledge thereof (‘gu—karah sad-iti prokto
ru-karo jhanavachakah’).

While the vedic tradition takes ‘guru’ in the sense of
preceptor or elder (as e.g., Manu, 4,162, where three persons
are looked upon as gurus : preceptor, father and mother cf.
also Vismrti, 32, 1), the tantrik tradition distinguishes
between the preceptor (siksha-guru), who imparts scholastic
wisdom, and the master (diksha-guru), who communicates
mystic power which brings about the intuitive and
all-penetrating wisdom. The vedic tradition also had the
notion of initiation (e.g., the rite of upanayana, cf.
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Ydjﬁavallfya-smrti, 1, 34; and diksha, Taittitriya-samhita 6,
1, 1, 1, Satapatha-brahmana, 7, 3, 12, Aitareya-brahmana
1, 4, 10 etc.) which was a magical rite in the nature of
necessary prelude to the acquisition of scriptural knowledge.
The vedic passages also contain the mystic import of the
sacred words imparted by a competent master (e.g., mantra
as related to manman, RV, 1, 147, 4; 4, 5, 6 etc., ‘powerful
word loaded with supernatural might and influence,
possessed of extraordinary weight’, ‘mantro guruh punarasty
so asmai’). But the integration of the idea of imparted
knowledge with the acquirement of power was characteris-
tically tantrik in origin.

The tantrik traditions (in India, Tibet, China and Japan)
attach great importance to the role of the guru in the Spiritua]
career of an aspirant. His guidance is considered altogether
indispensable, for the knowledge acquires power only whep,
communicated by him. He is not only a ‘giver of the
powerful word (mantra-data) but he protects the disciple
from all impediments to the continuing power of thig word
by his vigilance and grace. The concept of initiation involyeg
this sustained influence of the master.

A tantrik text says : “Without initiation, there can be
no release from the phenomenal bondage; and there can pe
no initiation without a master. Hence the succession of
master”.! The Indian word for initiation is ‘diksha’; the first
syllable (di) signifies the imparting of the true import of
knowledge (“diyate jiana-sadbhdvah’), and the second (ksha)
the destruction of all impediments to progress (‘kshiyate
papa-sarhchayah’). In the orthodox texts like Sarapatha-
brahmana (11, 2, 1, 1) a man is said to have three births -
the first, when he is delivered from his mother’s womb; the
second, when he begins to perform the prescribed rituals
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and acquire knowledge; and the third, when he dies and is
consigned to fire. The word diksha is cognate with the root
dah (‘to burn’), and signifies the desire to burn. By being
burnt, one is not only cleansed, but assumes a better state
of existence. The tantrik texts speak of diksha as re-birth.
Under the powerful impact of initiation, the ordinary
constitution of the aspirant is transformed into an extra-
ordinary assemblage of bodily and mental energies.

There are several kinds of initiation depending on how
the master’s power is communicated; and accordingly the
masters also differ. Initiation by physical touch (sparsa) is
considered the lowest of initiations, initiation by word of
mouth (vag) higher than that, initiation by mere look (drk)
still higher, and initiation by penetrating into the very being
of the aspirant (vedha) highest. It is extremely difficult indeed
to come across the master who can accomplish the last type
of initiation; only the fortunate aspirants get access to such
an one.? The initiation that he gives is technically known as
‘perfect consecration’ (pirnabhisheka).

Such a master is hailed as ‘Sti-guru’, the honorific
prefix “Sri’ suggesting unrivalled excellence® and perfect
prosperity of transcendental bliss when all restraining and
limiting factors are overcome. The aspirant regards the guru
from whom he has received complete consecration as a
veritable godhead, indeed as superior to the gods. A text
says “Should the god be wrathful against you, the guru will
guard you; but if the guru himself is displeased with you,
no one can save you!™* Another text warns that one should
not look upon his master as a mere human being, nor the
mantra that he gives as merely words.® The master’s divine
character is emphasized by the prescription that as soon as
one gets up from his bed in the morning, he should meditate
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on the sacred feet of his own master (guru-paduka-chintana).
This he must do even before he thinks of his chosen deity
(devata-chintan). And during the formal worship of Sri-
chakra, the ritual of ‘symbolic placement’ (nyasa) involves
identifying the midmost point of the sacred design (bindu)
as the mother-goddess herself, and visualizing behind her
‘the three-fold current of the masters’ (ogha-traya), to be
explained later.

The master is precious inasmuch as he can metamor-
phose an ordinary and even indifferent individual inte an
eager aspirant, by precepts, counsel and arguments. “Even
a common flower can thus be transmuted by him intq a
lovely lotus; and having thus transmuted, the master also
shines upon it like the welcome sun to help the bud open
up in all its glory, instantaneously”.% The spiritual awakening
of the aspirant is an important event. It involves three detailg
which need to be integrated : the master (guru), the sacred
word (mantra), and the chosen deity (devata), in addition to
the aspirant’s own self (@tma) in which the identiﬁcation
must be accomplished. The sacred word acquires itg sancity
and power only when it is correctly and willingly cOmmunj-
cated by the master;” and the mystic evocation of the deity
in front of the aspirant is achieved only by the proper
employment of the sacred word. The final upliftment of the
aspirant is possible only by the grace of the deity thus
evoked.

The tantrik texts frequently mention the identity of the
master with the deity, the sacred word, and the devotee’s
own self. “The goddess acquires the form of the sacred
word; the sacred word acquires the form of the master; the
master acquires the form of the devotee’s self; and the
devotee; while employing the sacred word (manu), becomes
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his own self”® The Parananda-satra (38) prescribes that
one must contemplate on the idea that the master is higher
than everything; that the sacred word is higher than the
master; that the deity is higher than the sacred word; and
that ones own transcendental self is higher than the deity.?

The three details mentioned above (viz., the master,
the sacred word and the chosen deity) are in fact one. A text
says : “Even as the word ghata (pot), kalasa (jar) and kumbha
(pitcher) mean the same thing, so the mantra, the devata
and the guru are essentially the same”.! The mantra
symbolizes manas (mind), the devata stands for the prana
(vital force), and the guru represents the aspirant’s own self
(atman). The tantrik discipline prescribes the unison of mind
and the vital forces in the order to realize the inner self.!!
It is important that the mind must be cleansed and
strengthened before it can become the effective means of
realization. Devotion to the human master is in this context
meant to purify the mind and fortify it with the spirituality
of the master. But the master is in reality ones own inner
self that regulates the mind, and not outside the aspirant.
That is why the aspirant is asked to meditate upon the guru
in the gjna centre (between the eyebrows), and in the
two-petalled lotus; the guru as the regulating principle
(ajiapaka) 1s said to reside there, and his function of
awakening the aspirant takes place at this centre.!?

It is significant that the guru, who is the sole means to
self realization (updya) is equated with the aspirant’s goal
(upeya) viz., supreme and transcendental reality, in its
reflexive aspect or energy dynamics (vimorsa) as the mother-
goddess).!3 In the tantrik ideology, the two aspect are not
in reality distinct.'* The customary invocation to the guru,
included in Tantra-raja tantra (1, 96-100), and repeated in
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Sri-vidyarnava-tantra 1, 382-386), illustrates the role the
guru plays in the aspirant’s spiritual unfoldment :

T M WEe e TEwiun
faaear faga Eisamestans
sl ctoy it Dy
REIEIGEIECE EC i e E ]

WAATE AW aTeTd G|

TAAT TR IS WeAw Tl

faafe fadema famwia famf$mmg

WHIPTT Wahtema AT A& o)

QU U U THeeRaiue: |

weT Afeemeunr fasfy waEraq

The guru is the lord, master, Siva himself. He assumeg

numerous forms for the sake of transmitting the liberating
wisdom. He is ever new, and he consists of nine aspects:
but his transcendental form is one only. He is the sun tha;
tears asunder the darkness of all ignorance; he is a mere
mass of consciousness. He is free, the highest; but hig mercy
constitutes his form. However, he yields to his devotees ang
to the mature folk. He is the sense of discrimination in a1
men of discrimination; he is the expression in all modes of
expression; he is the light in all things that shine; and he ig
the knowledge in all knowing mortals. The devotee seeks
that his own mind be the guru’s seat.

It does not, however, mean that the guru is a mere
abstract conception. The tantrik devotee is very much
committed to a human guru, with whom he has personally
come into contact in the transactional world. The guidance
that he gets from the master is by no means imaginary; it
is concrete and practical. While the guru is an individual,
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he also symbolizes the theme of personal transmission of
the secret of realization in a succession of masters. This
succession is known as sampraddya which is defined in the
tantrik texts as whispering into the ears of the prepared
disciple the highest truth so as to awaken him spiritually.!>
The never-failing successive transmission of the tantrik
wisdom constitutes the tradition, the origin of which goes
back to the moment when creation took place. The purpose
of this transmission is to finally awaken the aspirant
(mahdabodha-rapa) to the truth beyond space, time, and
forms. The human guru represents this hoary tradition; and
he is the contemporary master, who has descended in an
unbroken line of masters beginning with Siva himself.!6 He
not only reveals to the aspirant the transcendental reality
but helps him realize his own essential reality (‘svartha-
paramartha-prakatana-paro guruh’).

The tantrik tradition not only explains the evolution,
proliferation, and projection of the phenomenal world of
verbal expressions, but also teaches the utter unity of all
presentations in the transcendental consciousness (para-
prakasa). The power of the sacred word (mantra-virya)
consists in its evocation of the perfect awareness of the
subjective factor, and thus it helps in the realization of unity.
The realization of the unity of the aspirant’s real nature
(atma), the power of phenomenal projections (sakti), and
the principle of pure consciousness (siva) is first accomplish-
ed by the guru, and then communicated to the disciple. In
this sense, the guru is regarded as identical with tradition.
The power of tradition, which is greater than the individual
master, finds expression in his teaching.!’?

The tantrik tradition began with the First-Master
(adinatha), Mahakala, who is in the nature of the primordial
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shadow (chhaya) cast by the all-pervasive principle of pure
power (Siva) at the moment of creation. He is described as
the mental emanation of Siva. When he got formed, the
power of the parental Siva. When he got formed, the power
of the parental Siva descended into him (Sakti-pata and
Saktya-vatara). This descent of power is the origin of the
guru principle. The projection of the phenomenal world
(which binds the devotee) and the presentation of the sacred
word (mantra, which releases the devotee) were coeval.
The succession of masters from Mahakala till cur own day
symbolizes the transmission of the liberating wisdom, which
is ageless.”‘ Each tantrik master represents Mahékéla, the
origin giver of the liberating ma_ntm. The Malini-tanty,
identifies the guru with the primordial revealer of the potency
of the mantra (mantra-virya).'?

And owing to the potency of the mantra, the four-folq
values of life (purusharthas, viz., ‘dharma’ or virtuous living,
‘artha’ or wealth, ‘kama’ or pleasures of life, and ‘moksha’
or final liberation) are accomplished. The master who reveals
and transmits this source of all achievements with regard to
phenomenal welfare and spiritual beatitude is looged upon
as the ‘means’ (upaya). Hence the aphorism in Siva-siitrq
(2, 6) :

Teearg: |
It is precisely in this sense that the first sentence of the

Bhavanopanishad describes the master as ‘source-energy’
for all accomplishments. Tantra-raja-tantra (35, 1) says -

TEIEN VA= ih: |

The master is also the ultimate cause of all phenomenal
processes, when he is identified with the category of sakti.
[t may be recalled that in the tantrik system, the universe
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consisting of thirty-six categories evolves in three strands,
originating from the parg-samvit or the pure being (sai),
devoid of all limitations, differentiations, obstructions,
inclinations and urges. This pard-samvit is, therefore,
represented as a point devoid of dimensions (bindu). From
this emanate the principle of subjective consciousness (as
‘I’ or ‘aham’) known as Siva (symbolising the chit aspect)
and the principle of objective consciousness (as ‘this’ or
‘idam’), known as Sakti (symbolising the ananda aspect).
The two principles are in reality, one : undifferentiated and
unmanifest in the para-samvit. However, in the phenomenal
context, the Siva principle is the first evolute, followed by
the Sakti-principle, which has three modalities of energy
viz., inclination (iccha), awareness (jfiana) and action (kriya).

The modality of ‘inclination’ initially occurs as the
principle of Sadasiva (or sadakhya, where the first experience
of individuated being is had), involving the dichotomy
between the ‘I’ and the “This’, with emphasis on the subjec-
tive aspect of experience; the modality of ‘awareness’ occurs
initially as the principle of isvara (‘lord of the phenomenal
presentations’), with emphasis on the objective aspect of
the ‘I-This’ dichotomy; and the modality of ‘action’
manifests originally as suddha-vidya (also called sad-vidya,
‘true knowledge’), representing complete recognition of the
dichotomy involved in all experience, without emphasis
either on the subjective or on the objective aspect. While
the modality ‘awareness’ (isvara) first becomes aware of
‘this” and subsequently of the ‘I’ the modality of ‘action’
(suddha-vidya) first becomes aware of the ‘I’ and subsequen-
tly of the ‘this’, thus occasioning movement. But suddha-
vidya is characterized by the basic awareness that the ‘I-ness’
and the ‘This-ness’ are identical, while it is distinguished
by maya which sees them as distinct.20
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These five categories constitute ‘the pure path’ (suddha-
dhva) characterized by the modalities of consciousness only
(chid-rapa). The parasamvit thus acquires five-fold powers:
(Sakti) : enduring (nitya) as consciousness (siva); pervasive
(vyapaka) as bliss (sakti); (complete (pirpa) or ever content
(nitya-trpta); inclination (saddsiva), omniscient (sarvajiia)
as awareness (isvara); and omnipotent (sarva- kartr) as pure
knowledge (suddha-vidya). Their original direction is
towards non-differentiation and unity.

Owing, however, to the influence of the primordial
veiling power (maya-sakti), which represents the complete
separation of the ‘I-ness’ (ahanta) and ‘This-ness’ (idgp ta),
and thus a negation of suddha-vidya, these five characteristjcg
get limited or contracted- (and hence the expressign
kaiichuka) : endurance becomes limited and defined by the
time factor (kala); pervasion gets defined by spatial restric-
tion (niyati); completion becomes specified by individual
desires (raga), omniscience is particularized by circums-
cribed aspects of knowledge (vidya), and omnipotence i
limited by restricted activity (kala). These five modes of
contraction are fundamentally aspects of consciousness
(chid-ripa) and pure in their nature (Suddha), but are subject
to the impact of the principle of obscuration (viz, maya-
sakti), which is inert (achid-ripa) and impure (asuddha).
Therefore, the group of these five modes is called ‘the
pure-and-impure path’ (suddhasuddha), which is the second
strand of evolution. Here the split between the ‘I’ and the
“This’ becomes complete.

The third strand of evolution consists of twenty-six
categories, all of them representing ‘the impure path’
(asudhadhva), and characterized by non-consciousness
(achid-rapa). The power of obscuration (maya-sakti) is the
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fundamental principle operating here, and the entirety of
phenomenal transactions is occasioned by it. The categories,
besides the power of obscuration, under this head are the
twenty-five categories postulated in the Sarhkhya system :
the five ‘bare-details’ (tan-matras : form, taste, sound, smell
and touch), the five ‘formed elements’ (mahabhiita : earth,
water, air, fire and akasa), the five ‘cognitive organs’
(jAianendriyas : eyes, ears, nose, tongue and skin), the five
‘organs of action’ (karmendriyas : organs of prehension,
locomotion, speech, elimination and reproduction), the mind
(manas), the ego (ahamkara), the potential but unformulated
awareness (mahat), the primordial nature (mula-prakyti), and
the individuated being (purusha). The last two categories
represent the objective (‘This’) and subjective (‘I’)
counterparts of the dichotomy inherent in phenomenal
experience.

Thus the universe is composed of five categories in the
‘pure’ strand (symbolising percepient consciousness),
twenty-six in the ‘impure’ strand (symbolizing the presenta-
tional world of inert matter), and five in the ‘pure-and-
impure’ strand (symbolizing the representational aspect or
the transaction between the two extreme categories
mentioned above), altogether making thirty-six (shat-trimsat-
tattvatmaka). This entire phenomenal context is the projec-
tion of the principle of universal energy (sakti-tattva), the
second evolute representing the bliss (ananda). It is
undistinguished in its essence from the first evolute, viz.,
the principle of universal awareness (siva-sakti). However,
the universal dynamics is better understood by referring to
the causative principle as power or energy, which is here
identified with the idea of ‘master’ (guru).

Finally, the grace of the master is the foundation for
all efforts on the part of the aspirant. When the texts prescribe

'
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that one must concentrate upon the identity of ones own
self with the master and with Siva, they insist that the aspirant
must be ‘devoted’ to the master.?! The reason is that a mere
kindly look from the master is capable of rending asunder
all the obstacles on the aspirant’s path and revealing before
the aspirant instantaneously the real nature of all phenomenal
projection.??

AT FEEA g 21

2. ‘By him is the body constituted of nine outlets_’

Tanta-raja-tantra (35, 1-2) brings out the idea that
connects this sentence with the previous one :

TR Jaestte: A famgiwet wam
A T S TEEFEHTEA )

‘The master is the primordial power; he is regardeq as
deliberation. The nine-fold character of his body is revealeq
by the nine apertures in the body’.

The master identified with the principle of sakzi, being
the first emanation of siva, and being ‘mind-form’, represents
the principle of deliberation (vimarsa), as differentiateq from
siva himself, who is mere illumination (prakds’a), Thie
relation between siva and sakti is the great theme of g
tantra, and this has already been referred to. It bearg
recapitulation.

The principle of siva, as the first evolute, is differentia-
ted from the ultimate principle of pure and transcendental
consciousness (pard-samvit) in that it is the principle of
active consciousness (chit), providing the subjective frame-
work in all experience (viz., the notion of ‘I’, aham), without
however any involvement of the objective context. The
principle of sakti, on the other hand, evolving directly from
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the principle of siva, is the cosmic energy which defines the
objective context (viz., the notion of ‘This’ idam). The
phenomenal projection actually proceeds from the principle
of sakti (who is, therefore, described as the mother-goddess,
mata) as the three modalities of energy : ‘inclination’ (iccha),
‘awareness’ (jfigna) and ‘action’ (karma).

The principles of siva and sakti are undistinguished,
and occur in perfect harmony in the ultimate state of cosmic
dissolution (samhara or pralaya). During creation (srshiti),
however, the bipolarity of the ‘I’ and the “This’ (the functions
respectively of the principles of siva and the principle of
sakti) tends to become maximized; and during preservation
(sthiti) the dichtomy is steadily maintained. The twin
functions resulting from this polarity are ‘illumination’
(prakasa) and ‘deliberation’ (vimarsa), which pervade the
entirety of phenomenal reality as well as the transactional
experience of all living beings. The relation between the
two principles is likened to that to the lamp and its light.
The rays of light proceeding in all directions are responsible
for the cosmic evolution in terms of thirty-six categories.?3

The function of ‘deliberation’ (vimarsd) is explained
as the principle of ‘illumination’ becoming aware of the
processes in its own being as active consciousness (‘perci-
pient’, pramatr), more specifically, becoming conscious of
itself as the subject. An extended meaning of ‘deliberation’
is also drawn out : “It renders even an extraneous thing its
own; it renders itself alien to itself; it unifies the two
processes*® (identification and alienation); and separates
what is thus united”. Principally’ deliberation’ signifies
dichtomization in the act of awareness in terms of
‘self-awareness’ (ahamtd) and ‘object-awareness’ (idamta).
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The commentary on Tantra-rdaja-tantra, and following
its lead Bhaskara-raya, take ‘deliberation’ to represent the
central ‘channel’ in the human constitution known as
sushumnpa. The idea of ‘channels’ (nadi) in the body, gross
and subtle, is prevalent not only in the tantras and yoga, but
even in the vedic thought. The upanishads speak of one
hundred and one ‘channels’ that originate in, and ramify
from, the very core of human existence, viz., ‘the heart’
(hrdaya, as the seat of the soul).”> They are described as
extremely subtle and minute, like unto a single hair split a
thousand-fold. Each of these channels carry and convey the
vital force (prana), and all of them together not only sustain
life but are responsible for all physiological, mental apg
spiritual functions. One of them, the one that inclusiong
upward, is the most important one. It enables one tq
accomplish the highest objective of human existence, viz.,
immortality (amytatva). While hundred channels bind the
individual, this ascending and liberating ‘channel’; we fing
the first reference to it by name in Maitri-upanishad (6, 21).

The idea of ‘channels’ of energy figures prominently
in the tantrik texts and in yogic practices. The number of
channels that support life and sustain the organism is given
here as three crores and a half. The subtle body of man s
composed of one hundred and one channels, which ramify
from the ‘heart’, the ‘basal pit’ and other centres (chakras).
Each of these is said to branch out into a hundred lesser
‘channels’, each of them in turn branching out, and making
an elaborate network of 700 million ‘channels’, through
which the vital currents flow.

The central ascending ‘channel’ known as susumna
has already been referred to. It occurs inside the most minute
channel (called chitrini, representing the lunar energy in the
body), enclosed within another channel (known as vajrini,
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representing the solar energy in the body), which runs inside
and along the backbone (called meru-danda). It represents
the principle of fire (agni), and is composed of the three
gunas (sattva, rajas and tamas). It originates in the basal
centre mildadhara, also called kanda-yoni, or adhara-kunda
representing the earth element in the body), and reaches
upto the subtle opening on top of the head (brahma-randhra),
which represents the seat of pure consciousness, passing
through region representing the other elements (viz., svadhist
hana-water, manipira-fire, andhata-air, visuddha-ether and
ajia-mind). ,

Thus the sushumna is the most fundamental chord in
human existence, comprehending as it does the three basic
strands (viz., the gunas), the three regions (sun, moon and
fire), and the five elements, and also providing the possibility
of pushing on to the highest goal. It symbolizes the prakrti
as particularized in the human being. To its left but outside
the merudanda is another channel, called ida, originating
from the same source as the sushumnd, but ending in the
left nostril : and to its right, also outside the meru-danda,
is the channel known as pingala, originating as ida does but
ending in the right-nostril. If sushumna represents the
principle of fire, ida (masculine and white in colour)
represents the lunar principle, and pirngala (feminine and
red in colour) the solar principle. The three channels are
united in their origin in the basal centre (maladhara), and
hence they are called (yukta-trivent), three streams united),
and symbolize the new-moon (amdvasyd, when sun and
moon meet). They branch off ordinarily as scparated streams
(mukta-triveni). The streams referred to here are imagined
to be the subtle and organismic representatives of the river
Ganga (idad), the river Yamuna (pingald) and the hidden
river Sarasvati (sushmna).
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The central channel is closely related to the cosmic
energy that lies dormant in every living being, kundalini
imagined to be like a coiled serpent slumbering in the basal
center and blocking the central channel. It is the represen-
tative of the principle of sakti in man (‘deliberation’,
vimarsa), which is located in ‘the thousand-petalled lotus’
(sahasrara) on the crown of the head. The central channe]
being blocked is responsible for the separation of the two
principles in transaction, although they are united in reality.
The prescribed discipline in tantra and yoga is to “to arouse”
the kundalini, which, uncoiling itself, would ascend along
the central cannel and reach ‘the thousand-petalled lotus’,
The dichotomy between the twin principles in thyg
climinated. The deliberation of sakti is actualized in the
central channel.

The central channel is thus ‘the means’ (upéya), like
the master, of the highest goal before man. It is in this sense
that the guru is identified with sushumna or the actualjzeq
power of vimarsa. The comparison is further workeq out.
The central channel, functioning in several regions, is
responsible for different bodily functions, broadly grouped
as follows : the organ of gustation (tongue, in the svaghiss
hana region), the two organs of vision (eyes, maﬂfpﬁm)‘,
the organ of elimination and the organ of reproduction (anus
and penis, andhata) and the two organs of audition (ears,
visuddha). These are the nine outlets in all, for the
deliberative function of the cenural channel. They function
as gateways or apertures for the vital force to establish
contact with the physical world outside.

Corresponding to these nine outlets for the central
channel in the body, the master who is identified with the
central channel) has nine forms through which his teaching
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and grace flow out to liberate the devotee. In conformity
with the general tantrik emphasis on the numbers ‘three’
and nine’, the master (who is identical with the principle of
siva) is said to flow out in three ‘currents’ (ogha, so called
because of the continuity in succession and of the speed
with which the devotee is prepared), each current having
three forms, thus providing nine ‘guides’ to lead the devotee
to enlightenment and liberation. The first current is described
as ‘divine’, (divyaugha) for the three forms of masters in it
are beyond the ordinary transactional plane and share the
characteristics of the very principle of s7va. The third current
is that of the “human’ forms (manavaugha), which are within
easy reach of the devotee, for they appear as human
individuals and live amidst us. The second current is that of
the “adept’ forms (siddhaugha), which are half-way between
the ‘divine’ and the ‘human’. They are in reality divine
(viz., transcendental) forms, but may appear amidst the
human folk for providing guidance.26 Conventionally, the
three names in each ‘current’ represent the hierarchy of
ones own masters in three generations : ones immediate
master (guru), his master (parama-guru), and his master
(parameshthi-guru). Beyond these three, the names of the
carlier masters are not usually remembered, and so not
recited.

Different traditions provide variant lists of these nine
guides; but the names are all symbolic and suggestive. The
list accepted in the kadi-tradition (to which the Bhavano-
panishad belongs given the names of the nine masters as
follows : I ‘the divine current’, 1. Prakasa (‘illumination’,
viz., the principle of siva). 2. Vimarsa (‘deliberation’, viz.,
the principle of sakti); 3. Ananda (‘bliss’, viz., awareness or
para-samvit) 11 ‘the adept current’, 4. Jiiana (or Sri-jﬁéna,
‘knowledge’ concerning essential identity, between the
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‘I-ness’ and the ‘This-ness’, corresponding to the principle
of suddha-vidya);, 5. Satya (or Sri-satya, ‘truth’ concerning
the illumination and its deliberation, corresponding to
Isvara); 6. Purna (or Sri-piirna, ‘fulfilment’ or contentment,
corresponding to sadasiva); 1II ‘the human current’,
7. Svabhava (‘nature’ or ‘constitution’, corresponding to
the restricted principle of niyati); 8. Pratibha (‘intuitional
understanding, vidyad); and 9. Subhaga (‘well-equipped’,
kald). The names as recited usually terminate with ‘ananda-
natha’.

The nine outlet of the central channel, mentioned earlier,
have been identified with these nine forms of the master (¢f.
prayoga-vidhi of Bhaskara-raya) : I the right ear with
Prakasa, the left ear with Vimarsa, the tongue with Ananda;
1 the right eye with Jfiana, the left eye with Satya, the penis
with Parna; I1I the right nostril with Svabhava, the left nostril
with pratibha, and the anus with Subhaga. It may be recalled
that these nine outlets are so many expressions of the central
channels’ deliberation (vimarsa), and that the master has
been identified with the central channel.

The central channel is also the pathway through which
the primal and eternal sound arising in the ‘basal pit’
(adhara) travels upwards, as through a hollow reed. The
channel has ten ‘joints’ (parva), representing ten stages of
ascent, thus providing nine hollow spaces (avakasa) which
are called ‘apertures (randhra).”’

The idea of apertures has been pressed for further
implications. The Sanskrit word randhra may mean, besides
out let, ‘aperture’, ‘exist’ or ‘opening’, comprehending the
idea of ‘inlet’ also. Apertures are passages through which
the desirable or wholesome things (upddeya) from outside
are taken in, and through which the undesirable or unwhole-



The Text 67

some things (anupadeya) which are within are thrown out.
The role of the master with regard to the accomplishment
of the devotee’s welfare consists in encouraging him towards
the objective (artha-pravrtti) and in restraining him from
going astray (anarthad-uparati). This is how the master’s
look of compassion (katdksha) works.2® These inlet-outlets
are really the expression of the masters’ deliberation.

ECEETou I P E s
3. ‘Srichakra is of the form of nine-fold assemblies’.

There are two variant readings for this sentence :

EEMIL R e (]
as read by Upanishad-brahma-yogin, and

ECE e B PR
accepted by Bhaskara-raya. The latter readings has been
adopted here. It i1s significant that the Tantra-rgja-tantra
(35th patala) on which the Bhavanopanishad is entirely
based, does not contain this sentence in any form; nor does
it refer to this idea explicitly anywhere. It is probable,
therefore, that this sentence was a later addition by way of

annotation. The texts used by Upanishad-brahma-yogi, in
fact, makes the sentence read *

HI? TECHEU g A9uead  Siterrdll

This is obviously a very satisfactory reading for it neatly
and directly formulates the central idea of the whole
upanishad, the idea that the human body itself illustrates the
design of Sri-chakra; the nine outlets of the body
corresponding with the nine units of Sri-chakra, each of
which is a power (sakti).
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Bhaskara-raya’s reading emphasizes that the Sri-chakra
Is an auspicious arrangement of nine individual patterns,
five of them representing the feminine power (Sakti) and
four the masculine power (siva or agni). Each pattern is
technically designated a chakra (e.g., trailokya-mohana-
chakra, Sarva-siddhi-prada, Sarva-roga-hara). The indivi-
dual patterns denote aspects or details of the composite
pattern, familiar as ‘Sri-chakra’, which is “auspicious” by
virtue of its integrated arrangement (samashti). The real
Sri-chakra, however, is the central point (bindu, called
‘Sarvananda-maya-chakra’), symbolising the union of the
two-fold power, masculine and feminine (siva-sakti). The
rest of the pattern is but an explication of its power. If the
point is the proper power, the nine-fold arrangement is the
form (rapa) it assumes.
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Bhaskara-raya points out that the reference here is to
the devotee’s own body (‘deha ity anuvartate; svakiyo deha
eva trailokyta-mohanadi-navachakra-samashti-ripa-
Srichakrabhinnah’). The body as a total organism corres-
ponds to Sri-chakra as an entire pattern. The details of the
correspondence, however, are matters of secret instruction,
according to him. He notes that the source-book for this
upanishad, viz., Tantra-rdja-tantra does not spell out the
identity of the human body with the Sri-chakra; and he
explains that it is because Nitya-shodasikarnava deals with
this issue at length. Probably he had in mind the ‘chakra-
sanketa’, (‘symbolism of the chakra’) portion of the ‘Yogini-
hrdaya’, (which constitutes the concluding part of this text).
In any case, the body, like Sri-chakra, is a nine-fold arrange-
ment of outlet (randhra), as formulated in the previous
sentence ‘nava-randhra-ripo dehah’. The present sentence,
therefore, would assume the form :

ECizE oy M OE I G e toy i

The concept of chakra in Indian literature is varied.
The word is derived from the root kr (‘to do’), and
etymologically it signifies an instrument of action. The
potter’s wheel, which helps the production of pots, is called
a ‘chakra’ in this sense; the wheel of the cart is also a
‘chakra’, for it enables the card to move. The diagrams,
implements, and machines that are meant to accomplish
certain pre-determined effects are also chakras. An extended
use of the word is in the sense of assemblage (samitha,
vraja), army (send), or empire (rashtra). We thus have steller
constellations (nakshatra-chakra), planetary arrangement
(rasi-chakra) letter groupings (matrka-chakra) and
expressions like chakra-vyitha meaning the crucial deploy-
ment of army-units on the battle field, and chakra-vartin
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meaning emperor as one who can move about freely in the
realm. In the tantrik context, well-defined congregation of
devotees for characteristic ritualistic ends is called a chakra;
hence expressions like sadhaka-chakra (‘the assemblage of
practitioner’), chakra-puja (‘ritualistic worship in secret
groups’), yvogini-chakra (‘the assemblage of esoteric
helpmates’), and so on.

A special connotation of the word is to be found in the
idea of the human constitution being composed of several
channels of vital force (nadi-chakra). ‘Chakra’ here means
a vortex, or plexus of forces, physical as well as psychic.
They connect the subtle body (made up of the sensory organs
and functions of mind, ego and consciousness) with the
physical body (made up of the five elements). About thirty
of them are listed in the Yoga manuals : the nadis situated
at the toe of the foot (padangushtha), the heel (prshni), the
angle (gulpha), the knee (janu), anus (guda), the maladhara,
the sacral plexus, the perineum (yoni), the testes (mushka),
the penis (medhra) the groin (varkshna), the svadhisthana,
the ida and the pingata in the kanda-yoni, the navel (nabhi,
umbilical region), the manipira, the thumb (angushtha),
the elbow (aratni), the armpit (iksha), the anahata, the tip
of the tongue (jihvagra), the visuddha, the soft palate (ghant
ika), uvular (talu), palate, the nose-tip (ndsagra), between
the eye-brows (bhri-madhya), the djiia, below this region
(lalana), the mind (manas), and the middle region of the
cerebrum (soma).

Of these channels, six (shat-chakra) are regarded as
especially important in Yogic practice and hence designated
brahma-chakras : (1) miladhara or the foundational chakra
in the form of a triangular space in the midmost portion of
the body, representing the earth element and symbolising
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the source of physical desires : (2) the svadhishthana situated
below the navel and in region around the root of the penis
(medhra), representing the water element; (3) the manipara
.(the nirmana-chakra of the Buddhists) situated in the navel
region, and representing the fire element; (4) the anahata
(the dharma-chakra of the Buddhists) situated in the region
of the heart, and representing the air element; (5) the
visuddha (the sambhoga-chakra of the Buddhists), situated
behind the throat, and (6) the gjfia (‘parama-kula’ in the
tantras) situated behind the eye-brows, and representing the
sun and the moon.

In addition to these six, three more chakras are
recognized as significant : (7) the manas-chakra (‘the mind
centre’), situated just above the @jfia-chakra, and responsible
for all sense-cognitions, thoughts, and dreams; (8) the soma-
chakra (‘the lunar centre’) situated above the manas-chakra,
and representing the emotional and spiritual aspects of life
(sixteen in number); and (9) the sahasrara-padma (‘the
thousand-petalled lotus’, called Ushnisha-kamala, in
Buddhist texts), situated about four finger breadths above
the crown of the head (thus located outside the body although
regulating all bodily and mental functions). The last
mentioned centre is the seat of consciousness (siva), and
there is an aperture on top of the head (called brahma-
randhra) leading to it

The central channel, sushumna, (about which we have
already spoken at length), springs up at the foundational
centre (viz., miladhara), runs along the back-bone (called
merudanda), and finally reaches this aperture leading to
‘the thousand-petalled lotus’. And along its course, all the
above chakras are located. These chakras are so many open
spaces (avakasa) within the organismic structure, kept open
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in the constitution for the descent of pure consciousness
(siva) into the system through the brahma-randhra (the
fissure of the crown of the head), and for the ascent of the
kundalint (sakti) through the brahma-dvara (the gateway at
the base of the sushumna, where the chitrini channel opens
up). The ascent of the kundalini, which is the purpose of
many yogic and tantrik practices involves breaking through
three knots (granthi), named after the three principal
divinities, Brahma (at the heart, andhata) and Rudra
(between the eye-brows, gjfia), before it passes out of the
brahma-randhra to reach ‘the thousand-petalled lotus.*29

The principle of open space (akasa) represents pure
consciousness (siva) while the principle of energy (kundq ling)
represents power (sakti). The former provides the foundatiop
for the latter; and the two are related to each others meanip, g
(artha) and sound (sabda), the former generating formg
(riipa) and the latter names (nama). The human body (as 3]
other structures in the universe) is a projection of the gy,
principle, and the processes involving intentions (iccha),
cognitions (jigna) and behaviour (kriyd) are manifestationg
of the sakti principle. The latter consists essentially of
articulations. The Sanskrit alphabet ranging from ‘o’ to
contains forty-nine®® letters excluding the composite letter
‘ksha’ which is counted as the fiftieth. The entire alphabet
is represented in the identifying activity of consciousness as
‘a-ham’ (‘I”). This constellation includes the sixteen phases
of the moon, the twenty-four phases of the sun, and the ten
aspects of fire.3! And corresponding to the articulation-units,
we have the channels of circulations in the body which
carry fifty vital currents (vayu) bringing into being the
nadi-chakra. Forty-nine of the currents are distributed thus
in the six chakras; the maladhara—4; the svadhishthana—6;
the manipira-8; the anahata—12; the visuddha—16; and the
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ajia-3. Add to this the central channel (sushumna); and we
have fifty currents.

Parallel to the matrka-chakra and the nadi-chakra, we
have the Sri-chakra, also composed of fifty units (according
to the Kailasa-prastara tradition). The letters of the alphabet
as well as the vital currents in the body may be reduced to
nine units (navarna), and this is what the nine chakras of
Sri-chakra symbolize. The reduction is one the basis of the
three fold groupings (tri-khanda), in terms of the sun, the
moon and the fire, mentioned above.
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The details of Sri-chakra have been elaborately dealt
with in an earlier publication, Sri-chakra : Its Yantra, Mantra
and Tantra, (Kalpataru Research Academy Publications, No.
1), The main features may here be recounted. The expression

‘Sri-chakra consists of two words, S77 (meaning ‘prosperity’,
‘wealth’, ‘auspicious’) and chakra (the meaning of which
has already been explained). The two words are used here
conjointly in the sense of ‘auspicious configuration of
powers’ (sakti-samitha) and the plan or design (yantra) of
the liberating knowledge (vidya), which brings about the
welfare (‘Sriyate sarvair iti’). As it is the diagrammatic
representation of the interplay of the principles of pure
consciousness (siva) and primordial power (sSakti), the two
principles stand in the relation of ‘illumination’ (prakasa

and ‘deliberation’ (vimarsa). It is the aggregate (chakra) of
varied powers (safkti) belonging to consciousness (Siva), as
Saubhdagya-bhdskara (1, 30) points out. It represents the
essential aspects of the entire universe (brahmanda) as well
as essential constitution of the devotee’s own body-mind
complex (pindanda). 1t is in this sense a psychocosmic plan,
comprehending the objective space (mahakdasa). While it is
a symbol of integration of energies, it provides the necessary
guidance for transformation of energies towards enlighten-
ment and emancipation.

Sri-chakra projects the image of the apparent differen-
tiation of the deliberative aspect from the aspect of
illumination, and also the actual union of the two aspects.
Even as the soul (jiva) is contained in the physical body,
the union of siva and sukti are contained in Sri-chakra.3?
The plan of Sri-chakra is said to have been unfolded when
the primordial power, by its own inner and free impulsion,
not only deliberated to assume the form of the extended
universe, but became aware of its own identity in the context
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of objective came aware of its own identity in the context
of objective presentation.3? The presented universe is of the
nature of knowing processes (jigna) and actions (kriya),
the intention (iccha) being the sole reserve of the primordial
power, which deliberates.

In the matrka-chakra, the articulate sound is the basic
structure over which all our thoughts, emotions, aspirations,
fears and pleasures are woven as fabrics. Nothing really can
go beyond the articulate sound, which has all the potentiality
to evolve into an extremely complex and immense universe
of sentence to meanings, meanings to mental images, and
mental images to pleasures and pains. This is known as
matrka-sakti >4 1t can spread out externally by way of object-
denotation, cognition, intentions (rdja), emotions like sorrow,
surprise, pleasures, envy etc., memory traces, mental
constructions (vikalpa), and finally the world of endless
differentiations. This is outward emanation (vikdsa), standing
for creation (srshfi-krama). If can also contract (sarkocha)
and withdraw the world of differentiations into ones one
mere being and pure awareness (samhdra). This follows an
inward trend.

Sri-chakra delineates both these trends. The midmost
point (bindu) represents the initial deliberation of the
primordial power without dimensional projections whatso-
ever (nishkala). It spreads out into a triangle of the subject
(matr), object (meya) and the process of the subject
apprehending the object (prama). The subject differentiates
itself four-fold : outward and transactional self (@tma), inner
and isolate self (antar-atma), higher and uninvolved self
(param-atma), and the self as pure consciousness (jrignatma).
The object splits into foundation of welfare (dharma) and
negation of this (adharma). Thus, we have in all nine
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dimensions in the presentational world (sakala) which are
all founded in the one point which is utterly devoid of
dimensions.3?

Sri-chakra is an interwoven pattern of nine chakras,
five of which are identified as representing the primordial
power of deliberation (sakti) and four as representing the
principle of illumination (siva). The chakras that represents
power tend to be downward in orientation, while those that
represent consciousness are upward. The texts give another
symbolism for the nine units of the Sri-chakra : the factor
of time (kala), the five elements that enter into the
composition of all things (bhita), and the three states of
existence for all living beings (dhama), viz., wakefulness,
dream and sleep).3

The nine chakras that enter into the composition of
Sri-chakra are as follows :

I. The outer four-sided figure (bhapura), called
‘Trailokya-mohana-chakra’, consisting of three lines, in the
first of which are accommodated the ten ‘attainment—divini-
ties (siddhis), in the second the eight ‘mother-goddesses’
(matrkas), and in the third the ten ‘authority-endowing
spirits’ (mudra-devatas).

The triple-girdle (trivrtta), consisting of three concentric
circles within the above; in the first circle twenty-nine mother
divinities’ beginning with K laratrT are accommodated; in
the second, sixteen ‘mother divinities’ beginning with Amrta;

- and in the third, the sixteen nitya-spirits beginning with

Kames$varl.

(Note : This triple-girdle is omitted from Sri-chakra in
the Hayagriva-tradition; and in the Ananda-bhairava-
tradition, it is present but not worshipped; in the Dakshina-
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murti tradition, however, it is present and is also worshipped;
but it is not counted as an enclosure or as a chakra. The
Bhavanopanishad, following the account in Tantra-rdja-
tantra does not mention this triple-girdle as a detail of
Sri-chakra).

II. The sixteen-petalled lotus (shodasa-dala-padma),
called ‘Sarvasa-paripiiraka-chakra’ within the triple-girdle;
in each of the petals of this lotus, one of the sixteen kala-
deities (Kamakarshini etc.) is accommodated.

[1I. The eight-petalled lotus (ashta-dala-padma), called
‘Sarva-samkhobhana-chakra’, within the above; in each of
the petals, one of the eight divinities (Ananga-kusuma etc.)
is accommodated.

IV. The fourteen-sided figure (chatur-dasara), called
‘Sarvasaubhagya-dayaka-chakra’ within the above; fourteen
divinities (Sarmkshobhini etc.) are accommodated.

V. The outer ten-sided figure (bahir-dasara), called
‘Sarvartha-sadhaka-chakra’; within the above; ten divinities
(Sarva-siddhiprada etc.) are accommodated.

VI. The inner ten-sided figure (antar-dasara), called
‘Sarva-raksha-kara-chakra’, within the above; ten divinities
(Sarvajfia etc.) are accommodated.

VII. The eight-sided figure (ashtara), called ‘Sarva-
rogahara-chakra’ within the above; the eight speech-divinities
(Vasini etc.) are accommodated.

VIII. The triangle (trikona), called ‘Sarva-siddhi-

prada-chakra’ within the above; the three goddesses
Kamesvari, Vajresvarl and Bhagamalini are accommodated.

(In the space between the eight-sided figure and the
triangle the row of masters in three currents of ogha :
‘divine’, ‘adept’ and ‘human’, are accommodated).
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IX. The central point (bindu), called ‘Sarvananda-maya-
chakra), within the triangle; it represents the great
mother-goddess Maha-tripura-sundari herself.

The above account follows the order of absorption
(samhara-krama) accepted in the Dakshina-marti- sampra-
daya. If this order counts the outer-most enclosure (bhupura)
first and closes with the central point (bindu), the order of
preservation (sthiti-krama) counts the enclosures from the
outer-most enclosure till the eight-sided figure (ashtara) and
again from the central point (bindu) till the fourteen-sided
figure (chaturdasara); and the order of emanation (srshti-
krama) from the central point (bindu) till the outer four-sided
figure (bhupura).

The nine chakras are said to have he corresponding
parts of the human body.

I. The outer four-sided figure : the first line-feet; the
second line-knees; the third line-thighs.

The triple-girdle—the midmost portion of the body.

II. The sixteen-petalled lotus (the region below the
naval and in the region around the root of the penis).

The circle that is enclosed by this—the loin (kati).
III. The eight-petalled lotus—the navel region (nabhi).

IV. The fourteen-side figure—the abdominal region
(kukshivrtta).

V. The outer ten-sided figure—the neck (kantha).

VI. The inner ten-sided figure—the region between the
eyebrows (bhria-madhya).

VIL. The eight-sided figure-the forchead (lalata).
VIIL. The triangle—the top of the head (mastaka).
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IX. The central point—the opening on the crown of the
head leading to ‘the thousand—petalled lotus’
(brahma—randhra).

There is another account which works out the
correspondences between the details of the nadi-chakra (the

six centres along the central channel or sushumnd) and the
parts of Sri-chakra.

. the muladhara-chakra : the bhipura;
. the svadhisthana-chakra : the shodasa-dala-padma;
. the manipura-chakra : the ashta-dala-padma;

. the anahata-chakra : the chatur-dasara;

. the ajiia-chakra : the antar-dasara;
. the manas-chakra : the ashtara;

1
2
3
4
5. the viSuddha-chakra : the bahir-dasara;
6
7
8. the soma-chakra : the trikona;

9.

the sahasrara-padma : the bindu.

4. “Varahi is the father-divinity, and the propitiatory
divinity Kurukulla is the mother”.

The exact significance of this sentence is obscure.
Bhaskararaya merely recounts the contextual reference in
Tantra-raja-tantra (35, 3). The commentary on the Tantra
text, Manorama, attempts briefly to explain the suggestions
contained in the expression ‘father’ and ‘mother’, the former
arresting the defeat of the aspirant, and the latter providing
whatever the aspirant seeks. It adds that these powers are
“what lead one astray (“unmirga-pravarttika Saktayah”),
creating in the individual misconceptions (‘atasmirhstad-
buddhim janayitva’). Further, it identifies the father-figure
with dharma (which sustains the practitioner), and the
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mother-figure with dharma (which sustains the practitioner),
and the mother-figure with adharma (which makes for
worldly involvements).?” Thus the commentary is not of
much help in understanding why only these two divinities
have been chosen for the honour of jointly producing the
human body or Sri-chakra, or what the relevance of Varahi
and Kurukulla are in the meditation on Sri-chakra.

It is well-known that the two divinities are folk in
character, and that they are invoked chiefly in the context
of magical rites of a violent and wicked type (e.g., causing
the arrest of normal functions in an enemy, stambhana,
killing the enemy marana, driving the enemy out, ucchat
ana etc.). Both these divinities figure in tantrik rituals in the
Himalayan regions (especially in Tibet and also in Assam),
in association with many another more important divinity
(like Tara, Sabari, Mahamayiiri, Marichi, etc.). But they are
never regarded as important enough to merit the primordial
parental status.

Of the two feminine divinities referred to here, Varahi
figures frequently as the fifth (pasichami) among the seven
‘mother-like divinities’ (mdtrka, ‘mata iva®) : Brahmani (or
Brahmi, spouse of Brahma, principle of immanence and
being), Mahesvari (or I$ani, spouse of ISvara, principle of
absolute domination), Kaumari (or Karttikeyi, also known
as Mayrj, spouse of Kumara, principle of everlasting youth),
Vaishnavi (spouse of Vishnu, principle of pervasion), Varahi
(spouse, Variha, principle of recovery), Indrani (or Aindri,
spouse, of Indra, principle of might) and Yami (spouse of
Yama, principle of death). It is usual to substitute Chamunda
(principle of destroying demons) for Yami. Varahapurana
(Section on the emanation of the host of Matrkas), however,
enumerates eight of them (ashta-matrka) including Yami
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and adding Mahendri instead of Chamunda. Kurukulla
figures less frequently, but is listed as one of the nine-family-
divinities (kuladevi) of the tantrik practitioners : Narasirhhi,
Chamunda, Varuni, Kalapi, Kurukulla, Narayani, Kaumari,
Parajita and Aparajita. She is classed among the sixteen
nitya divinities; and Nitya-tantra has a section (patala) for
her. Srfvidydmava-tantra includes her as a matrka (3,
p. 47) and gives an account of her form and value.

Tantra-rdja-tantra has a separate section devoted to
each of these two divinities : the twenty-second for Kurukulla
and the twenty-third for Varahi. It may be noted in passing
that the usual order followed in the tantrik works is to
mention Varahi first and then Kurukulla, often in immediate
succession. Tantra-rdja-tantra lists Kurukulla and Varahi
at the end of elaborate accounts of the sixteen nityd—divinities
(beginning with Kamesvari, ch. 7).

Kurukulla is regarded here as the deity chosen to receive
the offerings on behalf of the sixteen nitya-divinities.>® The
commentator explains that she is thus undifferentiated
(aprthagbhuta) from each of these nitya-divinities. Varahi
is regarded as the very part and parcel (ariga-bhiita) of the
sixteen nityda—divinities.’® The sixteen nityds represent the
full moon of which Sri-chakra is a symbol. Kurukulla
represents the full-moon (as a receiver of the offerings), and
Virahi, and new-moon (for Variaha etymologically means
‘devourer’). That is why Manorama describes Kurukulla as
responsible for ‘endowment of gifts’ (abhimata—prada) and
Varahi as an ‘arrestor’ (stambhanakari). In fact, in tantrik
rituals, Varahi is invoked for paralysing the enemy
(stambhana), and Kurukulla is invoked for ‘fulfilment of all
desires’ (sarvabhishta-samsiddhyai sulabho’yam).
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Bhaskara-raya suggests that Varahi represents the bones
etc., (viz., the hard parts of the body), which the child
receives from the father, and that Kurukulla represents the
muscle etc., (viz., the soft parts) which the child receives
from the mother.*? Usually, however, both bones and muscle
(along with blood and fat-tissue) are said to be derived from
the feminine principle (sak#i), while marrow, semen, breath
and vitality are derived from the masculine principle (siva).4!
It is, therefore, uncertain what exactly the commentator had
in mind. In any case, he clearly identifies the principles of
‘father’ and ‘mother’ within the devotee’s own constitution.
And significantly enough, the ‘father’ and ‘mother’ within
the devotee’s own constitution. And significantly enough,
the “father-figure’ Varahi is also a feminine divinity, although
the boar’s snout has a masculine form.42

Actually, Varaha symbolizes the prakdsa (‘illumina-
tion’) of the masculine principle (siva) and Kurukulla the
vinarsa (‘deliberation’) aspect of the feminine principle
(Sakti). The former is reoresented by the central point (bindu)
in Sri-chakra and the latter by the triangle (frikona). It must
be remembered that the triangle is the expansion or
deliberation of the central point. Having assumed a concrete
form with dimensions (sakala), the triangle is in a position
to receive the attention of the devotee. There are references
of Kurukulla being regarded as ‘deliberation.’ In Lalita-
sahasra-nama the name of Kurukulla is given to the supreme
mother-goddess (1, 144). The cornmentary on it by Bhaskara-
raya explains that this divinity resides in the auspicious city
(§ri—pura, viz., Sri—chakra) ‘in the well of ‘deliberation’
(‘vimarsa-maya-vapyam’), between the ram- parts of €go
(ahamkara) and individualized consciousness (chitta).43

A few details about these two divinities that would be
of interest outside the context of Sri-chakra may now be
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given. Varahi, it was said, is counted among the seven
‘mother-like goddesses’ (matrkas) as representing the power
of Variha, an incarnation of Vishnu. Varahi (also called
Pafichami and Vartali.**) is iconographically represented as
a goddess with the head of a boar (kolasya), with three
eyes, and eight arms carrying a discus, a conch-chell, a
lotus, a noose, a mace, a plough in each of the six hands,
the other two hands showing gestures of assurance (ebhaya)
and boon-bestowal (vara-da). She is seated on the sacred
eagle (garuda), or alternately on a tiger, a lion, an elephant
or a horse. In Tripurd-siddhanta this is said to be the form
in which the mother-goddess appeared before the tantrik,
adept Varahananda-natha.*> She is described in the tantrik
texts as of frightful appearance (mahaghorda mahabhima
bhairavi) with terrible tusks, but smiling charmingly,
invincible, and bestowing confidence and victory on her
devotee. Her worship is prescribed in magical rites to compel
paralysis, stupor, involuntary gaping, destruction, obstruction,
and attraction.*®
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Varahi in Sri-vidya is identified with the commander
of the forces of the mother-goddess (danda-natha) and also
the chief counsellor to the mother-goddess (mantrini); she
is also represented as the dark-coloured tutellary goddess
(Rajasyamala) in the tantras. As the commander of the force,
she is described as moving in a chariot drawn by boars.

Varahi is also one of the yoginis, an attendant on the
mother-goddess,*” having the form of a boar, being similar
to the wild boar in prowess, and being the mother of the
boar.*® She is said to have lifted up the carth with her tusks
to confer benefit on all creatures.*® She is sometimes
described as the wife of Vishvaksena, the commander of
the forces of Vishnu (Vishvaksena-kanta). But it is more
usual to regard her as the power of Vishnu himself in his
incarnation as Varaha. In Markandeya-purana, it is stated
that when the mother-goddess went out to fight with the
wicked demons, the powers that emanated from all the gods
accompanied her. The seven matrkas took their forms thus.
Vishnu’s power that accompanied the mother-goddess on -
this occasions was Varahi.>°

Kurukulla is represented as a deity of lower status than
Varahi, for she is only a deputy to receive the offerings of
the devotees (bali-devata). She is described as red in
body-colour, naked, with hair loose and dishevelled, eyes
reddened with intoxication, jubilant, and having four hands
carrying an arrow, a quiver, a bow, and a noose. She is
invoked to antidote poison, especially snake-poison. She is
culogized as the ‘mother of the universe’, as verily the
universe itself, as composed of the three gunas (sattva, rajas
and famas).>! When she is worshipped, she is surrounded
by her own saktis, especially the four ‘enclosure-spirits’ all
quivering with passion, excitement and happiness (avarana-
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devata). Her formula for invocation consisting of twenty-five
letters is known as ‘trikhandd’ (in three sections). She is a
composite divinity of being, consciousness and bliss
(sacchidananda-vigraha). She is associated with Tara, and
is said to ferry to devotee across the ocean of transmigration
in her boat.

The two parental figures, Varahi and Kurukulla, are
frequently worshipped together, as they are said to reside
on the shore of the ocean of sugar-cane juice (ikshu-sagara),
Varahi facing the mother-goddess (Lalitd) who holds her
court in the island of nine jewels surrounded by four oceans
(to be explained later), and Kurukulla facing the devotee.>?

TEETAR:  WERT: IS
5. “The objectives of life are the oceans”

Bhaskara-raya writes in the prologue to his commentary
on Nitya-shodasikarnava : The only objective of human life
here, which all people alike desire, is obviously pleasure.
But then, pleasure is two-fold : artificial and natural. They
are designated by the expressions, love of pleasure (kama)
and freedom from phenomenal bondage (moksha). The
means to achieve both of them is virtuous living (dharma),
and the means to achieve virtuous life is wealth (artha).
Thus, wealth is desired by all. One leading to the other. The
objectives are only four and are arranged in a hierarchy.
Freedom from phenomenal bondage (moksha), being natural
happiness, is the highest and best among the objectives; and
this does not go against the statement in Kalpa-sitra :
“Deliberation on oneself is the human objective.”

The objectives of human life (purusharthas) are
traditionally four : Life in accordance with scriptural
injunctions and social norms (dharma), wealth in order to
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fulfil one’s normal functions and duties (artha), pleasures
of life (kama), and emancipation from the commitment to
transmigration (moksha). Intelligent beings seek to fulfil
these objectives, and hold them as the values of their life.
All human aspirations, impulses and behaviour patterns are
neatly and adequately comprehended under these four
categories. The objectives are here spoken of as ‘oceans’,
for the word ocean is a symbolic expression for the number
‘four’ (chatus-sagara). The objectives are also likened to
the oceans, because of their inexhaustible mass and
imponderable depth (‘tesham agddhapara-vistaratvat®). The
word ‘sdgara’ is also used for the highest count of numbers:
vinda, kharva, nikharva, samkha, padma and sagara, each
increasing tenfold the previous count.

The four objectives limit the existence and the conduct
of human beings, in isolation and in groups, even as the
four oceans mark the limits of the earth-stretch. The four
oceans in classical imagination are : ‘the ocean of sugar-cane
juice’ (ikshu) in the West, ‘the ocean of wine’ (ird)’ in the
South, ‘the ocean of ghee (‘ghrta’) in the East, and ‘the
ocean of milk’ (kshira) in the North, corresponding to
dharma, artha, kama and moksha.’*

That the human body is an island in the midst of these
waters 1s the idea contained in the next sentence. The
relationship of these waters with the primordial parental
figures mentioned in the previous sentence is that these
parental figures are ‘shore—guardians’ (tirapalika), Varahi
the father figure facing the great mother-goddess who rules
over the island as well as the waters (identified with the
spirit or soul inhabiting the body and resulting the objectives,
of life), and Kurukulla facing the devotee. Varahi orients
the objectives of life in the direction of the mother-goddess,
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while Kurukulla involves the mother goddess in the
objectives of life. The former leads to the highest objectives
in life. The former leads to the highest objective in life,
namely, liberation (moksha); and the Iatter leads towards
enjoyment of life (bhoga).

It may be recalled that the tantras do not deny the
value of enjoyment in life. They plead for equal attention to
all the four objectives of it is the mother-goddess who has
brought into being not only the body (the island) but the
objectives of life also (the oceans). Thus the impulses
represented by Varahi and Kurukulla are inseparable; their
functions are complementary to each other, although the
directions of their working are contrary. This is the
significance of the two divinities being invoked together.

I TR TR AT a6 11

6. “The body, equipped with the seven body-consti-
tuents, skin and hair, is the island of nine gems.”

The text as read by Bhaskara-raya splits this sentence
into two separate ideas :

T TR e aReTrHEgh: ||

But it is obvious by the manner of ending of the latter
sentence (singular number and nominative case) that it refers
to ‘dchah’ (‘the body’). There is thus hardly any reason for
keeping the descriptive part apart. On the contrary, the
significance of the first part gets enriched by the enumeration
of the nine parts of the body to correspond with the nine
gems of the island.

The text as read by Upanishad-brahma-yogi, however,
not only splits the sentence as Bhaskara-raya has done, but
introduces another sentence in between (while Bhaskara-raya
makes it occur much later, as sentence 12) :
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HATIHAGRYGT: ITTha: 1l

His interpretation of the sequence is : “The objectives
of life, which constitute attributes dependent upon the body
are oceans in the sense they are immense, unfathomable,
and vast. Amidst these oceans, the human body is an island
of nine gems, the island being located in the midst of waters.
What now are the powers that sustain this island? In answer,
it is said? the nine mudras beginning with yoni-mudra and
ending with sarvasamkshobhini-mudra correspond with the
nine powers beginning the Maha-tripura-sundari and ending
with Tripura”.>*

And, he reads the next sentence as :

EfEEEEf s WY TS sheddaia: |l

“The intentions that are conjoined with the seven varied
constituents of the body and skin, are the wish-granting
trees’. He interprets the expression ‘anekaih’ as meaning
“by internal and external modifications” (antar-bahya-
vikaraih), and takes intentions to be thus manifold (nana-
vidha-samkalpah). The interpretation is tardy, for it is
unnatural to associate intentions, which are purely mental,
with physical bodily constituents. Bhaskara-raya’s reading
separating the idea contained in the latter part of the above
sentence (i.e., ‘Samkalpah kalpataravah’) and tagging it on
to the next sentence dealing with the mind being the garden
(‘tejah Kalpakodyanam?’) is, therefore, to be preferred. This
is also justified by the verse in Tantra-raja-tantra (35, 4)
which is the source for these sentences :

TGl WAgEl e § |
WEOUT: Thoydld: W@ERT Sad: Gl

The individual body is an island in more senses than
one. It is narrowly confined to a concrete structure; its
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functions also are severely limited to structural constraints.
But all around stretches an unending world of space and
time, presented to the individual as the field for transaction.
It reaches through goals set for him as the ocean reaches
the land by way of a shore; and these goals (purusharthas)
bring the delimited body into contact with the immeasurable
world around.

The rich and significant imagery of tantrik ritual is
best illustrated in the cosmological speculation given in
Tantra-raja-tantra (Section 28). We live on the earth-stretch
(bhiimi) which extends for about five thousand yojanas (a
yojana is the distance equal to four krosas or eight thousand
cubits) from the central mount, Meru, made of solid gold.
Outside this, are the seven seas. Enveloping the entire mass
is ‘thc wheel of time’ (kala-chakra), which is ever moving
round the stationary earth-stretch in a clock-wise fashion
(pradakshinya-krama), being set into motion by the
will-power of the great mother-goddess, who resides in the
centre of Meru, spreading her light around. The nine planets
which regulate the activitics on the earth-stretch are located
in ‘the wheel of time’. Qutside ‘this wheel of time’ (viz.,
not being under its influence) is ‘the great void’ (maha-
vyoma), where the sixteenth nifyd, viz., Chaitrd, resides.
The other fifteen nifyds reside in the seven seas surrounding
the carth-stretch—salt, wine, sugar-cane juice, ghee, curds,
milk, and water.?® Inside this great void, there are four oceans
(sugar-cane juice, wine, ghee, milk and water). On the shore
of these oceans (strictly on the shore of the ocean of
sugar-canc juice (ikshu-sagara), resides the boar-faced
divinity Varahi, and in the waters the companion divinity
Kurukullam, both attendants of the great mother-goddess.
In the midst of these oceans is the great island of nine gems
(‘nava-ratnaim maha-dvipam’).
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The human body is identified with this island of nine
gems in which the mother-goddess resides in all her
splendour (more specifically in the garden known as
Kalpakodyana). There is an injunction that along with the
garden, the seasons also must be thought of.

Mention may here be made about the philosophy of
‘the wheel of time’ (kala-chakra), for the symbolism of
Sri-chakra is dependent upon it. In fact, Bhaskara-raya in
his introductory comments refers to ‘the secret meditations
on Sri-chakra which is incorporated in the ‘Kala-chakra’
(‘rahasya-bhiitam kala-chakrantargata-sri-chakrasya bhava-
na-namnim’). This ideology equates the ‘time-cycle’
(kala-chakra) with the ‘world-cycle’ (loka-chakra). The
equation is made possible by the sixteen units (shodasi),
which are common to them. Our transactions depend upon
these two dimensions.

The division of time into years (abdi) is similar to the
division of the world-space into islands (dvipa). The stretch
of time traditionally is divided in terms of the sixteen phases
of the moon (the fifteen lunar days or tithis, and the sixteenth
phase comprehending all of the other phases, and marking
continuity among them). These are characterized as nityas,
or more specifically tithi-nityas. The sixteenth nitya, known
as Chitra, is not involved in the phenomenal presentation of
the space-time world. She is said to reside, as was said
earlier, in the great void’ (mahavyoma) outside the time-
cycle’ (kala-chakra), which n turn is outside the world-space
(bhumi). The nityas are so called because of their recurrent
continuity, despite the periodical waxing and waning of the
moon.

It may be recalled that the mother-goddess indeed is
the moon of whom the sixteen phases are but her
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individualized aspects. She resides in the island which is
nothing other than the lunar orb.

Time is transactionally divided into nine parts :
(1) ghatika : space of twenty-four minutes; (2) yama :
duration of three hours; (3) aho-ratra : day-and-night; (4)
vara : week-day; (5) tithi : lunar day; (6) paksha : fortnight;
(7) masa : lunar month; (8) rfu : season extending to two
lunar months; and (9) abda : year.

The world-space is correspondingly divided into nine
gems, representing the nine planets or ‘graspers’ (graha) of
the transactional world : (1) topaz (pushpa-raga);
(2) sapphire (nila), (3) cat’s eye (vaidirya); (4) coral (pravala
or vidruma); (5) pearl (mukta), (6) emerald (marakata);
(7) diamond (vajra); (8) cow’s fat-stone (gomeda); (9) ruby
(padma-raga). They are arranged in the nine directions from
West to South.

The nine gems are associated with the nine ‘ladies of
the realm’ (chakresvari) : topaz with ‘the lady of the time’
(kala-chakresvart), sapphire with ‘the lady of seals of
authority’ (mudra), cat’s eye with ‘the lady of mother-like
forms’ (matrka-), coral with ‘the lady of precious-stcnes’
(ratna), pearl with ‘the lady of world-space’ (desa-) emerald
with ‘the lady of the masters of traditional wisdom’ (tattva-),
cow’s fat-stone with ‘the lady of the planets’ (graha-), and
ruby with ‘the lady of concrete forms® (marti-).°® Each of
these is in nine units. The nine units of the time have already
been mentioned. The nine mudrds are ‘sarhkhsobhana’,
‘Sarva-karshana’, Sarva-vasamkara’, ‘Sarvonmadana’,
‘Sarva-mahan-kusa’, ‘Sarva-khechari’, ‘Sarva-yoni’ and
‘Sarva-bija’. The nine matrkas are the nine groups of letters
of the alphabet accommodating vowels and consonants. The
nine ratnas have been mentioned above. The nine desas are
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in accordance with the nine ratnas. The nine gurus are Pra-
kasananda-natha etc., (mentioned in connection with the
nine ‘outlets’ of the body). The nine tattvas are the three-fold
grouping in each of the three aspects of knowledge: subject
(jAatr), object (jiieya) and communication between the two
(jiana). The nine grahas are Sun, Moon, Mars, Mercury,
Jupiter, Venus, Saturn, the ascending node (Rahu) and the
descending node (Ketu). The nine mirtis are the nine bodily
constituents : skin, blood, muscle, fat, bone, marrow, vitality
(ojas) and the life-force (prana).

The nine gems are made to correspond with the nine
bodily constituents : (1) topaz—muscle; (2) sapphire—hair;
(3) cat’s eye—skin; (4) coral—blood; (5) pearl—semen; (6)
emerald—marrow; (7) diamond—bone; (8) cow’s fat-
stone—fat tissue; and (9) ruby—vitality. There is an alternate
version which makes ruby correspond with chyle (rasa),
pearl with muscle, coral with skin, cat’s eye with blood,
topaz with semen, diamond with bone-marrow, cow’s
fat-tone with fat-tissue, and emerald with hair 6

Seven of these bodily parts (excluding hair and skin)
are considered as ‘constituents’ (dhdatu) in Indian Medical
literature; and the position is accepted by all schools of
thought in India. It is, thercfore, a little strange that the
sentence in Bhavanopanishad speaks of ‘bodily constituents
beginning with skin’ (‘tvagadi-sapta-dhatu’). It is under-
standable that they had to have nine parts of the body to
correspond with the nine gems. As we have only seven
bodily constituents (sapta-dhatu), two were added : skin
(tvak) and hair (loma). The idea of dhatu comprehending to
seven constituents was well-known and well-defined, and
thus the expression ‘dhatu’ was enough to suggest the seven
bodily parts. The two newly added parts (skin and hair) had
to be mentioned separately. This is what the sentence does.
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But the expression ‘tvag-adi-sapta-dhatu’ is difficult to
explain. However, Bhaskara-raya attempts to explain away
the difficulty by pointing out that it is a case of ‘atadguna-
samvijiiana-bahuvrihi’ compound, where the first ‘tvak’
(‘skin’) is to be taken separately, and the following
expression ‘adi’ (‘beginning with’) is to be taken in the
sense of ‘and’. The whole compound would mean, thus,
“Skin, hair and the seven dhatus”.5!

The imaginary of correspondence between the nine
gems and the nine parts of the body is perhaps derived from
a ritualistic detail during consecration, when the nine gems
arc put into the medicated water of one khari measure
(equivalent of 4096 palas) (Tantra-raja-tantra, 2.63). In the
worship of Sri-chakra, names of the nine gems are recited
and invoked as ramparts that protect the ‘great garden of
wishing trees’ (kalpakodyana) : ‘pushpa-raga-ratna-prakaraya
namah’ and so on.

WEoUl: hoUdid:, oW: hodehiam™y, Ta=Em

WIS WA Thohe ehATATaURAT: Hgsad: 171!

7. ‘Intentions are the wish-granting trees; the lustre of

mind is the garden of such trees; and the tastes perceived

by the tongue, viz., sweet, sour, bitter, pungent, astringent
and salty, are the six seasons.’

The three sentences constitute a single theme : the
devotee’s mind is the most excellent garden, out of: the
ordinary, and his intentions can be effective instruments of
spiritual fulfilment, veritably the fabled trees of the heaven
that grant the desires of those who resort to them. The
previous sentence spoke of the body itself as the “island of
nine gems’ (navaratna-dvipa). Having procured a body of
this excellent opportunity, it is but proper that one should
exercise his mind in the right direction, so that the objectives
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of life are fulfilled. The mind, functioning within the bodily
framework, is likened to the celestial garden, where all the
six seasons are ever and together present. Each intention
arising in the mind partakes of the celestial quality, when it
is nurtured by the master’s grace.

The three sentences paraphrase the cryptic statement

in Tantra-raja-tantra (35, 4) :
TEoUT: heudld: WUWT had: Sgdr: |l

The imagery conjured up in the tantrik texts dealing
with the worship of the mother-goddess Lalita (or
Raja-raje§vari) involves her residence in the grove of
wish-granting trees. The wishing tree (kalpa-taru, from the
root klrp, ‘to frame’, ‘to intend’) is the fabled tree in the
Paradise (svarga), which has the power of fulfil all that one
wishes (‘kalpasya sarhkalpasya data’), and which has the
power to endure till the end of the kalpa (‘kalpa-sthayi’)
which is the period of time equivalent to a day of Brahma
(covering one thousand mahayugas, a maha-yuga being the
measure of four yugas in a series, and the present kaliyuga
being a total of 432,000 solar years).

The ‘island of nine gems’ (ratna-dvipa) has already
been referred to. In that island is a great garden (mahodyana)
consisting of many species of trees, especially the trees of
plenty like santana, kalpaka, hari-chandana, mandara,
parijata, bilva and kadamba. The garden is fenced by four
ramparts of the nine gems. The central area of the garden
houses a large hall made of coral (manikya-mandapa). The
hall is supported by one thousand pillars made of gems
(sahasra-ratna-stambha-mandapa). Inside this vast enclosure
are three tanks (vapika, lit. ‘wells’), ‘the tank of immortality
(amyta)’, ‘the tank of bliss (ananda)’ and ‘the tank of
deliberation (vimarsa)’. In the midst of these tanks is ‘the
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great grove of lotus flowers’ (mahd-padmatavr), in which
‘the mansion of the wish-granting jewel (chintamani-grha)’
is located. The mansion has an entrance (amndya) in each
of the four directions. Inside the mansion is a great platform
made of jewels (maha-simhasana) is placed. The throne
supports a cot (maficha), the four legs of which are Brahma
(the God of creation), Vishnu (the God of preservation),
Rudra (the God of destruction), and Isvara (the Lord of all
creatures). The plank (phalaka) of the cot represents Sadasiva
(the ever-auspicious but inert principle of pure cotscious-
ness), corpse-like hence also called Sadasiva-preta. On the
cot sits Lalita surrounded by nine guardian-spirits (nava-
Sakti) : Vibhati (‘splendour’), Unnati (‘upliftment’) Kanti
(‘lustre’), Hrshti (‘satisfaction’), Kirti (‘celebrity’), Sennati
(‘courtesy’), Vyushti (‘prosperity’), Utkrshta (‘excellence’)
and Riddhi (‘supremacy’ or ‘accomplish- ment’).

The seat of Lalita (or Maha-tripura-sundarT) is described
as the yoga-pitha, in the form of a red lotus impressed by
the Sri-chakra design (‘$richakrankitam aruna-tamarasa-
padma-ripam yoga-pitham’), symbolizing the very heart-
lotus (hrdayaravinda) of the devotee.

The symbolism of the foregoing account is obvious.
The mother-goddess who is worshipped in Sri-chakra is
indeed the entire universe in all its modalities. The devotee
has to identify that principle in his own body, for his body
itself is in reality Sri-chakra, and the universe in miniature
(pindanda). He is helped in this identification through
devotion to his master as the very representation of the
mother-goddess.53 The ‘great grove of lotus flowers’ (maha-
padma-vana) is ‘the thousand petalled lotus’ (sahasrara)
which is located at the aperture on the crown of his own
head.® The correspondence of the part of Sri-chakra with
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the chakras of the human constitution has already been
noticed. The imagery is pressed here more pointedly, for
the devotee must sit up his intensions before he can contem-
plate on this identity of the mothcr—goddess,_Sri-chakra, and
the human constitution.

Intentions that are constructed or properly formed
(samkalpa) can indeed be the fabled trees of plenty. The
expression ‘sarikalpa’ means basically the bringing about
of ‘desire’ (‘kalpayati sarva-kimam sampadayati’),
producing an effect, causing a movement, or making
something. With the prefix ‘sarm’ added, it signifies the
well-ordered intention towards an accomplishment. It is only
when intentions (or resolutions) precede the undertaking,
the undertaking is successfully completed; actions without
such reinforcement are not fruitful.65

Intentions arise in the luminous field with potentiality
(tejah). Bhaskara-raya cites a vedic text as the authority for
his interpretation of ‘tejah’ as mind.66 Upanishad-brahma-
yogin, however, takes the word to mean the soul of man
(iva), for it is the soul that can construct many kinds of
images outside of itself; it is soul again that can be delightful
like a garden.57 But, in the tantrik context, the word ‘tejah’
refers to the product of ‘the bodily fire’ which shines on its
own and illumines the objective world around (‘Sariragni-
sambhﬁta—padartha-viéeshah’). It is consciousness that
encounters the phenomena. It may mean mind in a general
sense, and soul in a specific sense.

A more relevant interpretation in the textual context is
suggested by the meaning offered in the medical texts.
Susruta, for instance, takes ‘tejas’ to mean the essence (sara)
of all the seven bodily constituents, signifying strength or
vigour (bala).%® It strengthens, according to him, the eyesight,
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enhances bodily energy, facilitates the digestive power,
improves complexion, and brings about glow on the face. It
is directly related to the metabolism in the bodily consti-
tuents. The first of seven constituents is ‘chyle (rasa), which
is formed as the food that is ingested is properly digested
and equitably assimilated. Digestion of the food is dependent
upon the tastes (rasas) that constitute the essential aspect of
food. And the tastes are traditionally given as six in number,
and they are differentiated initially by perception at the
tongue.

The six tastes are also associated with the SIX seasons:
(1) vasanta (spring, generally March-April)—sweet taste;
(2) grishma (summer, generally May-June)—sour taste;
(3) varsha (rains, July-August)—bitter taste; (4) sarad
(autumn, September-October)—pungent taste; (5) hemanta
(winter, November—Dccember)—astringent; and (6) sisira
(cool months, January—February)—salty taste. The seasons,
as aspects of time, are determined by the union of sun and
moon, represented in the body by idg and the pingala
channels, entwining the central channe] (sushumna), which
has six centers (anahata to ajna), or hollow spaces described
as apertures (randhra).®® These six centres are, as mentioned
above seats of the attendant deities, Dakini, etc. etc. The
secret teaching of the tantras insists on understanding the
symbolic import of the correspondence between the seasons
and their seat (adhara), viz., the six chakras (anahata etc.)
which are controlled by the attendant deities.?°

The ‘taste’ (rasa) is explained in Yogini-hrdaya
(‘mantra-sanketa’, 41) with reference to its * gross’ (sthiila,
involved in the water clement) and ‘subtle’ (sikshma,
involved in the earth element) aspects, which are determined
by the lunar units in the several centres of the constitution;
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its relatedness to nectar (amrta) which is the essence of the
lunar orb is also brought out.”!

The expression ‘tejah’ has been explained in Tantra-
raja-tantra (30, 51-55). In the muladhara of all living
creatures, fire (agni) is located; in the andhata (heart), sun
(sarya); and in the aperature on the crown of the head
(brahma-randhra), the moon (chandra). All three are shining
bodies, and they have their own ‘lights’. But the mother-
goddess (Lalita), as the primordial and perennial principle
of pervasion and continuity (adya-nitya) is present in all
these sources of light, integrating them, and finally unifying
them with the mind of the devotee. It is in this sense that
the text speaks of ‘tejas’ (mind or soul) as the pleasure-grove
of the mother-goddess.

The text does not, in this context, mention some of the
details occurring in its source-book, viz., Tantra-raja-tantra
(5, 24-25 and 27). In the Kalpakodyana, before the nine
gems are reached, there are horses and elephants, and after
the gems, a moat filled with water (parikha) surrounding
the central jewelled hall (manikya-mandapa). The horses
represent the ten organs, five of knowledge (ears, skin, eye,
tongue, and nose) and five of action (speech, hands, feet,
the anus and the organ of procreation). The elephants
represent the ten objects of these organs (sound, touch, form,
taste, smell, speech, prehension, locomotion, elimination and
pleasure).”? The moat filled with water symbolizes
compassion (karuna) for all living beings,’3 and the jewelled
hall in the centre symbolizes the gathering up of all the

power so as to achieve the identification with the mother-
goddess.

FAmen, {9 gfa: wer gem we-se-gan
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8. ‘Knowledge is the respectful reception; the object of
knowledge is the oblation; and the subject who knows is
the offerer of oblation. Contemplation of non-differentiation
of the Knower, Knowledge and the Known (with ones own
self) is the worship rendered to Sri-chakra.’

These sentences wind up the introductory portion of
the upanishadic text. Worship of Sri-chakra (Sri-chakra-
pijanam) the main feature of which is devoted attention
(upasana) takes three forms : (i) ritualistic worship of the
yantra which is the visual representation of the mother-
goddess, employing physical materials and processes of
consecration (yantra-pija); (ii) methodical repetition of the
paiichadasi, or shodasi, which is the verbal form of the
mother-goddess (mantra-japa); and (iii) meditation on the
symbolism of the yantra as well as the mantra (bhavana).
The symbolism is of three kinds, as described in
Yogini-hrdaya (included in Vamakesvara-tantra), which is
one of the basic texts for Sri-vidya : (i) symbolism of the
diagrammatic representation (chakra-sanketa); (if) symbo-
lism of the mantra (mantra-sanketa); and (iii) symbolism of
the worship ritual (pija-sanketa).”

The idea of symbolism suggests the secret form
(rahasyam rapam), as the commentary (Setubandha) points
out. The significance of Sri-chakra is that it is the secret
form of the mother-goddess representing a collocation of
diversified powers (sakti-samitha), for the threefold
phenomenal processes : emanation, preservation and
withdrawal. The mantra of Sri-vidya is another secret form
of the mother-goddess, but suggesting that the initial power
1s the sound and identified with the kundalini in all living
beings. The mantra not only enshrines the mother-goddess
but effectively reveals her to the devotee. The worship is
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also a secret form, for it highlights the correspondences
between the principles involved in the yantra and those in
the mantra, and identifies the mother-goddess with the
devotee himself. The secret aspect of worship is brought
out in the tantrik aphorism : ‘Bliss is the form of Brahman,
and it is organised in the body’.”®

The upanishadic text attempts to explain the secret form
of worship which involves the understanding of the
correspondence between the macrocosmic aspects of the
power of the mother-goddess and the microcosmic aspects
of the same power. The bulk of the text is concerned with
working out the correspondences of the details of Sri-chakra
as a visible design with the principles underlying the constitu-
tion of the universe and the individual. The introduction
portion that is concluded with the above sentences defines
the context of the symbolism of worship (puja-sanketa).

The ritual of worship normally involves duality of the
worshipper (piijaka) and the worshipped (puajya). The
worshipper is the devotee, who has the power of under-
standing (jiigna-sakti), the power of resolving (iccha- sakti),
and the power of performing the rites (kriya-sakti). Because
symbolic worship eliminates the rites and pre- supposes the
will, the aspect of understanding alone becomes relevant
here. That is why the worshipped is described as the ‘knower’
(jrata) one who has the power to understand the symbolism
of worship. The object of worship (jiieya) is of course Sri-
chakra, which is both a design (yantra) and a mantra. The
transaction between the two is the actual process of worship
(puja), i.e., symbolic worship or contemplation (bhdavana).

The symbolism of worship is the central idea of these
sentences. Conventional worship has a third modality, in
addition to the worshipper and the worshipped, viz., the
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process of worship itself, suggested here by the cryptic
expression, ‘respectful reception’ (arghya). This modality
is nothing other than the understanding of the symbolism,
which forms the theme of the upanishad.

The word ‘arghya’ (from ‘argha’, arh) generally means
water that is respectfully offered to an honoured guest as a
mark of welcome as soon as he arrives. Its etymological
meaning, however, connotes something that is valuable, ‘a
thing of worth’ (‘arghyate pujyate’, ‘piijana-yogyam’). It
may be construed to mean, as the author of Manorama has
done, any article employed in worship (‘piijopakaranam’).
The knowledge of symbolism (jAiana) is what is used in the
meditation here; for this worship is exclusively mental, and
dispenses altogether with all material implements of worship
as well as external rites.

The word ‘havis’ generally means any oblation (like
milk, ghee, grains, etc.) that is offered into the consecrated
fire for propitiation of the deity (who is represented by the
consecrated fire). It means anything that is offered as an
oblation. It is external to the person who offers (‘bahih
sthitam”). In the present context, the offering of oblation in
a sacrificial fire corresponds to the attention that is given to
the symbolism of Sri-chakra (the object of knowledge,
Jjheya).

The word ‘hotd’ (hotr) means the person who directly
makes the offerings into the fire (juhoti’), the offerer of
oblations. Here, it refers to the individual who is contem-
plating on the symbolism of Sri-chakra. It is the person’s
own self (svatma) that is suggested; it corresponds to the
worshipper (pijaka) in the triad : ‘worshipper- worshipped-
worship’ (pijaka-pujya-pija).
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While the upanishadic text does not mention Sri-chakra
as the object of meditation (jieya) or of worship (pijya),
Tantra-raja-tantra (35, 6) from which these sentences have
been derived, clearly refers to Sri-chakra as the object of
knowledge,’® located outside the knower.

AT e gaswEms 39wt frea
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Why has this idea been omitted in the upanishadic

text? The tantra text does not closely follow the imagery of
the sacrificial ritual as the upanishadic text does; in fact, it
does not employ the words havih and hota. It uses the word
‘arghya’ in the general sense, as indicated earlier. [t interest
is the reduce the transactional world into three basic
categories (subject, object and meditation between them),
so that the three could be unified in the meditational exercise.
The meditator is the subject who is a devotee; Sri-chakra is
the object of his devotion; and identification of the object
with the subject is the actual act of devotion (piijana). The
upanishadic text, however, has the constraints of the simile
of the offerer of oblation (hota), oblation itself (arghya),
and the offering of the oblation (havih). The presence of the
deity for whom the oblation is offered is but implied. The
deity is deputized by the fire, which, however, cannot be
taken as the ‘object of the oblations’.

Further, there appears to have been some confusion
with regard to the textual reading. The upanishadic text has
borrowed the two word ‘Sri-chakram paijanam’, that occur
physically together, in the source-book, and has made a
composite word out of them : ‘Sri-chakra-pijanam’ and
‘ekikaranam’ in the original verse has been paraphrased as
abheda-bhavanam’. The ‘pujana’ (worship) of the original
passage must naturally correspond with ‘bhavana’ (‘medita-
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tion’) in the sentence here : but it does not. Hence the
omission of reference to Sri-chakra as the object of
knowledge here.

The 1dea of non-differentiation (abheda-bhavana) of
the subject, object and the mediation between the two does
not refer to the unity of the three details themselves, but to
the identity of each one of these details with the devotee’s
own self.”7 The text seeks to point out that the Sri-chakra
is really ones own body; that the details thercof can all be
identified within his own constitution; and that the under-
standing of this correspondences is also within ones own
mind. The mother-goddess who rules over the design called
Sri-chakra is indeed the pure consciousness, the potential
energy, and the unconditioned will that constitute the basic
fabrics of our existence. The three-fold powers are her
manifestations as she presides over the very core of our
being.

The First Enclosure

(called Trailokya-mehana)
Trafa afear: gg=a @ sifiaEE: | SR
AT AEHHIUIUTIHET e 9Ieed: |
MURAAh  RTITTRA: 11911
9. ‘The emotional states like love, along with the normal
constraints, are the attainment like that of minute size etc.
Desire, anger, greed, delusion, pride, jealousy, merit and
demerit are the eight powers, Brahmi, etc. The nine bodily
centres are the powers with the seals of authority’.

The consideration of the details of Sri-chakra in terms
of the nine enclosures now begins. An account of Sri-chakra
has already been given. The first enclosure is the surrounding
square within which the entire design is poised. The square
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is specified by three lines skirting the Sri-chakra on all the
four directions and having doorways on each of the four
sides. This enclosure is the first in the procedure of
withdrawal (sarihara-krama) of the Dakshinamaurti-tradition.
This procedure moves from the outermost enclosure inwards
till the central point (bindu) is reached. This is the order
followed in the upanishadic text, as also in Tantra-rdja-tantra
(35, 7-13).
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I. The first line of this surrounding square, the outer-
most one, is identified with the outward, or superficial,
attainments of Yoga called siddhis, the power to turn oneself
into minute size (anima) etc. These attainments are said to
be consequent on ‘gross control over the elements’ (sthiila-
samyama) (cf. Patafijali’s Yoga-sitra, 3, 44) and are
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described as so many ‘powers to lord over the elemental
forces’ (aisvarya). They are generally enumerated as eight
in the Yoga texts : (1) anima (the power to become extremely
minute, like an atom); (2) laghima (the power to become
extraordinarily light, so that one may float in the air like a
blade of grass); (3) mahima (the power to swell and magnify,
to the size of an elephant, of a mountain, or even of a
township); (4) isitva (the power to rule over and regulate in
a creative manner); (5) vasitva (the power to subjugate all
living beings as well as inorganic matter); (6) prapti (the
power to extend oneself and reach even the moon with his
finger); (7) prakamya (the power to accomplish efficiently
whatever one desired); and (8) yatra-kamavasayitva (the
power to will effectively, and to rectify the things according
to ones own whim) (¢f° Vyasa’s Bhashya on Yoga-sitra, 3,
44).

The tantrik texts accept the eight attainments (however
naming the eighth one as iccha), but add two more : (9)
bhukti (the power to enjoy the attainments); and (10) sarva-
kama-siddhi (the power to fulfil all that one longs for, and
never be in want). It may be noticed that the two attainments,
prakamya of the Yoga account and sarva-kama of tantrik
account, appear very similar. But the tantrik interpretation
of the attainment known as prakamya refers to the power to
assume at will any form whatsoever.

The anima-attainment is located at the eastern portal,
the laghima at the western portal, the mahima at the southern
portal, the asitva at the northern portal, the vasitva at the
south-eastern corner, the prakamya at the south-western
corner, the bhukti at the north-western corner, and the iccha
at the north-eastern corner; of the other two attainments, the
prapti is located along the line on the east moving towards
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the northern comer, and the sarva-kama-siddhi along the
line on the west tending towards the southern corner. Each
of the attainments is regarded as a feminine divinity, and
hence called anima-siddhyarhba etc.

The symbolism of these ten attainments has been given
in terms of the emotional states (called rasa), which are
nine in number, and with riyafi. The expression niyati in
the first sentence above needs some explanation. The word
means constraints or that by which one is restrained (niyam-
yvate anayd), and the suggestion is to the play of unseen
forces beyond the control of men, or fate that determines
ones fortune or misfortune (bhagya). Bhaskara-raya interprets
this word to mean ‘prarabdha’ or the past actions which
have already begun to bear fruit in this life. In other words,
it is the natural constraints for an individual. The author of
Manorama takes niyati to mean the power that is dependent
upon natural constraints (‘niyati-siddhya Saktya saha’). Both
the commentators have ignored the principle of niyati
accepted in the tantrik philosophy, as a kafichuka (restricting
or limiting force) for the pervasive power of bliss, owing to
the finitizing power of maya.

The nine emotional states are : (1) srrigara (the romantic
mood), (2) vira (the show of valour), (3) karuna
(compassion), (4) hasya (wit or homour), (5) bibhdtsa (utter
disgust), (6) raudra (terrible indignation), (7) bhayanaka
(fear and despondency), (8) awohuta (wonder), and (9) santa
(tranquil). With niyati added to the list, they make ten. And
they are made to correspond with the ten attainments
mentioned above. It must be admitted that the correspon-
dence suggested by Bhaskara-rdya in his Nygsa lack any
psychological or esoteric significance. He has equated anima
with Santa, laghima with adbhuta, mahima with karuna,
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isitva with vira, vasitva with hasya, prakamya with bibhatsa,
bhukti with raudra, iccha with bhayanaka, with srngara,
and sarva-kama-siddhi with niyati.

II. The second (middle) line of the square is identified
with the eight ‘mother-like’ powers (matrkas) (Tantra-rdja-
tantra, 4, 68-69). The puranas describe the origin of these
feminine divinities as emanations from the seven heroic
gods that had assembled to help the mother- goddess in her
fight against the demons. (1) From Brahma emerged Brahmi
(or Brahmani), representing the power of immensity, growth
and being, (2) from Mahesvara sprang forth Mahesvari (or
I$ani), representing the power to dominate over all things,
(3) from Kartikeya (Kumara) came forth Karttikeyi (Kaumari
or Mayiri), the power of youth, (4) from Vishnu emerged
Vaishnavi, the power to pervade and sustain all things, (5)
from Varaha (Vishnu’s incarnation as boar) emerged Varahi,
he power to extricate and protect, (6) from Indra cane out
Indrani, the power of wealth and might, and (7) from Yama
emanated Yami, the power of regulation and withdrawal.

Varahapurana, however, speaks of eight matrkas, and
adds to the above list Mahendri. Bahuriapashtaka also speaks
of eight of them, but inserts Sivaditi as the eighth instead
of Mahendri. But it is more usual to enumerate seven only,
substituting however Chamunda for Yami. While six of the
mdtrka had their male counterparts, Chamunda is said to
have sprung up directly from the body of the mother-goddess
herself, when she found that the demons were hard to tackle
despite the six of these forces.”® However, in the tantrik
texts, the eight force known as Mahalakshmi (different from
Vaishnavi) is added.

It may also be mentioned in passing that the seven
matrkas represent the seven vowels, from which all speech
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originates; they serve as mother (‘mata iva’) and, therefore,
they are ‘mother-like’ (matrka). Nandikesvara’s Kasika and
Upamanyu’s Tattva—vimarsini explain the initial formulation
of vowel sounds contained in Mahesvara-siitras in this
manner. The seven seed sounds are : the five pure-vowels
(@, i, u, r, Ir) and the two compound vowels (e and o).

The symbolism of the eight “‘mother-like’ forces which
assisted the great mother-goddess in her battle with demons
has been suggested in the puranas.”® The symbolism is in
terms of the eight evil dispositions of human beings, which
corrupt human nature and prevent the light of the pure spirit
being actualized during daily life. The upanishadic texts
also mentions the familiar six classes of unfavourable
dispositions : lust (kama), anger (krodha), greed (lobha),
delusion (moha), pride (mada), and envy (matsarya), and
adds merit (punya) and demerit (papa). The justification for
the addition, however, has not been given. Tantra-rdja-tantra
(35, 7) mentions the six ‘waves’ or stresses (armis) and
merit and merit :

The six ‘waves’ traditionally are : hunger, thirst, old
age, death, sorrow and delusion.®® Bhaskara-raya rejects
that this is the meaning of the expression ‘Grmi’ in this con-
text as contrary to tradition. But the author of the commen-
tary on Tantra-raja-tantra himself gives this interpretation.?!
And he suggests that merit (punya) and demerit (papa) are
two kinds of actions (karmani) that come into being as a
result of these stresses.

In any case, the symbolism suggested in the purdna is
as follows : lust—Yogisvari (perhaps the same as Chamun-
da); anger—Mahesvari; greed—Vaishnavi; pride—
Brahmani, delusion—Kaumari; envy—Indrani, slander
(paisunya)—Yami, and jealousy (anusiya)—Varahi.$2 In
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the later tantrik literature, the seven madtrkds came to be
worshipped principally to suppress the evil tendencies in
the devotee. The group of six tendencies (shad-varga) was
regarded as obstacles to Yoga.83 In general, Brahmi was
identified with the primordial desire to create (kama),
Mahesvari with the youthful longings to be and to enjoy
(lobha); Vaishnavi with the power to fascinate and delude
(moha); Varahi with pride and arrogance (mada); Indrani
with jealousy and envy (matsarya); Chamunda with the urge
to sin (pdpa) and with the desire to hurt others by
black-magic (abhichara); and Maha-lakshmi with the benign
tendencies (punya). Tantra-raja-tantra (36, 15-16) explains
that punya is the behaviour of a man prompted by wisdom
while pdpa is the behaviour consequent on delusion.

There is also an identification of the eight matrkas
with the eight bodily constituents, for the Yoginis (attendent-
divinities) in this enclosure are said to be manifest
(prakata). The matrkas are, therefore, to be regarded as
gross in form.® The eight bodily constituents are presided
over by the eight of these powers : skin by Brahmi, blood
by Mahesvari, muscle by Kaumari, fat-tissue by Vaishnvi,
bone by Varahi, bone-marrow by Indrani, semen by
Chamunda, the vitality (ojas) by Mahalakshmi; and they
are said to be located respectively at the meet-of-the
cyebrows, breasts, navel, heart, face, nose and forehead.?’

III. The third (inner) line of the square is identified
with ten mudra-divinities. The expression mudra originally
meant a seal of authority, an insignia, an acknowledged
cligibility. Later, it came to acquire the connotation of hand-
gestures employed to express emotions. In the tantrik context,
the word meant an approach which brings about delight to
the divinities.86
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The mudras can be one of three kinds : ‘gross’ (sthiila),
viz., bodily postures and finger-gestures; ‘subtle’ (sitkshma),
composed of seed-syllables that are appropriate and powerful
(aksharatmakah); and ‘transcendental’ (para), viz., consisting
purely of mental orientations in an attempt to understand
reality (vasanatmaka). The four weapons that the human
form of the mother-goddess carries in her arms (bow, arrow,
noose and goad) are the mudras belonging to the first variety.
The nine seed-syllables (dram, drim, klim, blum, sah, kraum,
hskhphrem, hsaum and aim) are illustrations of the second
variety. The mudras that preside over the third line of the
first enclosure belong to the third group.

Tantra-rdaja-tantra (4, 23-25) enumerates twenty
mudras commonly employed, five of them used in worship-
rituals (@vahani etc.), four being symbolic.

The nine powers represented by these mudras
(mudra-saktis) are : Sarnkshobhini (‘the power that agitates®),
Vidravini (‘the power that drives away’), Akarshini (‘the
power that fascinates”), Vasi-karani (‘the power that subju-
gates’), (Unmadini (‘the power that maddens”), Mahankusa
(‘the power that goads’), Khecharl (‘the power that moves
about in the void’), Bija (‘the power that is the source’) and
Yoni (‘the power that procreates’). To this group is added
Tri-khandini (‘the power that cuts asunder the separations
of phenomena into three units : knower, known and
knowable), also called saktyutthapini (‘the power that arouses
and sustains the power in the devotee’).3” This last one is
the mudra employed to invoke the mother-goddess, Lalita.

The nine ‘powers’ enumerated above are said to be
identical with the nine bodily centers of power : the familiar
six chakras (the miladhara, the svadhisthana, the manipiira,
the anahata, the visuddha, and the ajiia); the two ‘thousand-
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petalled lotuses’ (sahasra-dala-kamala), one on the crown
of the head above the gjfia, an the other at the base, below
the muladhara; and the tip of the tongue (lambikagra). The
configuration of all these (samashti) constitutes the tenth
‘powers’,38 corresponding with the Tri-kharmdika, mentioned
above.

It may be noticed that the ten mudra-saktis as well as
their correspondence with the ten bodily centres have not
been mentioned in Tantra-raja-tantra in this context. Nor is
the mention of the ‘powers’ connected with the third line of
the square to be found in this text elsewhere. For instance,
after the eight matrkas, the text (4, 71), proceeds to discuss
the symbolism of the second enclosure (4, 72-73). It is thus
understandable that the text of the upanishad used by
Upanishad-brahma-yogi does not contain this sentence here.

The first enclosure consisting of these three groups of
divinities (siddhis, matrkas, and mudras) is called ‘Trailokya-
mohana’, the three ‘lokas’ referring to the three planes of
experience : attainments, obstructions and powers. The three
planes are confined to the body-mind complex in its actual
transaction with the world around. They are sought to be
propitiated so that the aspirant may be guarded from the
possibility of growing astray or failing in his endeavour.

In the iconographic representation of the divinities on
these three planes, the symbolism is emphasised. The siddhis
on the first plane are red in colour, are moon-crested and
carry in their right hand a collection of wish-granting jewels
(chintamani) and their left hand is in the posture of assurance
(abhaya). The matrkas are dark blue in colour, wear red
garment, and carry in their hands a red lotus and a bowl
filled with nectar. The mudras resemble in their colour the
morning sun, and carry in their two hands a goad and a
noose.
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THE SECOND ENCLOSURE

(called Sarvasa-paripiiraka)
JiIsTasiiaearsyT - SNAcIRSTgaoT — oieh-
UEUTTOTORUET HAIfaehRT: ShiTehfquans WIsvl-
IR0

10. ‘(The elements) earth, water, fire, air and akasa;
(the sense-organs) ears, skin, eyes, tongue, nose : (the organs
of action) speech, feet, hands, anus and penis; and the
modifications of the mind, altogether constitute sixteen
‘powers’ corresponding to (the sixteen nityds) beginning
with Kamakarshini’.

The second enclosure, called “the complete fulfiller of
all longings” is within the first enclosure. In between the
two enclosures, it is usual to have three concentric circles
(trivrtta), but they have not been included in the present
account. The three circles symbolize the three objectives of
life : virtuous living (dharma), wealth (artha) and pleasures
(kama). When worship is conducted to this detail (as in
Dakshinamarti-tradition), the outer circle represents twenty-
nine matrkas beginning with Kalaratri, the middle circle
sixteen matrkas beginning with Amrta, and the inner circle
the sixteen nitya-divinities beginning with Kamesvari.

It is significant that the second enclosure is in the form
of a circle with sixteen inches on the outside. Technically,
it is called a lotus with sixteen petals (shodasa-dala-padma).
In the sixteen petals, the sixteen vowels of the Sanskrit
alphabet are inscribed, symbolizing the sixteen kalds, or
phases, which are called the nityas. The classical nityas
(who are also sixteen) are Kamesvari, Bhagamalini, etc.
But the nitya-kalas of this enclosure are named differently.
They are (1) Kamakarshini (‘fascinating the desires’),
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(2) Aharhkarakarshini (‘fascinating the ego’), (4) Sabda-
karshini (‘fascinating the sounds’), (5) Sparsakarshini
(‘fascinating the touch’), (6) Rapakarshini (‘fascinating the
form’), (7) Rasakarshini (‘fascinating the taste’), (8)
GandhakarshinT (‘fascinating the smell’), (9) Chittakarshini
(‘fascinating the thoughts”), (10) Dhairyakarshini (‘fascina-
ting the fortitude or valour’), (11) Smrtyakarshini (‘fascina-
ting the recollections’), (12) Namakarshini (‘fascinating the
seed’), (14) Atmakarshini (‘fascinating the sclfhood’), (15)
Amrtakarshini (‘fascinating the immortal’) and (16)
Sarirakarshini (‘fascinating the physical body”).?
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The text mentions sixteen factors of individual existence
which are sought to be identified with the above kala-nityas:
the five elements, the five organs of cognition, the five
organs of action, and all the modifications of mind as the
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sixteenth factor. The text spells out the cryptic statement in
Tantra-raja-tantra (35, 8).

HAf=amiea wAfAeEr e |

The word kala means an aspect a phase, a unit.
According to Nitya-shodaskarnava, it refers to the vibrations
of the vital force (spandah pranah), which express them-
selves as the five vital currents and the eleven sense-
functions. The five vital currents (prana, apana, vyana,
udana and samana) are substituted here with the five
elements, which enter into the formation of the sense-organs
in the individual. It is common knowledge that in Indian
thought sense-functions are also referred to as many pranas.
Thus, the mind, the ten senses, and the five elements
represent sixteen collocations of vibrations of the same vital
force (‘shodasa-spanda-sandoha-chamatkrti-mayih kalah’).%

And these collocations are eternal patterns, and in this
sense they are called nityas. The word kala is the name of
cach of the sixteen divinities; and by tradition they are
prefixed with the expression ‘nitya’, says Bhaskara-raya.!
In the nyasa, each of these is addressed as ‘nitya-kala’.
Sometimes, the word ‘devi’ is also added at the end.

The sixteen divinities are associated with the sixteen
vowels : ‘@’ with Kamakarshini, ‘a’ with Buddhyakarshini
and so on. The vowels are inscribed in the petals moving in
the anticlockwise direction. The sixteen vowels are said to
represent the sixteen nityas, corresponding to the kalds.

The sixteen kalas and the sixteen nitygs are thus
associated s (1) Kﬁmakarshini—-—Kémes'vari (2) Buddhya-
: [3) Ahamkarakarshml—Nltyak-
linna; (4) Sabdakarshlm—-Bherunda (5) Sparsakarshini—
Vahnivasini; (6) Rupakarshini—Mahavajresvari; (7) Rasa-
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karshini—Sivaditi; (8) Gandhakarshini-Tvarita; (9) Chitta-
karshini—Kulasundari; (10) Dhairyakarshini—Nitya; (11)
Smrtyakarshini—Nilapataka; (12) Namakarshini—Vijaya,
(13) Bijakarshini—Sarvanangala; (14) Atmakarshini—
Jvalamalini; (15) Amrtakarshini—Chitra; and (16) Sarirakar-
shini—Mahanitya.

The significance of this enclosure is explained as
‘self-protection’ of the devotees (atma-raksha). The
‘longings (asa) spring from discontent; and longings are
fulfilled only when the discontent is eliminated. Discontent
can finally be removed only when the devotee identifies
himself with the transcendental Siva, who is ever complete
and content.?? The several factors mentioned as kalds above
are expressions of the power of ‘deliberation’ (vimarsa) on
the part of the Siva, who is pure illumination (prakasa).
The ‘deliberations’ normally flow out into the world of
names and forms, but within the framework of Sri-chakra
they are attracted towards the source of ‘deliberation’ itself.
It is, therefore, that the expression ‘dkarshana’ (attraction)

is employed with reference to each of the sixteen ‘delibera-
tions’.

THE THIRD ENCLOSURE

(called Sarva-sarhkshobhana)

TR TGS - g TSR SEasTE-
SHEATRIBIN N

11. ‘Speech, prehensions, locomotion, elimination,
pleasurable feelings, rejection, attention and detachment are
the eight modes of the mind, corresponding to Ananga-
kusuma ete.’

The third enclosure, called “the agitator of all” is in
the form of a lotus with eight petals (ashta-dala-padma)




116

located in the hollow of the sixteen petalled lotus (viz., the
second enclosure). The petals represent the eight divinities
associated with the principle of erotic urges independent of
the physical body (anarnga), and differentiated by the several
functions of attraction (aGkarshana). It needs to be recalled
that the tradition of Sri-vidya has incorported many details
of the cult of Cupid or Eros (Manmatha or Kama). We will
revert to the discussion of this aspect later. It may, however,
be mentioned here that the deities mentioned in this enclosure

are different forms of Eros.?3
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In the eight petals of the lotus, eight groups of conso-
nants are inscribed, and each group is associated with a
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form of Eros. (1) Ananga-kusuma (‘the flower of Eros’);
the group of five consonants beginning with ‘ka’, on the
petal facing East; (2) Ananga-mekhala (‘the girdle of Eros’);
the five consonants beginning with ‘cha’, on the petal facing
South; (3) Ananga-madana (‘the intoxication of Eros’); the
five consonants beginning with ‘ta’, on the petal facing
West; (4) Ananga-madanatura (‘the urgency of the intoxica-
tion of Eros); the five consonants beginning with ‘ta’, on
the petal facing North; (5) Ananga-rekha (‘the skirting like
of Eros’); the five consonants beginning with ‘pa’, on the
petal facing South-East; (6) Ananga-vegini (‘the urge of
Eros’); the four conconants beginning with ‘ya’, on the petal
facing South-West; (7) Anangankusa (‘the goad of Eros’);
the four letters beginning with ‘sa’, on the petal facing North-
West; and (8) Ananga-malini (‘the garland of Eros’); the
two letters ‘la’ and ‘ksha’ on the petal facing North-East.

The symbolism of this enclosure has been briefly stated
in Tantra-rdja-tantra (35, 8) as follows :

wAfaral SETY {9 T vreRarsy dll

“The objects of the five organs of action along the
three doshas constitute the eight powers”. The upanishadic
text spells out the details of objects of the organs of action
as speech (of the organ of mouth), prehension (of the hands),
locomotion (of the feet), elimination (of the penis). The
organs of action themselves have been included in the sixteen
factors of the second enclosure. Here, these have been
described as mental modalities (buddhayah).

To this group of five are added three other modalities
of the mind : rejection (repulsion or withdrawal); acceptance
(attention or approach tendency); and indifference (or
detachment). It is not certain if these three are what are
suggested by the expression ‘dosha’ in the tantra. For the
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commentator explains that by doshas are meant the three
familiar ‘corrupting constituents’ vata etc. and he cites the
authority of the 27th petala of the same tantra.®* The natural
interpretation is that “vata etc.”, means vata, pitta and kapha;
but the authority cited by the commentator does not justify
this interpretation, for the patala referred to deals with
different forms of vata (as vital current, prana), but not
with pitta and kapha.

The three additional factors mentioned in the upanisha-
dic text, viz., rejection (hana), acceptance (upadana) and
indifference (upeksha), are no doubt mental modifications
(buddhayah); and they are independent of sensory functions
(whether cognitive or conative). But it cannot be ascertained
how they can be classed with the objects of the five organs
of action to constitute one group. It is interesting in this
connection to note that Nitya-shodasikarnava explains the
eight fold nature of the third enclosure in terms of eight-fold
nature (prakrtyashtaka).”® The eight aspects of nature are
the five elements (earth, water, fire, air and akasa), or the
five tanmdtras, ego (aham-kara), individualized conscious-
ness (mahan) and primordial nature (prakyti). It is curious
that Bhaskararaya, who has commented on this text also,
does not notice the disparity in the interpretations.

The significance of the enclosure is explained in the
Dipika on Yogini-hrdaya (1, 81) as follows : The word
‘Sarva-samkshobha’ means withdrawal (samhara) of the
principles of reality from the earth principle upto the principle
of pure consciousness (siva), so that the world of plurality
is finally dissolved.?® The final mental modality mentioned
in the upanishadic text is ‘indifference; (upeksha), which
has been explained as steering clear of the bipolar tendencies
of approach and aversion, and abiding in perfect com-
posure.”’
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THE FOURTH ENCLOSURE
(called Sarva-saubhagya-diayaka)
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13. ‘Alarmbusha, kuht, visvodara, varana, hasti-jihva,
yasovati, payasvini, gandhari, pisha, Sarmkhini, sarasvati,
ida, pingala and sushumna are the fourteen channels of the
vital force in the body (nadis), corresponding with the
fourteen powers, Sarva-samkshobhini, etc.

The fourth enclosure called “the provider of all pros-
perity” is in the form of a complex figure having fourteen -
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triangles, thus constituting a figure with fourteen corners
(hence called ‘chaturdasara’). The fourteen corners represent
the fourteen ‘powers’ of the mother-goddess beginning with
Sarva-samkshobhini (‘the agitator of all’), in the corner
facing East, and others in the other corners in an anti-clock- -
wise order. These ‘powers’ are described as presiding over
the fourteen principal channels in the body. The fourteen
triangies of the figure are inscribed with the fourteen
consonants beginning with ‘ka’ and ending with ‘dha’.

The concept of the channels in the body has already
been referred to. The 27th Section of Tantra-raja-tantra
deal elaborately with the identity of the life-currents in the
body (prana) with the aspects of Sri-chakra. The wind that
springs forth from the maladhdara centre at the base comes
to be designated as the life-force (prana). The body being
made up of the five elements (earth, water, fire, air and
akasa), and each element having a predominant role to play
in a specific part of the body, the life-force assumes five
major forms. Our manner of breathing is influenced by the
five elements present in the body; and, in turn, the five
clements are influenced by the way we breath. Normally
each of us breathes 360 times in a period called a nadika
(equal to about twenty-four minutes). The duration of a day
(dina) consists of sixty of such nadikas. Therefore, in a day
(of 24 hours), we breathe (svasa) as many as 21,600 times.
The collection of all the breaths is the mother-goddess
herself.”® This is called ‘nadi-chakra’, viz., the organization
of the winds within he body. The distribution of the breaths
among the bodily centres is given as follows :

1. muladhara 600 breaths, taking 40 minutes.

2. svadhisthana 6000 breachs, taking 6 hrs. 40
minutes.



The Text 121

manipira 6000 breaths, taking 6 hrs. 40 minute.
andhata 6000 breaths, taking 6 hrs. 40 minutes.

visuddha 1000 breaths, taking 1 hr. 6 min. 40 sec.
ajiia 1000 breaths, taking 1 hr. 6 min. 40 sec.

7. sahasrara 100 breaths, taking 1 hr. 6 min. 40 sec.
(Total 21,600 breaths in 24 hours)

The navel is the central point of distribution for all the
breaths and the life-force moving along the channels is what
makes consciousness possible. Normally the breath alternates
between the channel reaching the left nostril (idd, represen-
ting the lunar principle in the body) and the channel reaching
the right nostril (pirigald, representing the solar principle).
The former cools and the latter warms the body, and, between
them, all the body-building and body-breaking processes
take place. The two channels meet at the maladhara, close
to the kundalini, which is the source of the bodily energy
(vayu), the life-force (bindu), and the expressive tendency
(nada, lit. sound). The channel that is central (having the
ida 1o its left, and pirgala to its right, the two twining round
itself) is called sushumna (or avadhitika), corresponding to
the principle of fire. This is the channel through which the
kundalini can ascend to ‘the thousand-petalled lotus’ on the
crown of the head. The kundalini is imagined as a serpent
with three coils and a half, asleep at the mouth of the
sushumnd. She is the mother-goddess, having her home in
the subtle body of every individual.

Around the central channel is the network of 72,000
channels, of which the most important are the fourteen,
mentioned in the text above, as corresponding to the fourteen
‘powers’ indicated in the fourth enclosure of Sri-chakra.
(1) The Alarmbusha corresponding to the letter ‘ka’ and to

@ b oo
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Sarva-sariikshobhini, (‘the agitator of all’) is the channel
starting from the base of the central channel and reaching
the anus (payu); (2) The channel called Kuhi starts from
both sides of the central channel and reaches the penis
(dhvaja); it corresponds with the letter ‘kha’ and with
Sarva-vidravini (“the chaser of all’); (3) The channel known
as Visvodara is inside the stomach (jathara)m but it reaches
around; it corresponds with the letter ‘ga’, and with
Sarvakarshini (‘the attractor of all’); (4) Varana (sometimes
called Varund) extends upwards and downwards from the
same region; it is identified by the letter ‘gha’, and with
Sarvahladini (‘the gladdener of all’); (5) Hasti-jihva begins
at the eastern side of /da and goes to the left toe; it is the
letter ‘na’, and Sarva-sammohini (‘the deluder of all’);
(6) Yasovati (or Yasasvati) begins at the same place and
reaches the right toe, it is the letter ‘cha’, and is Sarva-
starhbhini (‘the arrestor of all’); (7) Payasvini is the channel
reaching the right ear, and is the letter ‘chha’, Sarva-jrmbhini
(‘the releaser of all’); (8) Gandhari reaches the left eye, and
is identified with he letter ‘ja’, Sarva-vasamkari (‘the
subjugator of all’); (9) Pisha reaches the right eye, and is
the letter ‘jha’ and Sarva-rafijani (‘the delighter of all’);
(10) Samkhiniis the channel reaching the left ear, the letter
‘fia’ and Sarvonmadini (‘the maddener of all’); (11) Sarasvati
reaches the tip of the tongue and is the letter ‘ta’, the
Sarvartha-sadhani (‘the accomplisher of all desires”); (12) Ida
is the channel to the left of the central channel, and reaches
the left nostril; it is identified with the letter ‘tha’, and with
Sarva-sarpatti-parani (‘the provider of all wealth’);
(13) Pingala is to the right of the central channel, and reaches
the right nostril; it is identical with the letter ‘da’ and with
Sarva-mantra-mayi (‘made up of all the mantras’), and
(14) Sushumnpd, the central channel which reaches the
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opening at the crown of the head (brahma-randhra); it is
identified with the letter ‘dha’ and with Sarva-dvandva-
kshayam-kari (‘the dispeller of all duality’).

The locations and the directions of the nadis are given
slightly differently in different texts. The above account
mainly follows Tantra-raja-tantra (27, 33-41) and Darsano-
panishad belonging to Sama-veda. The latter text mentions
that /da and Pingala are to the left and right of the central
channel as also Sarasvati and Kuhii; at the back of Ida is
Gandhari, and at the front Hasti-jihva, at the back of Pingala
is Pusha and in front Yasovati; in between (Kuhiz and
Hasti-jihva is Visvodara; and in between Kuhu and Yasovati
is Varuna; Yasosvini is located between Piisha and Sarasvatt,
in between) Gandhari and Sarasvati is Samkhint; and
Alambusha is located in the miladhara stem but extends to
the anus. Another text, Yoga-chudamani- upanishad
enumerates ten important channels; and gives their places
of function. Besides Sushumna, Ida and Pingald, it mentions
that Alambusha functions in the mouth, Kuha in the genitals,
Gandhari in the left eye, Hasti-Jihva in the right eye, Pisha
in the right ear, Yasasvini in the left ear, and Sarikhini in
the anus.

The nyasa-procedure given by Bhaskara-raya, however,
has different places. According to him, the channels
mentioned in the upanishadic text are to be located in the
centre of the forehead (Alambusha), on the right side of the
forehead (Kuhit), on the right cheek (Visvodara), on the
right shoulder (Varana) on the right side (Hasti-jihva), on
the right thigh (Yasovati), on the right ankle (Payasvini), on
the left ankle (Gandhari), on the left thigh (Pisha), on the
left side (Samkhini), on the left shoulder (Sarasvati), on the
left cheek (/da), on the left side of the forehead (Pirgala),
and at the back of the forehead (Sushumna).

<
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The significance of this enclosure is explained that its
symbolism is most cherished by all, for it suggests the
ultimate identity of the supreme Siva and his powers.??

THE FIFTH ENCLOSURE
(called Sarvirtha-sidhaka)
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14. “The ten forms of the vital current, prina, apina,
vyana, udina, samana, naga, kiirma, krkara, devadatta and
dhanaifijaya are the divinities in the ten-cornered figure,
Sarva-siddhi-prada, etc.’

The fifth enclosure, called “the accomplisher of all
objects”, is in the form of a figure with ten corners, enclosed
within the figure with fourteen comers (viz., the fourth
enclosure). It is named the ‘outer ten-cornered figure’
(bahir-dasara), to distinguish it from another similar figure
enclosed within it (and so called antar-dasara, the sixth
enclosure). The ten triangles formed by it represent ten
‘powers’ of the mother-goddess, Sarva-siddhi-prada (‘the
provider of all attainments’) in the corner facing East, and
other in the corners in an anti-clockwise order. These powers
and said to preside over the ten principal forms of vital
action (prana) in the body. The ten triangles are inscribed
by the ten letters beginning with ‘na’ and ending with ‘bha’.

The concept of vayu (‘wind’, i.e., the ‘vital current’,
prana) is fundamental to the concept of the channels. The
different vital currents dealt with here are so many
‘manifestations of consciousness’ (chaitanya-jrmbhanam),
derived from the capacity to combine on the part of the five
bodily constituent factors (earth, water, fire, air and dkasa)
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and the individualized consciousness (buddhi).'®® The
principle that organizes these several factors of the body
and the sense-organs is the soul (jiva), which is nothing
other than the individualized consciousness in its condition
of non-discrimination (viz., phenomenal state).
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We have spoken of the channels which are 72,000 in
number. Of them ten are most important because they carry
the vital currents (prana-vahinyah pradhana dasa), and thus
sustain the ‘soul-hood’ (jiva), viz., the efficient organization
of the bodily factors, mental modalities, and the sensory
functions.'?! The ten vital currents are grouped into the
prana-pentad (prana-panichaka) and naga-pentad (naga-
paiichaka).
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In the first pentad are included :

(1) prana, located principally in the heart, although
moving about in the nostrils, the head, and the navel, moving
up ward causing food to be swallowed, respiration and all
other bodily movements; (2) apana, located principally in
the navel; although moving about in the navel, the thighs
and the stomach, causing evacuation of faeces, urine, semen
and menstrual fluid, as well as bearing down foetus; (3)
vyana, located principally in the nostrils and stomach,
although it pervades all over the body, causing circulation
of blood and chyle, growth, building of the body, and
sustenance of life, (4) uddna, located principally in the throat,
although it moves about in the hands and feet, accompanying
prana, and causing speech and alimentation, and (5) samadna,
located principally in the navel (near the digestive fire or
Jatharagni) and the toes of the feet, although its function is
pervasive in the body, causing reception of food, digestion,
separation of the nutrients from the waste-products, and
nourishment of the body.

In the second pentad are included minor vital currents:
(1) naga whose function is to cause belching, etc. (2) kiarma
which causes the movement of eyelids; (3) krkara, which is
responsible for proper digestion and hunger; (4) devadatta,
which is responsible for fatigue and yawning, and (5)
dhanaiijaya, which cause various sounds within the body
during bodily functions, and which does not leave the body
even at death.

These ten vital functions are symbolized by ten
divinities : Sarva-siddhi-prada (‘the one who bestows all
attainments’), Sarva-sampat-prada (‘the one who bestows
all wealth’), Sarva-priyarikari (‘the one who does not most
desirable)’, Sarva-kama-prada (‘the one who fulfils all
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desires’), ‘Sarva-duhkha-vimochini (‘the one who removes
all suffering’), Sarva-mrtyu-prasamani (‘the one who
counteracts all portents of death’), Sarva-vighna-nivarini
(‘the one who helps overcome all obstacles’), Sarvanga-
sundari (‘the one who is comely in all limbs’) and Sarva-
saubhagya-dayini (‘the one who bestows all prosperity’).

The significance of this enclosure is the accomplishment
of the ultimate good (siva), which is the objective alike of
all the vedic and the tantrik rituals. The ten vital currents
are also said to represent the ten incarnations of Vishnu,
which were meant to accomplish the welfare mankind.

THE SIXTH ENCLOSURE
(called Sarva-Rakshi-kara)
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15. “This vital current (or wind) led by prana, become
the five-fold ‘stomachic fire’, owing to differences in the
conditioning factors, viz., the one that eliminates, the one
that digests, the one that dries up (the doshas of the
‘stomachic fire’), the one that burns, and the one that floods.
The vital current, led by ndga, becomes five-fold fires in
the body of human beings, viz., the one that secretes bile,
the one that throws out, the one that churns (food), the one
that swells, and the one that dissolves, and thus helps digest
the five kinds of food, viz., what is eaten without mastication,
what is masticated, what is sucked, what is liked up, and
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what is drunk. These are the ten aspects of the vital fire
corresponding to the divinities of the ten-cornered figure,
Sarvajiia, etc.
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The sixth enclosure is, like the previous one and
enclosed within it, is in the form of a ten-cornered figure.
In order to distinguish it from the fifth enclosure, it is called
‘inner ten-cornered figure’ (antar-dasara). The ten triangles
formed by it represent ten ‘powers’ of the mother-goddess,
Sarvajiia (‘the all-knowing one’) in the corner facing East
and other in the other nine corners in an anti-clockwise
order. The powers are said to symbolize the ten aspects of
digestion. The triangles are inscribed with the letters
beginning with ‘ma’ and ending with ‘la-ksha’, thus comple-
ting the consonant series.
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The Tantra-raja-tantra (35, 1) mentions merely the
‘fires’ (vahnayah), ten in number, represented by the powers
‘Sarvajfia’ etc.; and the commentary thereon explains that
the ten fires refer to the fires in the seven bodily constituents
(chyle, blood, muscle, fat-tissue, bone, marrow, and semen,
dhdtvagnis, viz., responsible for metabolism) conjoined with
the fires in the three doshas (vata, pitta and kapha). The
upanishadic text, however, spells out the ‘fires’ as pertaining
to the ten aspect of digestion, and as related to the ten
forms of the vital current enumerated in the previous
enclosure. Bhaskara-raya attempts to justify this latter signifi-
cance by saying that it is authoritative, but does not mention
what the authority is.

In any case, the function called ‘rechaka’ eliminates or
¢jects the waste-products after the separation of the nutrient
portion of the food (sdra) from the waste, (kitta). The
function called pdchaka is the actual process of digestion;
soshaka is absorption of the wastery portion of the digested
food, and aiding the action of the ‘stomachic fire’; dahaka
is burning in the sense of metabolic action; plavaka is
flooding the food with chyle in order to help the ‘stomachic
fire’ burn. Ksharaka secrets the bile; udgrahaka drives out
the wind that might interfere with proper digestion;
kshobhaka churns the food well in the stomachic cavity;
and mohaka assimilates the food in the body. These aspects
have but distant relevance to the process of digestion as
explained in Indian medicine. The correspondences between
the ten ‘winds’ of the previous enclosure and the ten ‘fires’
in this enclosure is not close either.

The divinities in this enclosure corresponding with the
above ‘fires” are : (1) Sarvajiia (‘the one that knows all’)
identified with the consonant ‘ma’; (2) Sarva-Sakti-prada
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(‘the one that bestows all energy’) ‘ya’; (3) Sarvais- varya-
prada (‘the one that bestows all mastery’), ‘ra’; (4) Sarva-
jiiana-may1 (‘the one that is filled with all knowledge?),
‘la’; (5) Sarva-vyadhi-nasini (‘the one that destroys all
diseases’), ‘va’; (6) Sarvadhara (‘the one that supports all’),
‘sa’ (7) Sarva-papa-hard (‘the one that removes all sin”),
‘sha’; (9) Sarva-rakshi-svariipini (‘the one whose nature is
to protect all’), ‘ha’; and (10) Sarvepsita-prada (‘the one
who grants all the desires’) ‘la’ and ‘ksha’.

The significance of this enclosure is explained as
protection from all obstacles. The devotee withdraws himself
from all that hinders him in his spiritual progress, viz., the
very phenomena presented consisting of thirty-six principles,
and develops an awareness that he is ‘Siva’ (the ultimate
good and pure consciousness).!%*

THE SEVENTH ENCLOSURE

(called Sarva-roga-hara)
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16. ‘Cold, heat, happiness, unhappiness, intentions, the
light of knowledge (sattva), the power of action (rajas) and

the tendency to relax and rest (famas) are the eight ‘powers’,
Vasini, etc.’ '

The seventh enclosure, called ‘the remover of all
discases’ is in the form of a eight-cornered figure (ashtara).
In the eight triangles formed by this figure, eight divinities
Vasini (‘the Controller’) and others are located, in anti-
clockwise, order, the first one facing East. These eight
divinities are traditionally called ‘the divinities presiding
over speech’ (Vagdevata). They are so called because they
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were the eight among a huge concourse of powers to
compose the thousand secret names of the mother-goddess
(Lalita-sahasra-nama).
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Between them, they exhaust the entire alphabet.
(1) Vasini represents the sixteen vowels ‘@’ to ‘ah’;
(2) KamesT (‘the one who lords over the desires’) represents
the five consonants of the ‘ka’-group; (3) Mohini (‘the one
who causes delusion’) represents the five consonants of the
‘cha’-group; (4) Vimala (‘the one that purifies’) is associated
with the five consonants of the ‘ta’-group; (5) Aruna (‘the
one whose colour is that of dawn’) is associated with the
five consonants of the ‘ta’~group; (6) Jayin (‘the one who
conquers’) represents the five consonants of the ‘pa’-group;
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(7) SarvesI (‘the one who lords over all’) represents the five
consonants of the ‘pa’-group; (7) Sarvesi (‘the one who
lords over all’) represents the five consonants ‘ya’, ‘ra’,
‘la’, and ‘va’; and (8) Kaulini (‘the one of the family’)
represents the remaining consonants, ‘sa’, sha’, ‘sa’, ‘ha’,
‘la’ an d ‘ksha’.
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These eight ‘powers’ are made to correspond with the
eight factors mentioned above. Cold and heat, happiness
and unhappiness are familiar pairs of opposites (dvandva),
which desiege human beings and toss them about in the
mire of transmigration. The ‘desire’ is the whole host of
urges and appetites, inclinations and aspirations. The five
arc regarded as representing the five elements (maha-bhiita):
cold—water; heat—fire; happiness—air; unhappiness (viz.,
hard)—*‘earth’; and intentions—akasa.
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To this group of elements (bhiita-grama) are added the
three fundamental aspects of nature : sattva (representing
energy or peace), rajas (representing activity or stress), and
tamas (representing insentience or ignorance). These
correspond with the eight-fold nature (ashtadha prakrti).
the five clements, consciousness (sattva), ego (rajas) and
mind (tamas).

The five bhitas in each of the three gunas, or each of
the five bhiitas in three gunas constitute the group of fifteen
permanent powers of the mother-goddess (the nityas).
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The yoginis here (Vasini etc.) are regarded as ‘secret’
(rahasya), for they are related to the ‘eight-fold body’ (purya-
shtaka), or the subtle body, which is the effect of the more
fundamental elements and cause of all action in the gross
body. They are secret in the sense they cannot readily be
perceived or identified. The significance of the enclosure
consists in its power to erase the most basic disease, viz.,
involvement in the world that is impure, fleeting, and laden
with stress (antiyasuchiklesa-samsara-roga). This power is
got by dissolving the distinction between the subject, the
object, and the transaction between them.!'05

The eight ‘yoginis’ are taken to correspond with the
eight bodily constituents : the seven dhdtus known in Indian
medicine and the eighth as their conglomeration (samashti),
and the eight groups of letters, the group of vowels and the
‘ka’*che’y *ta’; ‘pa’;ya’, “Sa’ group of consonants. This is
called the ‘chakra of a-ka-cha-ta-ta-pa-sa’. They are also
identified with the eight yoginis presiding over the bodily
centres : dakini, rakini, lakini, kakini, sakini, hakini, yakini
and their congregation as the eighth.!%¢ These are the
attendant divinities (parivara-devatd) of the mother-goddess.
These are invoked in the rituals at the head, forehead,
mecting of eye-brows, throat, heart, navel, below the navel,
and all over the body respectively. They are represented by
their seed-syllables : rblum, kihrim, nvlim, ylam, jmrim
hslvyim, jhmryam and kshmrin.

Inside the seventh enclosure and outside the eighth
enclosure
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17. “The five tanmatras (sound etc.) are the five flower-

arrows; the mind is the sugar-cane bow; the inclination is
the noose, and the aversion is the goad.’
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The above sentences pertain to the weapons which are
traditionally associated with the iconic form of the mother-
goddess as Lalita or Raja-rajesvari. They do not form an
enclosure in themselves, but constitute the periphery of the
eighth enclosure, and the interior of the eighth (asht
akona-madhye). It may be recalled that these weapons are
the characteristic insignia of the god of love, Kama
(Manmatha, Eros), whose association with the cult of Sri-
vidhya is intimate. The familiar seed-syllable ‘klim’, ‘blarn’
and ‘strim’ are inscribed. These syllables are said to
constitute the ‘five mantras of the mind-born one’.

The origin of cupid (Eros) from Brahma, and creator,
has been described in the dialogue between Markandeya
and other sages in Kalika-purana (section of ‘Kamotpatti’).
He emerged from the brooding mind of Brahma directly,
and manifested himself as a Yogin, equipped with arrows
made of five kinds of flowers (kamala, lotus; kalhdara, water
lily; indiva, blue lotus; sahakaraja, fresh blossoms of mango;
and rakta-kairava, red night lotus), and a bow made of
sugar-cane. He asked his progenitor what his function was,
and was told that, by is flowery arrows, he could fascinate
both men and women, and thus create the transactional
world. He was assured that no one in the world, whether
gods or humans, would be able to resist his charms; and
was asked to enter the hearts of all human beings, striking
their minds with his flowery arrows.!%7 He is called
‘Manmatha’, for he churns or agitates the minds of mortals
(‘mano mathnati vikaroti’); he is ‘Kama’, for he can assume
at will a multiplicity of forms (‘’kama-rapatvat”).

The weapons of the mother-goddess are located in the
interval between the seventh and eighth enclosures in the
form of their seed-syllables. They are also iconographically
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depicted, as red in complexion, carrying the weapons on
their heads and with their hands in the postures of assurance
(abhaya) and bestowal of gift (varada). They are imagined
to be the weapons both of the mother-goddess as Kamesvari
and of Siva as Kamesvara.

While the prescription is that the four weapons (arrows,
bow, noose, and goad) must be depicted in the four directions
(West, North, East and South, in order) outside the eighth
enclosure (viz.,, the central triangle), it is more usual to
represent the bow and arrow together behind the triangle
(which faces the devotee), the noose to the left, and the
goad to the right. This practice is derived from the association
of ‘the power of action’ (kriya-sakti) of the mother-goddess
with the bow and arrow (bana-dhanushi), the ‘power of
will” (icchasakti) with the nose (pasa), and the ‘power of
knowledge’ (jfiana-sakti) with the goad (arnkusa).'%?
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The symbolism of the weapons has been given in the
upanishadic text as well as in the other tantrik texts including
the Lalita-sahasra-nama.''® The weapons are supposed to
have three forms : (1) gross (sthila), (2) subtle (sikshma),
and (3) transcendental (para). The arrows in their gross
form are made up of flowers viz., kamala (lotus), rakta-
kairava (red night lotus), kalhara (water lily), indivara (blue
lotus) and sahakaraja (mango flower); in their subtle from
they are made of the mantra; and in their transcendental
form made of the tanmadatras. The concept of tanmatras (‘tat
evarthe matram’) refers to the bare or subtle elements which
are derived from the ‘unmanifest’ (avaydkria) as primordial
modifications prior to their evolved condition and not yet
capable of entering into phenomenal transaction. They are
sound (sabda) corresponding to akasa, as the first evolute,
touch (sparsa) corresponding to air (vayu), colour or form
(ripa) corresponding to fire (fejs), taste (rasa) corresponding
to water (ap), smell (gandha) corresponding to earth (prthivi),
as subsequent evolutes in order. They bring about in due
course the gross elements (mahabhita) and the subtle body
(sithkshma-sarira). The five tanmatras correspond with the
five flowers (already mentioned) which are fascinating for
the mind (chittarkarshakam), and so imagined as the darts
used by Cupid to make human hearts love-lorn:'"! soshana
(drying up), mohana (fascinating), sandipana (exciting)
tapana (burning), and madana (maddening).

The arrow are intimately associated with the bow, which
in its gross form is made up of the sugar-cane stalk, m its
subtle form by the mantras, and in its transcendental form
by the mind (manas). The arrow and the bow are located
together, for it is the principle of mind (manas tattva) that
enables the five tanmatras to be apprehended by the
sense-organs : sound by the ear, touch by the skin, form by
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the eye, taste by the tongue, and smell by the nose, even as
the arrow can shoot forth only when conjoined with the
tethered bow.'!? The arrows are soft at the end we hold, but
sharp at the end it pierces the object; even so the objects of
experience are pleasant in the beginning, but eventually
result in unhappiness. The bow is rigid and unchanging,
even as the mind remains the same, despite the varied
sensory experiences.!!3

The noose (pasa) is golden in its gross form; it is of
the nature of a mantra in its subtle form, and is of the
nature of attachment (rdga) in its subtle form. The desires
bind, even as the noose does. Other names for rdga (attach-
ment) are gsa (desire), frshna (thirst, longing), iccha
(intention) etc. It represents ‘the power of intention’ (iccha-
sakti), not mere desire but characterized by the thirty- six
principles of phenomenal reality.

The goad (arikusa) is also golden in its gross form,'!4
a mantra in its subtle form, and aversion (dvesha) in its
transcendental form. The goad, frequently employed to direct
the elephants, represents here restraining the mind from the
sense-objects which have the effect of binding.!!> It is thus
the symbol of ‘the power of knowledge’ (jiiana-sakti) of the
mother-goddess as well as the same power in the devotee.
Knowledge consists in the withdrawal of mind from the
sense-objects, which is the spirit of renunciaticn (vishaya-
vairagya). Aversion or hostuity (dvesha) is to be construed
here in this limited context.

These four (the bare objects of experience, the mind,
attachment and aversion) are all modes of the mind (mano-
vrttayah). They are in fact the powers that pervade the entire
Sri-chakra, from the outer square to the inner triangle; for
they are the powers that inspire and maintain all phenomenal
transaction.! 16
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In the same region (viz., interval between the seventh
and the eighth enclosures, behind the triangle with apex
facing down) are represented the three ‘currents’ (ogha) of
masters : the divine, the accomplished, and the human.!!?

THE EIGHT ENCLOSURE
(called Sarva-siddhi-prada)
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18. “The unmanifast, the individualized consciousness
and ego are the three divinities that constitute the inner’
triangle, viz., Kamesvarl, Vajresvari and Bhagamalini’.
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The eighth enclosure, called Sarva-siddhi-prada ('the
one that bestows all accomplishment'), is in the form of a
triangle in the cenfral region of the whole design, which
comes into being when nine triangles (four masculine and
five feminine) intersect. This is described as the primary
triangle (mila-trikona), and is regarded as the very form of
the mother-goddess, all other aspects of the design being
just extentions of it. The three corners have associations
with many tantrik triads, the most fundamental being the
three-fold forms of the mother-goddess, viz., Kamesvari (‘the
one who lords over desires’), Vajresvari (‘the one who is
invincible like the diamond’) and Bhagamilini (‘the one
who wears the garland of phenomenal powers’).

This triangle is looked upon as pure sattva, the light of
consciousness in its pristine, unfettered, unconditioned and
unevolved state, and hence is traditionally white in colour.
It symbolizes the elementary iconic form of the mother-
goddess as the conjoint manifestation of the three powers
(inclination, knowledge, and activity) present behind all
phenomenal details, and the three gunas (sattva, rajas and
tamas) responsible for all evolution. The three corners
symbolize the three dimensions of all existence (tri-khanda)
: Fire (agni), Sun (surya) and Moon (chandra); and the
following dimensions of individuality : the bodily self (afma)
the inner self (antararma) and the transcendental self
(paramatma). The triangle also suggests the three processes
of phenomenal existence : creation (srshti), preservation
(sthiti), and withdrawal (sanhara).

The three angle of the triangles are important details in
tantrik worship. They are supposed to bestow on the devotee
all spiritual attainments (siddhi). The details identified with
each of the angles are :
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I. Kamesvari in the comer at the East, representing
the principle of Fire (agni), the process of creation
(srshti), the dimension of emanations (vama), the
phenomenal self (afma) in the individual being; and
the tantrik seat Kamaripa;

2. Vajresvari, in the South, representing the principle
of Sun (sirya), the process of preservation (sthiti),
the dimension of leading the evolution (jyeshtha),
the inner self (antarama) in the individual being;
and the tantrik seat Parnagiri; and

3. Bhaga-malini (or Bhaga-$alini), in the North
(although West is given as her direction), represen-
ting the principle of withdrawal of phenomena
(samhara), the dimension of destruction (raudri),
the transcendental self (paramatma) in the
individual being and the tantrik seat Jalarhdhara.

In the region enclosed within the triangle towards the
West (or North in some accounts) is the mother-goddess
(Mahatripura-sundarT), representing the principle of the
Absolute (Brahman), the process of unnameability (andkhya),
the dimension of utter tranquility (santd), the self as pure
consciousness (jianatmad) in the individual being, and the
tantrik seat Oddiyana (or Odyana). She is regarded as the
primary and primordial power (miila-vidyd).

Each of the three lines connecting two corners is the
abode of five attendant divinities, thus making for the fifteen
nityas, corresponding with the fifteen phases of the moon.
[t may be recalled that the mother-goddess is identical with
the Moon; and Sri-Vidya is identical with the knowledge of
the lunar phases (chandra-kala-jiana). Along the line to
the North are the nityas : Kames$vari, Bhaga-mailini,
Niyaklinna, Bherunda, and Vahni-vasini. Kamesvari as a
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lunar phase (tithi-nitya) is different from the form of the
mother-goddess in the corner at the East, as also from the
mother goddess herself in the central point (bindu), who is
conjoined with Kamesvara. Likewise, Bhaga-malini as a
lunar phase is different from her namesake as a form of the
mother-goddess in the corner at the North. Along the line
to the West are the nityas : Nila-pataka, Sarva-mangala,
Jvéla-malini, and Vichitra. Along the line to the South are
Maha-vidyesvari, Siva-dati, Tvarita, Kula-sundari, and Nitya.
These are called the divinities of the enclosure (avarana-
devata).

The symbolism of the three forms of the mother-
goddess, which is the theme of this textual sentence, is that
Kéamesvar represents the primordial nature as unmanifest
(avyakta, or prakyti), Vajresvari the conditioned conscious-
ness (mqghat or buddhi), and Bhaga-malini the phenomenal
ego (ahamkara).''® These three aspects are explained as
different dimensions of ‘deliberation’ (vimarsa), even as
undifferentiated and original consciousness (chif) is the
dimension of ‘light’ (prakasa), the two standing for Sakti
and Siva respectively.!!® Directed and differentiated cons-
ciousness is occasioned when object are apprehended,
comparable to the fire which has begun consuming a log of
wood. But original and undifferentiated consciousness is
when no such apprehension has been occasioned, comparable
to the fire which is latent in the log of wood.

THE NINTH ENCLOSURE
(called Sarvinanda-maya)
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19. ‘The pure and undifferentiated consciousness is
verily Kamesvara; ones own self, complete with constant
bliss, is verily the supreme goddess (luminous), Lalita; and
the redness of all this is deliberation’.
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The ninth enclosure (which, however, is strictly not an
enclosure, being the point identical with the mother-goddess
for whom the other enclosures are relevant) is the midmost
point in Sri-chakra, technically called a bindu (also referred
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to as bindu-chakra). It is not structurally involved in the
Sti-chakra pattern. It does not emerge as the masculine and
feminine triangles intersect (as other enclosures, 4th to 8th
are formed), but occur as distinct from all the lines and
angles that go to compose Sri-chakra. The idea of enclosure
suggests an area; this point is an enclosure in the sense that
three points (representing Fire, Sun and Moon) coalesce in
one point here. The three points are sometimes represented
as three dots, one above and two below in the form of a
face and breasts'?? (anusvara and visarga, the former symbo-
lizing unity, and the latter phenomenal duality. The three
dots also bring into beings the idea of a triangle with its
apex upward.

It is also the area where Kamesvara (symbolizing pure
and undifferentiated consciousness, Siva, beyond the pheno-
menal constramts) and Kames$vari (symbolizing his energy
which is slightly differentiated, Sakti, which unfolds the
phenomenal multiplicity) unit to constitute Maha-tripura-
sundari. The central point is taken to represent the nature of
Kamaraja.!?! The consciousness with no adjuncts whatever
and devoid altogether of all phenomenal involvements
(inclination, knowledge, and action) is extremely subtle, and
cannot therefore be congnized, described or worshipped in
any way. It has neither name nor location, neither feelings
nor action.'?2 It is mere Siva, being but inert. But that is the
ground on which the entire universe springs up, is sustained,
and withdrawn. The Sakti's association with Siva in order
to produce the universe, preserve it and withdraw it, is
allegorically described as the goddess Kameswari seated on
the lap of the god Kamesvara (Kamaraja). This is graphically
represented a the triangle in the middle of which is a point
(bindu) : the triangle represents feminine energy, and the
point masculine consciousness.
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The goddess (‘the shining one’, viz., responsible for
the manifestation of the phenomenal framework) is called
Lalita, because ‘she shines above the worlds’ (‘lokan atitya
lalate’). The world are her rays, represented by the ‘powers’
in the eight enclosures; and she herself is resplendent in the
central point, which is the ninth enclosure, from which the
other enclosure emanate and into which they are with-
drawn.'?? She is the main goddess Tripura-sundari, seated
in the Uddiyana-pitha, surrounded by the three forms of
herself, Kamegvari, Vajresvari and Bhaga-malini seated
respectively in Kdmartipa, Pirnagiri and Jalandhara-pithas,
constituting the primary triangle :

ot . e s o3
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This goddess is nothing other than the devotee’s own
self, which, by its infinite powers of projection, assumes
the form of the entire phenomenal context, but remains
unchanged despite the phenomenal involvement, and ever
shines as pure being.'?* The self mentioned here is to be
distinguished from jiva, the corporeal self, which is engaged
in organizing the body, sense-organs and the mind. The
latter is an aspect of individualized consciousness (buddhi)
in its state of non-discrimination (between the body and the
self). When, however, this aspect is impressed by the pure
light of awareness (chit), it deliberates upon its own essential
nature and realizes the unreality of the physical body, etc.
and rests in its own nature even as fire in the log of wood
when combustion is not there.!??




146 The Tantra of Sri-Chakra

The self is described as ‘complete with constant bliss’
(sadananda-pirna). This ‘enclosure’ itself is called ‘filled
with all bliss’ (sarvananda-maya). Constant bliss, uninterrup-
ted by phenomenal stress of any kind is the name given to
Siva; it is the same as consciousness (samvit), which is
identified with the transcendental Absolute (para-brahman),
and with the kundalini-sakti, immanent in the individual
being.!?® The constancy of bliss is due to the continuous
flow of nectar (sudha-srota) of immortality from ‘the orb of
the moon in akasa’ (viz., the primal seat of consciousness
in ‘the thousand-petalled lotus’, with which the mother-
goddess is one). Normal happiness pertains to experiences
related to sense-objects, which are subject to the law of
change; and therefore, is inconstant by its very nature. It is
an experience involving the factor of time, space, subject-
object distinction, modalities of sensory apprehension, mental
processes and consciousness that is conditioned. But the
bliss of pure consciousness, where no physical, sensory or
mental processes are involved, is constant : its nature is
identical with ‘being’ (sat), and is altogether independent of
the space-time construct. It is thus described as
‘transcendental bliss’ (parananda) an expression used
synonymously with ‘constant bliss’ (sadananda), or ‘being
as bliss’ (sat ananda).!?’

This constant bliss is the expression of the union of
Siva (consciousness, prakasa) and Sakti (power of delibera-
tion, vimarsa), which is the most desirable of all experiences,
for it is the essential and ultimate nature of every being : it
is the very soul of all existence. In this sense it is called
‘beautiful’ (sundaramn), more specifically ‘beautiful by its
very nature’ (nisarga-sundarar).'?® This is also the sense
in which the mother-goddess is called Tripura-sundari,
sometimes with the prefix ‘maha (mahat, standing for
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primordial and undifferential consciousness) added. The
expression ‘tripura’ (which means ‘three-fold’, as in traipura-
artha for ‘three-fold meaning’) stands for the universal power
(maha-kundalini) which is the common foundation for all
phenomenal presentation, the individual power in every being
(kundalint), which is the ground for all intentions, cognitions
and actions, and the mediating power (mantra-sakti), by
means of which the individual realizes the oneness of
consciousness-power.

The universal power is the intention of the mother-
goddess; the individual power is the action of the mother-
goddess; and the mediating power is the wisdom of the
mother-goddess. Intention is her head, action her feet, and
knowledge her torso.!2° Intention is tantamount to creation
(represented by Moon), action to preservation (Sun), and
knowledge to withdrawal of presentation into ones cwn being
(Fire). Intention is represented by the surrounding squarc
(Trailokya-mohana-chakra), and withdrawal by the central
point (Sarvananda-maya-chakra). The expression ‘mohana’
signifies delusion; and the word ‘ananda’ signifies knowledge
that cuts the delusion asunder, and enables the devotee to

_identify his own self with the mother-goddess.'3® The
devotee contemplates on the idea that he is the power of
pure consciousness (chit-sakti), and distinct from the three
bodies (gross, subtle and causal), the three states (waking,
dreaming and deep sleep), and the five sheathes (gross body
made up of food, the complex of the vital functions, mental
processes, the modalities of individuated consciousness, and
the most interior bodily self filled with bliss). He, thereupon,
relinquishes the bodily-self-hood (jivabhava), and transcends
the constraints of individuality.

The implications of the idea of ‘deliberation’ (vimarsa)
have already been suggested. Siva as consciousness is mere
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illumination (prakasa). This aspect is symbolized by Kames-
vara, located in the central point (bindu), on whose lap is
seated Kamesvari as deliberation or energy (sakti), who is
red in complexion and happy is aspect and who bears in her
hands the bow, arrows, noose, and goad.!3! The ‘delibera-
tion’ becomes responsible for the five-fold phenomena
(akasa, air, fire, water and earth). Akasa has but one quality
(sound); air two qualities (sound and touch); fire three
(sound, touch and form); water four (sound, touch, form
and taste); and earth five (sound, touch, form, taste and
smell). Altogether they make fifteen aspects, corresponding
to the fifteen aspects of the moon (¢ithi-nityas).!32

The ‘deliberation’ of the ‘light’ is said to be in the
nature of spontaneous impulsion (sphuratta) : it projects the
phenomenal world, and also withdraws it into the source. It
is compared to the rays which emanate from the Sun, who
is self-luminous, and which illumine the objects of the world
during daytime; at night, the rays are withdrawn and along
with the disappearance of the rays the objects of the world
are also concealed. The ‘deliberation’ is necessary for
illumination; and light is necessary for deliberation to take
place. Deliberation depends upon light for the act of
spontaneous impulsion : and light depends upon deliberation
for realizing itself. Light is ‘I-ness’ (ahartd), while delibera-
tion in ‘“This-ness’ (idanta); the former is the knower, and
the latter is the known.!33 The field of deliberation
(vimarsa-bhiami), where the light (Siva) and the deliberation
(Sakti) occur undifferentiated, is the ninth enclosure (bindu-
chakra).}34

The description of deliberation as ‘lauhitya’ is interpre-
ted as ‘redness’, signifying attachment (anuraga) to ones
own self which is a universal phenomenon.!36 Red is also



The Text 149

the colour associated rajas or activity (Sakti) as distinguished
from white which is the colour of being ($iva). While
‘lauhitya’ does mean red, it is interesting to note that the
etymological meaning of the word is ‘to create or project’
(ruhyate iti, ‘ruha bija-janmani pradurbhave cha’, bhvddi-
group). When Tantra-raja-tantra, for instance, merely says
‘lauhityam tad vimarsah syat’ (35, 14), the expression
‘lauhitya’ is used synonymously with ‘vimarsa’ in the sense
of projection of the phenomenal world by deliberation.

The significance of this enclosure, therefore, is the
complete harmony (samarasya) of the principle of pure
consciousness (prakasa, siva) and the principle of primeval
energy as deliberation (vimarsa, sakti). It signifies a state of
nonduality, where all tendencies of approach and withdrawal
are non-existent, a state in which the devotee ultimately
fests, 130
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20. ‘By attention that is undistracted is the consumma-
tion of worship.’

Having given an account of the symbolism involved in
the nine enclosures of Sri-chakra, the text proceeds to explain
the means to be employed in securing the atainment (siddhi)
that is envisaged by worshipping Sri-chakra.

The worship, as explained in the introduction, assumes
three forms : gross (sthitla), subtle (sithshma) and transcen-
dental (para). The first is the ritualistic worship conducted
to the physical representation of the divinity (pijana). The
second is the employment of mind in the mantras (manaso
Jjapah). And the third is contemplation (bhavana).!37 It is
important to note that in all the three forms of worship,
mind is necessarily involved, for an act of worship is
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essentially a special modification of the mind. It is not true
to say that worship involves an emotional attachment
(anuraga) for the chosen deity. For real worship should be
free from such emotional fixations, and contain procedures
that are capable of symbolic understandng.!3® The ritualistic
worship of the sacred design (yantra) represen- ting the
deity and the repetition of the secret formulae (mantra)
revealing the deity are the two forms such worship normally
assumes. In both these forms actions need to be subordinated
to the understanding of the import of such action.

In the third form, however, actions are altogether
dispensed with, and understanding alone prevails. This is
prescribed as the best method of approach for worshipping
Sri-chakra : the deyotee’s mind must be devoid of contents,
and his attention free from distractions. Even the thoughts
of duality (like the devotee and the deity, the subject and
the object, the yanra and the body, the dvarana and the
modes of mind) are hindrances to the accomplishment.

As one proceeds inward, from the outermost enclosure,
his thoughts are gradually refined, association of ideas is
gradually freed from the constraints of conventional reality.
This is suggested by the nature of the yoginis that are present
in the different enclosures. The concept of yogini is a
significant one in Sri-vidya. ‘Yoga’ means the union with
pure consciousness or light; the deliberation of this light in
the form of the rays of powers is regarded as ‘yogini’.!3°
Siva as light is the source of power; and yoginis as rays of
that light establish the communication of the devotee with
the deity. They are defined as processes of consciousness”
(chin-marichaya) and thus they constitute the aspects of the
pure consciousness which is identified with the central point
(bindu) in Sri-chakra. It is in this sense that yoginis are
worshipped as attendant divinities of the mother-goddess.
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Each of the eight ‘mother-like goddess’ or ‘powers’
(Sakti, Brahmi etc.), which have concrete human involve-
ments and are forms assumed by the mother-goddess to
create, preserve and withdraw the phenomenal world as well
as to bind and free the devotee, has eight ‘subsidiary powers’
(upasaktis). We thus have a group of sixty-four powers,
called collectively ‘yogini-gana’. Each of these yoginis in
turn has a crore of attendants, and thus the number of yoginis
(viz., forms assumed by consciousness) is vast. They not
only constitute the material world, but preside over all
aspects of the transactional world. They also represent the
devotee’s own physical constitution and his modalities of
awareness. Therefore, the major yoginis are sought to be
accommodated within the nine enclosures of Sti-chakra.

These modalities of consciousness are broadly grouped
into those that pertain to the subject (matr), those that relate
to the object (meya) and those that bring the two together
(mana). The outermost enclosure relates to the meya or
modalities that relate to the objectives framework; as we
move inward, the transactional aspect (mana) becomes
prominent; and as we near the ninth enclosure, the subject
(matr) becomes significant. In the ninth enclosure (bindu),
however, consciousness having been absolutely withdrawn
from the transactional duality rests in itself (parama-
pramatr-visranti).

The nine enclosures have accordingly nine groups of
yoginis. The yoginis in the surrounding square (bhipura)
are ‘manifest’ (prakata). The enclosure consists of the
conventional attainments (siddhis), eight in number, the
emotional modalities (matrkas), also eight in number, and
the ritualistic seals of power (mudras), ten in number. These
represent concrete benefits to be obtained, from worshipping
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the first enclosure. The second enclosure (sixteen-petalled
lotus composed of sensory functions and mental processes)
has yoginis who are’ ‘hidden’ (gupta), viz., not manifest as
in the previous enclosure. The accomplishment of the
devotee at this stage is subtle : the aspects of accomplishment
being psychological, and not physical. The third enclosure
(“eight-petalled lotus’, composed of passions related to lust),
has yoginis who are ‘more hidden’ (gupta-tara). The fourth
enclosure (‘fourteen-cornered) figure’, composed of passions
related to transactional life) has yoginis who are ‘convention-
bound’ (sampradaya).

The fifth enclosure (‘the outer ten--cornered figure’,
composed of factors conducive to prosperity) has yoginis
who are ‘beyond transactionally accredited groups’ (kulotir-
na). The sixth enclosure (‘the inner ten-cornered figure’,
composed of the modalities of higher understanding that
fulfils the objectives of transactional life) has yoginis who
are ‘deeply imbedded’ (nigarbha). The seventh enclosure
(‘the eight-cornered figure’, composed of the modalities of
higher understanding that eliminate the stresses of
transactional life) has yoginis who are mystical or esoteric
(rahasya). The eighth enclosure (the primary triangle, which
signifies the devotee’s direct communication with the
mother-goddess) has the yoginis who are more mystical or
esoteric (rahasya-tara).

The ninth enclosure (the central point, bindu, which is
the seat of pure consciousness united with primordial
deliberation, symbolized by Kamesvara and Lalita, which
in turn is identified with the devotee’s own self) has yoginis
who are mystical or esoteric, comprehending the higher and
lower planes of intention, knowledge and action (pardpara-
rahasya). The central point represents consciousness which
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is pure, undifferentiated and unevolved (samvitti); there are
no processes or modalities of consciousness here. The ‘I’
and ‘Thou’ are united here in perfect harmony, and it is
therefore termed Maha-tripura-sundari.'#? This attainment
is the most cherished of all attainments, for it fulfils entirely
the values of individual life (phenomenal perfection, bhoga
and emancipation from phenomenal constraints, moksha). It
is in this sense the consummation (siddhi).

The Tantra-raja-tantra (35, 14) mentions that the
accomplishment here is characterized by ‘consciousness
which is free from the notion of another’ viz., consciousness
that completely attends to itself and to nothing else (ananya-
chittatvam). The commentary explains that this notion that
the central point of Sri-chakra is identical with ones own
self drives its strength from the practice of meditation on
the import of the previous enclosures in order.!4! “Worship’
(viz., contemplation on the import) of each enclosure is
rewarded by an insight into the correspondence that obtains
between the details of the enclosure and aspects of ones
own being. Movement towards the final enclosure (viz., the
ninth) is accompanied by gradually increased understanding
about such correspondence. The ‘worship’ of the ninth
enclosure marks the culmination of this process of
understanding, for it enables the idea of complete identity
of the mother-goddess with the devotee’s own self take
firm root.

It may be noted that while the Tanfra-raja-tantra (35,
14) makes ‘ananya-chittatvamh’ (undistracted attention)
tantamont to ‘siddhi’ (attainment of object of worship), the
upanishadic text makes an instrumental case of the former
word (viz., ‘ananya-chittatvena’) “by undistracted attention”,
suggesting that undistracted attention is the means and the
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attainment the end. Bhaskara-raya, however, explains that
the instrumental case here really connotes non-differentiation
or identity (‘abheda trtiya’), rather than causation.
wEEEn: fear susmm ‘e, &, ‘erfE,
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21. ‘The processes of meditation are the attendances
involved in worship. The dissolution of all mental
modifications like ‘I°, ‘thou’, ‘it is’, ‘it is not’, ‘it must be
done’, ‘it must not be done’, ‘must be worshipped’ etc., in
ones own self is oblation offered with fire. Meditation on
the non-differentiation of objects (meditated upon) is the
gladdening libation’.

It has been suggested earlier that the transcendental
mode of worship (para) dispenses with the rituals of normal
external worship. The latter has an iconic framework, while
the former is purely symbolic. The external worship (bahir-
yaga) is of two kinds : (1) ‘intentional’ (kamya), viz.,
propitiating a deity for protection (raksha), pacification
(santi), victory (jaya), gain (labha), punishing an offender
(nigraha), and destruction of enemy (nidhana); and
(2) occasional (naimittika), viz.,, preparation of the sacred
designs (yantra), oblation with fire (homa), performance of
rituals like invoking, seatirg etc., (kriya), meditation
(dhyana), regulation of breathing (yoga), and gladdening
libativon (tarpana). The internal-worship (antaryaga) is
contemplation of the identity of the devotee and the deity,
and is worship in a unique way.'*?

The external worship usually involves five acts of
attendance or service (upa-chara) : offering sandal fragrance
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(gandha), offering flowers (pushpa), presenting light (dipa),
burning incense (dhipa), and offering eatables (naivedya).
The five offerings symbolize the five elements that constitute
the universe, including the devotee’s body-mind complex :
carth represents fragrance, akasa flowers, fire light, incense
air and eatables water (taste).!43 The acts of attendance are
alternately enumerated as invitation (ahvana), seating (stha-
pand), approaching close (sannidhi-karana), worship (pija),
and dismissal (visarga).'** And the five offerings mentioned
above are included in the fourth act. (viz. puja) in this
account.

Whatever the details, the symbolism involved in them
is important even in external worship, and is even more so
in internal worship. The Tantra-raja-tantra version of this
part of the upanishadic text significantly says that the acts
of attendance involved in worship are passing (chala,
fluctuating), but symbolical identification of oneself with
them would bring about alertness (apramattata, vigilance),
viz., stability in meditation.'*> The acts are passing or
unsteady in the sense that there are periods when worship
is not done; and it is to be expected that the benefits of the
acts of worship are not present during these intervals. But
when the devotee identifies his own self with the deity
worshipped and goes through the ritual of worship guided
by the symbolism of the details of worship, then the benefits
of the worship are not lost even during the intervals, for he
continues to be aware of the deity (viz., his own self)
constantly.

The attendances involved in worship (upacharah) are,
therefore, of the nature of identifying the entire universe of
thirty-six categories with the devotee’s own self.'4® The
expression ‘upachdra’ implies actions. Whatever processes
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help in the attainment of identity (siddhi), mentioned in the
previous upanishadic sentence ( ‘ananya-chittatvena siddhih’)
are to be regarded as actions of this nature. The ‘actions’
that meditation consists of are meant to dissolve the whole
host of differentiations, distinctions and discriminations, all
into ones own self (‘vikalpanarh hetoh svatmani nasanarn’).

Differentiations are illustrated in the text by pairs of
opposites like the subject and the object in experience (which
transform themselves into the structures and functions of
the organs of cognition as well as action), the assertions and
denials (which represents conventional acceptances and
rejections), and the duties and avoidances (representing the
scriptural commands and prohibitions). The detail ‘to be
worshipped’ (updsitavyam) refers to the upanishadic plea in
favour of contemplation. These seven details comprehend
the entire range of human behaviour.'4” And the dissolution
of the source of all human behaviour is the import here.

The concept of oblation with fire (homa) has been
considered in the text with reference to its essential
symbolism. Bhaskara-raya in his commentary on Nitya-
shodasikarnava explains that fire must be imagined to be
present at the mouth of kundalini; the pot containing the
fire is the devotees mind; and the flames of the fire that
spread all-around are the mental processes, which are the
oblations to be offered (havis). The processes which are
normally oriented outward are in meditation oriented inward;
they are withdrawn from the objective context, and are
directed towards ones own self.!48

The oblation with fire is of two kinds : ‘conventional’
(apara) and ‘transcendental’ (para). The former is again of
two kinds : ‘gross’ (sthiila) with physical fire and materials
that could be put into it; and ‘subtle’ (sttkshma) with mantras
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and breathing exercises. The transcendental oblation is the
final obviation of all differences and distinctions between
the knower and the known, the word and the meaning etc.,
so that these differentiations do not arise again.!#° This can
be done only with ones own self in its real nature as the
immutable and constant frame of reference, identified with
the mother-goddess.

This is styled as bhavand, meditation which erases all
notion of multiplicity and establishes the sense of oneness
of phenomenal presentation and its identity with the
mother-goddess as the harmonious blend of pure conscious-
ness and primordial energy. This corresponds to the libation
that is offered to please the gods, manes or humans. The
expression ‘tarpana’ is derived from the root ‘trp’ (‘to
please’, ‘to satisfy’), and is usually in the form of water that
is poured in order to satiate. Here, what is poured out is the
notion of multiplicity that is at the root of all transactional
behaviour, and into what it is poured is ones own self.

Parasurama-kalpa-sitra makes explicit the symbolism
of oblations : “All that can be cognized is the oblation to be
offered; the sense-organs are the sacred ladle through which
the oblation is offered; the ‘powers’ of the individual (to
cognize and to act) are the flames, and ones own self is the
fire into which the oblation is offered. The person himself
is the priest who offers the oblation.”!5?

TYIIIAIIEUUT  HToRT  TRUTHTE R T2a9T
Frem: 221
22. ‘The fifteen nitya divinities (appear) when
sequential change of time is seen in terms of fifteen lunar
days’.!5!
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This forms the final detail in the symbolism of Sri-
chakra. It has already been mentioned that Sri-vidya is
identified with chandra-kala-jfiana (viz., the knowledge of
the phases of the Moon). The lunar month has two fortnights:
bright (sita) and dark (asita). We usually look upon the
Moon as waxing during the former half of the month until
the Fullmoon appears; and a correspondingly gradual
decrease for the fifteen days of the dark half until Moon
totally disappears from our view. We tend as onlookers to
project this sequential change (parinama) on the lunar orb
itself, which, as a matter of fact, does not undergo any
change. The Moon is one with existence (sadakhya) and is
altogether immutable (maha-nitya). Its phases partially reveal
this being and unchangeability, but they all suggest their
oneness with the Fullmoon; they also recur in unaltered
sequence, and hence they are also called ‘immutables’
(nitya).

In the worship of Sri-chakra, the fifteen nityas are
named Kamesvari, Bhaga-malini, Nitya-klinna, Bherunda,
Vahni-vasini, Maha-vajresvari, Siva-dati, Tvarita (kshipra-
prada), Kula-sundari, Nitya, Nila-pataka, Vijaya (Vichaya),
Sarvamangala, Jvala-malini and Chitrd (Vichitra). They are
represented in the triple-gridle (Zri-vrita), between the
outermost enclosure (bhiipura) and the sixteen-petalled lotus
(second enclosure), in the form of the sixteen vowels, each
of them inscribed in a petal in anti-clockwise order. They
are worshipped during the bright half of the month in the
order mentioned above, viz.,, Kamesvari on the first day,
Bhaga-malini on the second day, and so on, till Vichitra on
the fifteen day; and during the dark half in the inverse
order, viz., Vichitra on the first day and Kamesvari on the
fifteenth.'3? The Fullmoon or the Newmoon represents the
incorporation of all these phases; and therefore, the sixteenth
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aspect of the Moon (shodas?) is looked upon as Maha-tripura-
Sunglari (or Lalita), represented in the central point (bindu)
of Sri-chakra.!33

The fifteen phases are called kalas, and also nityds.
Each of them is a phase, but is also a form of the whole;
each kala in this sense in also a nitya.!>* Each of the fifteen
aspects is non-different from the Moon; each power (Sakti),
likewise, is identical with the pure consciousness (parama-
siva). The sixteenth phase of the Moon, however, has a
unique characteristic inasmuch as it is one with the Fullmoon.
It is in order to suggest this that Kamesvari as the maha-nitya
(or shodasT) is seated on Kamesvara’s lap.!?3 Kala, meaning
a minute part of a thing, is, in this philosophy, a delimiting,
or conditioning, factor (kafichuka) : it limits the power to
accomplish all things (sarva-kartriva). Kala, meaning time,
is likewise a delimiting or conditioning factor, which limits
the permanence (nityatd) of consciousness (chit). The
universe is a manifestation of the impact of these two limiting
principles. It is described as the ‘cycle of time’ (kala-chakra),
which is determined by the fifteen lunar days (kala) in an
ever recurrent sequence (nitya). Sri-chakra, a symbolic
diagram of the phenomenal organization as well as of human
constitution, is to be understood within this ‘cycle of time’,
and not outside it.!56 The sixteenth kala, which is
maha-nitya, is the central point (bindu), which is the source
from which Sri-chakra emerges and unfolds itself, even as
from the ‘being-principle’ (sadakhya) of the Moon all the
fifteen phases emerge and appear.

The universe is structured by time, by space, and by
the conjoint operation of both. The way of the universe is
continuous and consistent change (parindma), determined
by time in the form of the fifteen lunar phases (tithis). The
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spread of the universe is in terms of the mount Meru, the
seven seas, and the seven islands, making altogether fifteen
units corresponding to the fifteen phases of the moon; the
sixteenth vyoma of space being identical with the Moon’s
very being as the sixteenth phase (sadakhya or shodasT).
The interdependence of time and space also manifest itself
in sixteen phases.

Viewing the entire universe of change as the delibera-
tion of unchanging awareness (chif) is the framework of
meditation that is suggested here. The dimensions of Sri-
chakra as evolutionary modifications of the central point
(bindu) is the model that is offered to drive home the
significance of such viewing.

T TErfted Wedfgad qgdams a1 ey
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23. ‘One who engages himself in this meditation for
the duration of three muhirtas, two muhiirtas or even a
single muhiirta, becomes liberated in this very life; he is
called a siva-yogin.’

The theme of this portion of the text is the reward of
meditation of the oneness of the devotee with the deity, on
the identification of the phenomenal plurality with the one
pure consciousness, and on the deliberation of the immutable
into temporal and spatial mutations. The devotee not only
contemplates on the symbolism of Sri-chakra and its
universal significance, but restrains his breath in order to
achieve the evenflow of pure processes of contentless
consciousness, which eliminates the stressful duality of
subject-object, process-product, means-end, etc. This is not
mere intellectual understanding, or isolated physical exercise.
It is a total engagement : the devotee’s constitution is wholly
attuned to the identity of the mother-goddess with his own
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self, and of the entire phenomenon of infinite variety with
his own simple awareness. It is the condition in which the
internal and the external factors of reality have been
dissolved, leaving only the light of ones own self to shine
forth.

This has relevance for the tantrik initiation known as
‘pitarhbara-vidya’ for awakening kundalini. As long as
kundalini is asleep, the individual is oriented outward; the
individual’s inward orientation is possible only when kunda-
lint waking up wakened up from his slumber. Upon the
kundalini waking up, the breath is immediately and
spontaneously restrained; and because of this, thoughts are
gathered up, and are finally dissolved, The individual can
no longer be distracted. He is in a state of tranquil, deep
and unbroken meditation.

This state of total absorption may be of varying
durations. The text speaks of one muhurata, two or three
muhurtas. A muhirta is any brief period of time; but it is
usually taken as equivalent to forty-eight minutes. If the
devotee is in the state of absorption for periods such as this,
it signifies a complete transformation of his being. He is no
longer fettered by the phenomenal constraints.

He is described as having achieved jivan-mukti or
emancipation even while alive in this body (‘jivan eva
muktih”). Emancipation is the reverse of involvement in
phenomena. Such involvement presupposes ignorance of
things as they are, consequent on which there are delusions,
attachments, and stresses. Bondage thus is a matter of mental
processes : modifications of consciousness, projecting the
world outside, and conditioning our reactions to it.
Emancipation is the knowledge of things as they are,!37 and
therefore it is freedom from constraints imposed by
phenomenal involvements.!%8
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Bondage, in the tantra ideology, as in Vedanta, is
occasioned by ignorance. The mental process prompt the
self, involved in phenomenal transactions to regard the world
(including the body) as distinct from itself and as counter-
reality. They do not allow the realization that the whole
complex of worldly processes as they appear is merely a
play of maya, and that it is in truth a modification of ones
own consciousness, which is identical with the subject. When
the awareness of this (abheda-pratha) arises, the individual
passes beyond the constraints of phenomenal display, and
recognizes his own true nature (the unchanging being as
pure awareness, paramasiva who is visvottirna).!5°

Liberation, therefore, is in effect, an understanding and
nothing more; for, bondage is caused only by ignorance.
Transcendentally speaking, there is neither bondage nor
realization. Bondage is the kind of understanding that binds,
while liberation is the understanding that frees. And right
understanding when it arises instantancously frees, and is
not delayed till the exhaustion of the karmas that have
brought in India which assert that true liberation is only a
post-mortem affair (videha-mukti). But the tantras not only
admit the possibility of liberation during the present life
(jivan-mukti), but emphasize its superior value.

The description given in Tantra-raja-tantra of one who
is thus liberated even while living highlights this tantrik
approach. “When the life-force, which had been crooked
and slumbering, wakes up and straightens itself, and by its
own will, rises up through the central channel, it goes out
through all the sensory apertures, and pervades the entire
universe, illumining it. Then the devotee becomes fully aware
of the identity of himself, the universe, and the mother-
goddess. He is then called a liberated one even while being
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in this body. Merit and demerit do not touch him. He passes
beyond sorrow and happiness. He is freed from inclinations
and aversions. He abandons all expectations from actions.
He is content, with no clingings whatever; and he is naturally
so. His mind is under his control; and he is not prompted
by others to do aught. He merely lives, allowing his
body-complex to complete its course. He has perfect equani-
mity; and he disregards praise and blame alike. He looks
upon friend and foe in the same way. And he is endowed
with beneficient qualities like virtue and compassion. Such
a one is known as jivanmukta in this world”.!

The tantrik idea of jivan-mukti differs from the Vedantic
idea in that the tantras, unlike Vedanta, speak of the vision
of the deity as the characteristic feature in one who has
been liberated from the fetters of ignorance.!! Further, a
Jjivan-mukta, in the tantrik outlook, would be a devotee
(bhakta) as well as a wise one (jiiani). The culmination of
the understanding of identity between the devotee’s own
self, the universe, and the mother-goddess is the wisdom
that liberates. The elimination of ignorance (avidyd-nivrtti)
which results in the realization of the ones own true nature
(sva-svarapaprapti) is indeed the liberation (mukti) but the
limitation of ignorance is made possible only by devotion.!%?
It is in this context that the additional sentence that we find
in Upanishad-brahma-yogin’s text becomes meaningful :

T Searder At |
“For him, the jivan-mukta, there is the accomplishment
of the identity between the deity and his own self.”
The description of the jivanmukta as a siva-yogi is
peculiar to this upanishadic text. Bhaskara-raya cites

Jaigishavya as an illustration of sages who are characterized
as siva-yogis. Jaigishavya is an ancient sage mentioned
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among the Samkhya teachers in Mahabharata (12, 319, 5;
2, 9, 12, Kapila, Asuri, Pafichasikha, Jaigishavya, Asita,
Devala, Parasara, Varshaganya etc.), and also in Harivamsa
(952) and Bhagavata-parana (9, 21, 26). Nothing more about
him is known. But siva-yogi being one of the five names for
an emancipated soul is mentioned in Tantra-raja-tantra (36,
37), others being ‘yogi’ (ascetic), ‘jiia’ (the knower),
‘brahma-vijiiani’ (the knower of the Absolute), and ‘atma-vit’
(knower of the self).'® The commentary on the passage
claims that these names are commonly applied in the Vedas
and in the tantras to the wise ones who are aware of the
transcendental reality.

The same text explains the yoga involved in such a
wise one. ‘Mind’ (dhih) is an expression of sakti, while
‘consciousness’ (chit) is an expression of siva. Mind is a
deliberation of consciousness, which is the very self, with
no prompting from an outside agency. Consciousness is so
called because the power of deliberations lies hidden (like
fire in a log of wood that is not burning); it is called ‘mind’
when deliberation is on (like the log of wood that has caught
fire and is burning). The union of ‘mind’ and ‘consciousness’
is what is referred to as yoga, in the sense of ‘deliberation’
(vimarsa).'®* Siva is ‘consciousness’, and when Sakti
(deliberation) has been understood to be identical with it, it
is the culmination of both wisdom and devotion. ‘Mind’
and ‘consciousness’ get united in this condition, mind having
lost its independent form, and consciousness being unitary
and pervasive. This is signified by the expression ‘Siva-yoga.

IS ITAYRNTEAT:  wiaurfaar: 1241
24. ‘The meditations pertaining to the inner chakra

have been expounded here according to the ‘kadi’ system
of thought’.



The Text 165

The theme of the upanishadic text is the explanation of
the symbolism involved in Sri-chakra as a diagrammatic
representation of ‘the cycle of time’ (kalachakra) and of the
chakras in the human constitution. The devotee is asked to
identify all the details of the universe and of his own body
mind complex with the mother-goddess, who is identified
with his own self. The universe is merely the ‘deliberation’
on the part of ‘consciousness, and has no existence apart
from the subjective framework. Sri-chakra, therefore, is not
outside the devotee, but inside him (‘antar eva $ri-chakrarh,
na bahih’).

This truth will dawn on him as a result of meditations
(bhavana), which ‘integrate the soul and the mind with the
actions’ and hence called vasana.'® It may be recalled that
the sentences of the upanishadic text are taken from the
portion of Tantra-rdja-tantra known as ‘vasand-patala’
(section 35). Meditations are not only mental processes
focussed on a specific theme, but a technique by means of
which the deity is firmly established (‘adhivasayati, sthapa-
yati devatd anena’) in the mind of the devotee. Meditations
are explained as threefold : (1) brahma-bhavana, where the
meditator identifies his own self as the absolute reality;
(2) karma-bhavana, where the meditator employs the
ritualistic actions to strengthen the fervour with which
meditations are carried out; and (3) ubhaya-bhavana, where
the meditator seeks to understand the symbolic import of
the ritualistic actions so as to confirm his understanding
about the non-differentiation of the deity with his own self.
The ‘antas-chakra-bhavana’ (meditation upon the inner
chakras) belongs to the last variety.

The explanations offered in the text are said to be
based on the tantrik viewpoint known as ‘kadi’. This
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viewpoint is distinguished from two other viewpoint, ‘hadi’
and ‘sadi’ on the same theme (Sri-vidya). The third view-
point, however, is least known and all too inadequately
crystallized. The expressions ‘kadi’, ‘hadi’ and ‘sadi’ refer
to the three formulations of the fifteen-lettered mantra of
Sri-vidya, the first one beginning with the letter ‘ka’, the
second with ‘ha’, and the third with ‘sa’. The mantra itself
is traced by Bhaskara-raya to a hymn in ‘Sankhayana-sruti’
belonging to the Vedic corpus.'®® And the seccret of this
mantra is communicated by twelve pioneers, of whom
Kamaraja (Manmatha, Cupid or Eros) was responsible for
the ‘kadi’-viewpoint (later taught by a line of teachers
Paramasiva, Durvasa, Hayagriva and Agastya); and
Lopamudra (Agastya’s wife) for the ‘hadi’-viewpoint. The
viewpoints are crystallized in two versions of the mantra,
one beginning with the letter ‘ka’ (representing Kama or
Kamaraja)!%7 and the other with ‘ha’ (representing Siva or
consciousness, or void, abhra, viyat).'%® The effective letters,
(viz., the letters which are repeated not being counted) in
the former are seven (‘ka’, ‘7°, ‘la’, ‘hrim’, ‘ha’ and ‘sa’),
while the effective letters in the latter are only five (‘ha’,
‘sa’, ‘ka’, ‘la’ and ‘hrim’).

The ‘kadi’-viewpoint is the more ancient of the two,
and has been well integrated with the Vedic tradition, and,
therefore more popular in the country. The principal texts
that expound this viewpoint are FVamakesvara-tantra,
Yogini-hrdaya (a part of the former), Tantra-raja-tantra (with
a commentary called Manorama), Parananda-tantra,
Sakti-sangama-tantra, Svacchanda-tantra, Tripurarnava,
Tripurarahasya and Kama-kala-vilasa. Bhaskara-raya’s
works (like Varivasyarahasya) also follow the same line of
thought. The celebrated work Lalita-trisati too has been
composed to illustrate the ‘kadi’ viewpoint.
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This viewpoint is sometimes associated with a method
of worship known as ‘kali-krama’. Kali here means the
energy that fashions the entire universe (‘kalayali jagat
sarvam iti’), viz., the sakti as ‘deliberation’ (vimarsa) of
Siva. This energy is identified with the source of power in
the individual, kundalini. The initial letter ‘ka’ is also said
to be the seed-sound for the couple Brahma (the creator of
the world) and Sarasvati (the producer of the word). The
transcendental unity of the world and the word in ones own
consciousness is the prevailing doctrine expounded in this
school of thought.
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25. ‘He who understands thus may (be said to have)
mastered the ‘head of Atharva’. Thus the secret teaching
(closes).’

This upanishad is affiliated to the Atharva-veda, and
since it deals with the esoteric aspects, it is described as the
‘head of Atharva’ (viz., the culmination of effective
symbolism). While the other three vedas relate primarily to
the transactional world and to the ritualistic actions, this
veda is said to concern itself with ‘inner rituals’, mental
exertions by way of meditation and symbolism, and practices
of arousing the kundalini. Atharva-veda is usually associated
with the worship of mother-goddess, and is said to be the
source of all the cults related to this worship.

The significance of the word upanishad, as employed
to designate these tantrik texts, is that the matter dealt with
constitutes ‘secret teachings’ (rahasya). The secret aspect
of the teaching emphasizes the oneness of the mantra (verbal
form of the mother-goddess), kundalini (the individualized
or immanent power of the mother-goddess), and the
mahakundalini (or Sri-dakshina, the transcendental essence
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of the mother-goddess, who ‘deliberation’ is the entire
universe). The verbal form acquires the ‘power’, when it is
properly understood and employed in spiritual practices
under the guidance of the master. This is called ‘the effective
power of mantra’ (mantra-virya). This is also the ‘secret of
the mantra’ (mantra-rahasya). These two expressions are
employed as synonymous with the word upanishad.

The value of ‘the secret teaching’ is that it helps
realization of bliss (which is the true nature of consciousness)
and frees the devotee even while he is in this present
condition of existence.!%?

RICEIRIELG
$fTs: WARRUTET IIfeh: 1111 o7 Fawerear ag: 11211
FaehEy SOl aRTEt fugeur @ afeeddr
AT GEEi: |ERT: 1S

W TEGWN61 S - ARG -HEITRT: g
FHegava:| dW: heURIARI7 81l THAAT  HTSHHTAT
HYATFATATR e huTAaURET:  Hgad: 11911

FE gl A ST {G-AE-aae THE waT
siesRgeIon frafa: (wfgan: ) = (F9) @
ATUTHIE: | AR IS THIE A AT qUIOTI T STERITEs-
SRR 1111

AMYNATR IR A: 111211 giRrsawistarearerTet
SrAcaere e g TaToTaT TS T OTaT et Wl farehTr:
HTATERUATE TISITYTRR: 1113 1| TENEET ShEfadel SR
ghargr aunadt gafar TRl gur gt awadt 3eT
foger goon =fa wgder e -

15101
AFAT: FYT AqES:  WAAGUETE  SEEITEEdT: 161l
UehgIIHTIRIUTIINET Yoreh: UTeleh: VIUeh! SEeh: WITdh:
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3 UTUTEEE gyan Seutmdataiizil AR ITNeE:
ST JreRt Higehr 3fa Tmmwrenam wfaame wsamon

ST wwwﬂwa‘rsaﬁgmvﬂﬁw g8
TAT QYT afgehcll: WAFATET: STASITTN  Iar: 1191

JHATTEE TSt ATeSRaurun: Si=feerharssii2on

VETfE T TTSSOm:211 BT BEIE: 112211

TOT: UTOT:11231 GEISF: 12411 HARHESEEN: HIAA-
FHF I ARISaRARIoRT Sear: 1251 Fearfienr diaes
HWAT: 112611 FEE=YUT W@Ed  Waadl  dfeaniiz7 |

wifeiae gaw faust:uzsn

e o fafg:u29n  aresman: fwar
SYTRT: 3011 378 ARG TRA SdeawendeaquTaqearata
faeammrEfT faemas 2: 1311 WeaT faearomaSe araeT
AUUTHII3211 TSEIAFIEAT e TRUMHTE R T3Sy

fer: 33

Herfaad Edigad QdHTE a1 STEHTRT Sieh!
uaﬁr?aw waf fyraaritta TIEI?HIZAII?T

HIEHAAT AR HTAT:  Wiaariear: 1351
W U A8 WisHdRRIseianze

L i



ST

. fam e T A wge REwme

w9 A7 Wi el (Kularnava)

. FuderRd die dimedes: Bl

fereisfa geivags, qQUaane @Rl (Kularnava 14, 66)
¢f also ZremETNY THRETEH

. oerex: whef:) sifageerl A daaqd wgssita, direse- k-

gifaengirmentadg|
(Saubhagyabhaskara) cf also TgERIEEHE IRguiF<ET T9q
Sifeg=dil (Yoginihrdayadipika, pijasanketa 44)

. & fo@ TediE TERer e

e @ e e T wvEAN (Rudrayamala 2, 65)

. T AgEEfs ® W =Eerdfge

yioarg femgfs wamn W Sl

(Kularnava 2, 45)

. gt R | SN WeTE Auemfa weran)

W TR Yarafa o &) T GasaeE Se: el
(Bodhasira)

. RIRIE HH, HAAN AUERA]

(Rudrayamala)
¢f also TEURYI, 0§ T A=A WERIl:11

. FEEY WoRdl e e

TEEN TRl ACHEYT FFHA

. HWEE: 90 OTE: R WO TR’ <9l

Ear: T g 3 e

(Parianandasitra 38)
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10.

14.

15.

17.
18.

20.

21
224

qY HITH HEl: REATHHIIATEHT:|
T HAl a1 | ETARTATERT: (| (Sundaritapini)

. TE-HA-3TaH-FA-Jaq M QR ToTEaieatard: |

(Parasuramakalpasitra, 1, 7-11)

e RO AETES SRR, SRS e

TRl Sue@HEdl wafdll (Saubhagyabhaskara)
oA eI AT TS asTTara
Eipieprseicibtcicik e LAl

(quoted in Yoginihrdayadipika, 2, 26)
of. also afr=oTfamel 3 TewEw fasmEEq) (Nityahrdaya)
e yEYIsaRaaieT  vieReread 3 wiveIrET:|

(Saubhagyabhaskara, p. 148)

TR e, Areneds & ey st

THEE HeEEd eHE  ferm:n (Yoginihrdaya 2, 26)
TfEaU wfth: TeaeET T (Trisirabhairavatantra)
anfemrel weRfow wewen & @ E3CH|

Te: § Ta [ wEEAy ARl (Kaulopanishad)

of. also 3% foawnfy mRg v geHiswaey:l
g, va ety ferss® wyeRil (Kulachidamani-tantra)
and TRl WAF \WW HAE: WH e
el Tewd e wmfgE @@ (Xulasadbhavatantra)
T TEHEH: WRhl HAe e |
sfsarafadiang 7= & IREHaEq)
TRieiETHaERa= el
(Mailini-tantra, quoted by Bhaskararaya in
his commentary on Bhavanopanishad, 1)

T STREqdl YA WIYE:] dad SfEaadl qyEEive:
IRALTARNSAfG: Yofaan T@Ra HefgHEl

(Setubandha, ‘mantra’ 46)
ferarafea YeRmEraE 9IS H) (Yoginihrdaya, ‘mantra’49)
"TRETEY wa  Frogeeey)”
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23.
24.
25.

26.

27.

28.

29.
30.
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(Quoted is 'Setubandha' on the above, with the remark : T
Rifeonfafaeareame, Tmedag fayrg: e afeg:
T A TS AT ||
Foree yewmEE g faueiiie: @ o= W aga)
TE: O TE GEREAT 9RO 1 (Yoginihrdayadipika)
foel fe wdwe: iy erofidfa, omaH 9 wiedfa, swd
THIFU, ThiGd gaA =maEafd 3| @9a:)
e. g. Brhadaranyaka, 2, 1, 19 etc. Chhandogya 8, 6, 6, Kaushitaki
4, 19; Prasna, 3, 6, 7; Mundaka, 2, 2, 6; Taittiriya 1, 6, 1.
Ay Y gaamy Agur, Freafamem)
[EEIECHEIIEL RIS GElo il
yeEnsYy foeisTram=Isw |
THYEE ek weddq faeaeud:il
;' fagee @ w@
TH: T Q0 3 siger wEfn)
feem wefee fred fogr gofaerfa =
Fremfa aow: FHEETERRE|
e fawesd gaTEid "
q qEE wad fEafa wEeEn
wE el die giaa gy
HTIIY HIfeIhaasT= F ﬂﬂll (Tantra-raja-tantra 2, 1-6)
GAGHAAT ARl AaETEdredTi| (Nityahrdaya 8, 141)
Y R Ted ygarEdl 99 g
T A 79 SEENN:| T U THueAre|

(Dipika on the above)
TAgT Wafd gel i SURAUEV SURAHGd W fwud, aen
fometgomeler T wew wEE g eHuigwiavEn

(Manorama on Tantra-rja-tantra 35, 2)
See for details Piirnananda’s Shat-chakra-nirfipanam.

The fifty letters of the matrka-chakra are vowels 16, and consonants
34, ¢f. Varadaraja’s Varttika on Siva-siitra 3, 26.
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31.

32,

33.

34.

35.

37.

38.

HAHENEHNI=avgriiasT
Terafefafard=raemmrgfisg: i

el wen 9l fggikw g9

W JoamNhel A HIgRTEmE vt

IR gur SoEeeE qwr gew wfiegififal
(Saubhagyabhaskara p. 195, NS edition).

of TR | W vt favawfyeit

THEMAA: U qa IR Wea:ll
(Nitya-shodasikarnava, 6, 9)

¢f. Sivasutra 1, 6 VfhawaaH favadsr:|
(Bhaskara’s Varttika on it)

IHAYE S o A" dHh AT
EERHIN GIRIEC i F R GG
d=d dwuad et gEsda)
yatyT] qeISeHEl WIgHAl @en wen
Taaas e feRA=EE Wl
o AarHeias Taul e
(Nitya-shodasikarnava 6, 12-13)

. ydufeemst g W ag

wE U A Tashoagsh | (Ibid. 5, 43)
Ao : WHA: & TsuHl S

Feh@ W@ QewAi WP (Tantra-rdja-tantra, 35, 3)
WA IfEegfg SAdEn IHnYatae:  Ind:]

TogHl FRENRY YsaHiEn, aiet soe:l SHEicIRl WYEHEi
SR AT WU il del REhEl "geal
wifth: Tl wigeg ifamaust it it

Tagh vafd — T@iaed  IR9EAEl Saeet: S
Rfsageicsyg dhmr yaivEl aRE-heaaeTh! JEAkl|
(Manorama on the above)

FY WEvHEE 91 Qe afakadn

1 fo=n weseETn: gsafaenamifsdil (Tantra-raja-tantra, 22, 1)
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39.

40.

41.

42,
43.

44,

45.

46.
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(watml frem afaceaan: @R @R SYETEaEn: L)

a1y eI STFYm g YsaHill (ibid., 23, 1)

R TAEI-FUEI-GGIRY Fehral o S-SR Iaere:

TEANE-AAREIR TREEA RS HMER TG

g AE-wRIsfrumma:  ufweee:)

TRl orsiaree :  FRrawerat: |1

aNEN: Eesfa TEE jeuwEn, fagegata:

FrqEreRd MR egER-Toemamrdr fanerrerai it

g ferareaatel 9t Wehd-

" pfaatiuiedl e e AT |

FFHAEE FEhE wE FHe waarl’

3l TS 9 gifest vee et g
(Saubhagya-bhaskara, p. 112) _

IR veuHt favafasar wESEE

gratet wfq foea wrAmf@dsail (Tantra-raja-tantra, 3, 88)

TEHATAIE  THAE A Ya |

IUEa WEed seas =il

auEl Afgolt 9 awfel Sl

gfmolt wite faver st =ifet gamn

et arft et T EErEa:|

wft yfert = e af =

wfewoit afsolt <= wiferg et feram

= afort = gaferaaufs

SEgR @ Set figer swaatsEm

siven Wit aet fefedt gt wmn

(Sri-vidyarnava-tantra, 3)

¢f. also : Tantra-raja-tantra, 23, 13-14

wEed Jdf Hinl awereaaaEmm|

HHUS FfaEy  STAfaERReeH ||
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47.

48.

49.

50.

51.

ol sreswl @ IRugHUTEH)
I 9 gOd GETE SR adl
UM eeRSY gamH fafasdq
Tl avevadt wvel aNEl @i qHl
wEg au el ROl JeEt wel
ygehTell favrenslt SXet wmEfl
T gawd AR gEir: g
TEEINH ¥ 9U&YH I=0|
AUESHAl A aREl SErell
(Devi-purana, 45 ‘Devi-nirukta’)
TEEU I IPIGaEERREI
RIGEUES ke B e e s (1
(Brhan-nandikesvara-purana)
wohe wHeFel fave=t fommen
favavadt fawmensft et TemmiEEt
fora favaset favaren favanmgs
TSl qE WYl TR Eoni|
AMTES ARHE A0 A fim
Afeft At wom W et fEnn
Sl "Gl HIfgAT T
wifeft e BfmEEEfE
dien R FR daefe: w@iE
foman fifa: den fAeh femm
TAad Tl <ROR el (Sri-vidyamava-tantra, 3)
¢f. also Tantra-raja-tantra, 23, 11-12)
foratolg=ren T AR
Tuml famdgel 9N gt i
TEHIARYIRRET: SR SR
ELCINIE ’E’EF@I‘W: TEH=TEIEOT: |
shaugagrafemsd Tatw|
2 A fea FrenfaErEat<a TS

(Tantraraja-tantra, 22, 1)
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52.

53,

54.

55.

56.

57.

58.
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TR qorded gouHl g
PRy il el Fsiq)) (Ibid., 5)
(..aE: qHaE SRfraEsRe WY afdartnrg 3 TR
. TEAAUfETAHRETRY HERSE: IS ... GOGEH 3EETR
STUEHSI ... WEFIIgE 3k THEm@:|

(Manorami on above)
% Ty Ffaasmfieyoiyd gada gend:) =0 shmaastm afa
fafael oo wm-wermrar sifafaent agseEETEE, adey
Teareer sfa  waifuefos wadfds e dwamsmaraan  sifa
TR AETaeTeTarsfy qewel wE ag Cwfast e
3 FowE Tilerde  spEmgEERIETETET safaead)|
feamregau=tey foemm sfaugastarm: gy
HifgeaTeagEaEar: (| (Bhaskaragrija)
S FEMmifgemel: W, SEEIRITEfERERE) 9 S8 Tatee:,
S WA TEEIET MR H1 I9d 38 —
‘SR AR is seer wefrgrgatfafgun
qaErRar WAt
AU ettt
foryfy: gafrgiteg F@Afgeiat:I (Tantra-raja-tantra, 28, 8)
Hfeme yaeafy g § He-aa '
T_ahg favd Faerafans:i (frem: wrewn)
Fd HEIER ®A gyad ud fa
gigamal w=T A FHadl adn|
THEY TIH HITIhe G|
TR aEenta agq feafa @@t (Ibid., 8, 3-5)
sfeeyd  grutfergemt eateTh |
B @ wfel frenfafRmf<al a9 Tantra-raja-tantra, 22, 4)
of. also HETHEHHYE T FET FHLA) (Ibid., 5, 24)
B ol FouhtErY T T TEY 8 wmge
TS B FaEvs ety
HIGHTEA T Tl g
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59,

60.

61.

62.

63.

64.

65.

66.

67.
68.

T i 9 dgd fagH dfes e

SURH 99 MHE WERMEH||  (Tantra-raja-tantra, 5, 22-23)

HEA HH AGHT T 9 TEEe

T WY HRvd dshyad-me: || (Ibid., 26)

UIUAR: SIS R Ao -Ha)- - I~ - et ||
(Manorama, 35, 4)

v Wa o FEHSEEEsy:  HiE-UH-- o - Y- e e

AR AT qoRrT-ier- g fagH- it —Re - TR IR

TeRaEUSEI Jdr=afs-freaamfsgae saftaarifa fasmeaq
(Bhaskara-raya)

T SRR WG A 9R Tae T susaaen
fagfan
TR FHeyga faf<aEysE =l
faedwa o TR v
s favaysW @ GHEd Hevan
= 3} AU Wl [ERe ad9 W
degaeren forsasfy agd: wWESTE

(Yogini-hrdaya, ‘mantra-sanketa’, 67-68)
TETIREARY aryd [EIgEE|
ST ST aa o | (Ibid., ‘Puja-sarketa’, 5)
(HRTIEIEA| FRTT I e e R He TIGeRIere e
989 comm. on the above)
TEorq: W HA ygen wards:| (Manorama, 35, 4)

¢f. also FIFTHI TFEIAFIT [ FAHIGheqgen TFeaql: T HHY
ygAsTaRawafas: | TUERsE OS W Ud Seush |
(Bhaskara-raya)
‘T o=ifa: sfa gfteraenfie wgea-fawenerd W w@
CEARES ol
The citation is from Taittiriya-samhita, 1, 5, 2.
waifafies AIfadeS eush! W9 T8 IuMaq g (o
TR YR AT AR Ao B ST, a9 SeHee|
(Susruta samhita, 1, 15)
(TR 1:, AgFE W)
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69.

70.

71.

72.

73.

74.

75.

71.
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Had: SEE: gYETE e fogerers- T garmea i
TS TUMMRIOT Sheacdhataegd:|
(Manorama, 35, 4)

cf. also MR W@IYUSH ¥ \OTRAARTH|
T g9vs | e 9 fagfesmm)
o = A& fafg we=wi FEH&HI (Svacchanda-sangraha)
TaCyfeae T Taef AT YA A IS
etc. (Dipika on Yogini-hrdaya, ‘Pija-sanketa’, 147)
UATSEEY SRSy
fosfa wiftei <=: fagfa segfsann

(Tantra-raja-tantra, 16, 60)
(Fgferan:, ol JefusmE Ue W TEgEReen g,
Manorama on the above)
ﬁ'ﬂﬁ&ﬁ?ﬁﬁ'@ '@ﬁﬁ@ ™. wya:l
T fafea o wEreEgeE =il
(Toomiord: e Aal: TIEgEA:, el W: ST,
A, el @: ol sAden; gl wifad:, Sgfate
qEA1l Dipikad on the above)
FETh AT T S|
shamgvaEaion @ afeHar asE)
sheaei ™M @ wEree gEeE
IHEAV T aaegwmvadl )
FEAIIE A mifoemeeay)|
THTFAD] HATSTHG D! 7]
FafaufaqRe: wgd: w@vaRil (Nityashodasikarnava, 6, 6)
A= TRl FY, ded <@ caafeedy)|
(Parasu-rama-kalpa-siitra)
drash gafafa @@
el Foee g -Te-Taeey et mmerawTE
Tl YdaHH 39 o i) 9 ST e Sgerrd:
geHfafdil Ibid.
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78. WAl dreRRrg  FrewraiasiEOn

wfvew wfmgm fawafmr (Markandeya-Purana)
79. HM: WP Wi W HEISY TSuH:|

wegd wefrag: Yy "wwH gl

A WA T STEHRR:I

FHmIR Mo wEisEd YRR uftEtfaa)

U g g den @ d Hifad A
80. FYEM o foUEn =¥ WO HA@: W

YrHEl IR S, wgHA:

WE-AE S gg-ya-Taad s

(comm. on Bhagavata-purana)

81. Hu: qyan-Taurer-vis-He-sN-gad: (Manorama, 35, 7)
g2. w aritead fafg Hiy wRvad q=m

g AWl WikeT SR §% T |

Te: wd g sed A Ssen g

Ieft qued I Iy wEea |l

IFEA SR Sl e
83. T WeEl: WETEATl: hINshiMl wadl

TYEE OFES afgeq @Al (Tantra-rija-Tantra 27, 56)

84. HIgh! TEIcaaiNiE SATqha:|
AfTE: THe T TYElaRanaRAl
(Nityashodasikarnava, 8, 123)
85. TgEHEnEsTemsTyER aaa sfa T uwer due wfasn
ST uTgeEd 3fa g ARl | uaw e e s
wAEE ol =¥ TR fofs qrefraaaiirsas et -
EEESeAfd U=l TRgg wfEasH|
(Setu-bandha (Tantra-raja-tanram 4, 59, 59), 8, 123, 3p. 55)

g6. X T HE T .. GEE
TeUiEE HIEd WAl SHE: 0
e weRaF TR EHS Al
STl YAl HRR: gz fa

(Tantra-raja-tantra, 4, 58, 59)
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87.
88.

89.

90.

91.

92,

93.

94.

9s.

96.

07.

98.

The Tantra of Sri-Chakra

ffa: wg-3m Aty der@vem)

AAURIES Fealy: Feeedae § aiasmms s F99m:)
A FHiEES T T T geifaart-fraver gufrmtiefmers-
TR ‘ (Bhaskara-raya)
FH fgHEgR v= TE qd: W)

w5 W T fad 49 i qemn

TH WS AU 9 oA YR

AIEIEEERT  STHTIUGIehT HH||

(Tantra-raja-tantra, 4, 72-7)
YT HR g aHh At Fel:|
WONTEEIeY=T =¥ WIOIHT  WIoATeeht: |
EIEE Gt T B H e ]
(Nitya-Shodasikarnava, 18, 135-] 36)
el TN A A Tod SIS
(Setu-bandha, 176)
ST SAqE YRy TRl T AR T Ry
Freaqigfeeemrrm e |
(Yogini-hrdayadipika, 1, 80)
SAFEI UHFHSAIS TR a1
FTFRGASTHRIAGR Tl
SFTRISTE  HEeTg<i e
HFRMIEAEE] amoggdrdsiall (Prapaficha-sara-tantra, 18, 9)

I GEE: el wwfawf ges g aEm)
(Manorama, 35, 8)

YHATHFETE: HaTapaim:|

SAFRGAENE HAHI TSRS | (8, 140)
gee faa: e STgui ek e

T HeROWT Feh HRudeaageaed||

(Yogini-hrdaya dipika, 1, 81)

sl g =T |

(Saubhagaya-bhaskara, 1, 9)
&t aferar wafge varmiset (Manorama, 27, 32)
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99.

100.

101.

102.

103.

qAgyrE  geegETiaaar @ s ]
RS G PRt Cu e M E R R e El
(Yogini-hrdaya-dipika, 1, 82)
QUSRS BIGMI e RS L b
oAl f& Shasieds: Tl
(Tantra-raja-tantra, 36, 39)

Stomal @vd 3fal a7 Feaguaferasiol 9fs: EEETmRmeH
RIFEALEA STHURHN TRIHEHET  SATa-aAIgUgal ey
afela e fagrafa a1 wEa a@wa sfal

(Manorama on the above)
omEn: gsw faemr ArmEn: 99" 9Ea:|
Tl EEeEY du=t Siasor:ll (Dhyana-bindipanishad)
¢f. also Prapaficha-sara-tantra, 2, 9-14.
WUl SEEwI qaRa Haredal:|
TEREYHAYE qowE  giaasad i
TARgEd I WIURRISYAN Ageay:|
TR A wEAia wyeaEta afege)
QN qEEEH g ERE Efl
TR SR G REHRdeTES |
IZE: TR TSR
Esuitcateafic inficssicpin i c |
&§hd HRLHI SagAl JEHUGRHSGA
el R st walg Sgfay @l
9 9 clifewagergs 9 9 fageafa
SOH] HIEAT WhT S SEHUmiEA:l
waw SAfwr afwmn fraome: yaEes wefiemia ernafa)
(Yogini-hrdaya-dipika, 1, 83)
IEAl <Y WU TEwEng Ind:|
(Tl =9 uigy 9w Ny Favd e ifd JmE)

Manorama on the above)
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104.

105.

106.
107.

108.

109. ..
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f. also TEI¥d NS T ¥ g HIg:
;u%ﬁmﬁmﬁmwmﬁn

TGS ANl sTergeynIT waa:
T = mm‘ﬁ%a IS el

(Prapaiicha-sara-tantra, 2, 15-16)
T wimeagaigafa: T wefmerms gdana gfaaerasre:|
T gae W (REiss’ e @gen safdil

(Yogini-hrdaya-dipika, 1, 84)

TR W Ty faeeE s ER WT:, T g0 WerEenfert
qumes Ot afymmen: . SgeERataareEtiae ey -
AHUIIARTEEHE:, TgfAUM...| (Yogini-hrdaya-dipika, p. 296)
cf. Nitya-shodasikarnva, 7, 60-61.
3P GRSV qEEUYd  qedfd:|
Ty [EWEvd HE g S
T Sl Wavd Td 6
gaey: WA o FT g e
WA T gE wed wAlsw 4l
T Wit e AeERsd wEr
TR IRT SIEA FEEaO]
Framfrmd Foagst gugseaer| (Yogini-hrdaya, 6, 53)
(YT A U W8 GdieH fRaRmhd SR st ad
IR, T g, R wfeed S T srguegEd
W RS amEaaaTeagagead  Ugsad etc.,

Dipika, on the above, p. 64)
TR oI |
T wafegyad: o  SKa:|
W T W FHHO awafi

(Tantra-raja-tantra, 35, 11-12)

(TAET: EEETETT: Joaaaed:| U9 USadEse e
sfTyEEETaa IR JevEsaal a1l ATa sy favgmmer-
WEAT YRATSEmT aaigeay e shsamn g qeave
TgfaEqor o1 IFAfhATHE N daleeuRM o 7 JAefdmard:| =i
WAE®Y 3 I/Eq qae-use )

(Manorama on the above)
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110. TTEEETIRIE HIHThgiesae|
TAEUEHIUe] - Toad-a=daeHTl|
111, =0 TgfEfaur: Wi S EgEaate:|
TYCAl: AT FEAT HATHM: wHifE:
WEE aEEEl g Wl e g i@
HHE HiE Th hgRiEEEl a9l
TEHISHE  qoEqsaHaid
TS ISHS e HIaH: 1|
SqATErTR; fasmeee eamm:
qenfad wmead wd  qUgyEmTesH||
(Tantra-raja-tantra, 5, 47-51)
112. SOTHEE: HasEwaEn: TRiffasr AR R ¥ TweTeEn)
(Setu-bandha, 6, 53)
¢f also ‘USRTAWRA TN WAEEAINGSA: quoted op. cit., 5, end
113. 7@ g&eTa i Ifom v (Setu-bandha)
114, IRTEIEL: WE w9 devimafifa G9<@:1 (Manorama, 5, 53)
115, 9 v fewder g afeme 9 fam-aed fom
7 dyafal o= g w ‘fwfe: fawmes’ i a=Em)
(Setu-bandha, 6, 53)
of. also TR TR IR TR
116. Tavafavaegpii=fn a1 wHgwa: o @ FA0 IEETRfagaH=-
E IR R | PR e ] (Setu-bandha, 5, 42)
cf also 3gf: veafinfqw = fawrenfiufewm fagssmm
(Tripuropanishat, 13)

117. SR YB9W g ot
HNHA<G: Waeg, eastagli (S Vidyamava-tantra, 1, 231)
118. SEIEIHYSA Wpfia Fewosd qfead ePauRTegRa=geid|
(Manorama, 35, 12)

119. o=t off: waremm 7=t fagdiftan
(Tantra-raja-tantra, 36, 35)
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120.

121.

122.

and

123.

124,

125.

126.
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(Tage wafd - facaera @esdvata: gfghifa .. svafs-
WEIRY qeaieaq 99 gw ferm g fafkfs @@ sha
(Manorama on the above)
fog Heew s g w_wRy HEEdHl

(Nitya-shodasikarpava, 1, 201)
THEASEE G fagfierd 9 wmveRs e U sfa wen)
(Ibid. 4, 6)

vl fa e ged W am 7 faem
AT werfa v w1 7 fesEA (Ibid., 4, 7)

of also Frtorem ifreg fagar d<a waq
FHTAEEEY  AfgvaREETH |
T fe wfetfed: wh: &g 7 fosal
Bl sy e G i e Gl G (] (Ibid., 4, 6)
e 3f T fRTom:, SeRvRE: | AHfaRE o T -
fagrar wfea sifoadd wiem 3fal
(Saubhagya-bhaskara, p. 196)

. O HETE: B
w@eie daal Wel wfaar favafamen

(Tantra-raja-tantra, 35, 13)
(@ HMYER: THAHH A=l HHTER 3 Tre) w@en fafay
fovafamear waegma faama wgy 9w ¥ @A g
T, afad FreasTan favafare ag-aH-watauen

(Manorama on the above)
faguaferass 9fe: @iasEem EfRETmaTaamygafiga
Stedal @9dl .. Faguaferafvl gisErasrmmyE ef=akt
STATATET am?qaﬁﬁ‘vr SEFYgRTgaRen G Ty
fagmafa @ w@a wwil (Manorama, 36, 39)
foren wvefiell &9 AveeEaHfEHt
dfeq sifefiven fagay fafa:
AWZHUSATE™ GuT Bia: Eelqul|
Y AT FeeAl ARSI

T Eefa gfgw @ wRvafu
(Yogini-hrdaya, ‘mantra-sanketa’, 70-72)
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127.

128.
129.

130.

131.

132.

133.

(VRA=EMNU, 98M=<: THARE: EEd I 91 e o
Fusieaie: @rdfd gfg: dErad qHE:)
(Dipika on the above)

AR ?@ﬁﬁmﬂémﬁa&rﬁmlmmﬁ =i

Sreg=d o
(Dipika on Yogini-hrdaya, ‘Chakra-sariketa’)
frarfg=t wd: e Wevigm) (Ibid, p. 52)

forqm fafoen <etem fawoeerstoh

e e ienmatest @i (Vamakesvara<tantra)

of also =91 T¥R: T=yw™ w1 9 agUNmEl

fran g = wa@ wfwsd 9q:ll (Sariketa-paddhati)

YEHEYH: WY auhaaarge  [aedidil
(Parasu-rama-kalpa-siitra)

wifed wferal SToEEIRRgOR: Ll

TYA HAOETg At gfal TRA) (Tantra-raja-tantra, 4, 62)

cf. also TavamdR yeMRFSEREEE)

FHEvaTdg Hfaeafg<Ty)| (Yogini-hrdaya, 1, 52)

Th Td FhRmEA: W wisfa meyat

T viwiareren @ frea dad g9

fameten q fren W weafasd warmn

FRRMOETg: Qe eEd:|

WEPES g kel (Sanketa-paddhati)

ot T famefers famd wfe:

Y9 wEEiEe wafa sRasd 9 Hedll
(Saubhigya-Subhagodaya)

of also A faul fam & a1 weradl

Ty weeA T & oo fageadn

Terfgwel foemdl wenrel wEdE

TeRTeTETRl W famel wEdeR

(Matrka-viveka) quoted in Saubhagya-bhaskura
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134.

135.

136.

137.

138.

139.

140.

141.

142.

143.

144.
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YR ATANEIEAT: NwREaRscaataeiie fagamat 3oy
(Ibid.)
RafraSTf Y ArREREIdr, ofF H99 ygamHaygeER-
safasnfia e (Yogini-hrdaya-dipika, 1, 85)
Tigeh  afi-gdE W Hrafrafgeepree g
TegaEa o difediafal (Manorama, 35, 14)
AR ST wofr-fameifyer weed, 9 S9: ga8d, T
T W
(Bhaskara-raya’s comments on the previous sentence of the text)

9 IUEA AEEihAtaeTEa
LAIEIRIST Td SYEAT gl o rurege frda
IgeEr @ 9 fgfaw aw=eaEan (Setu-bandha)
A GEREEER:, G5 TAfaarayd: ed:l a5
qAfYE:, 3 SR |

(comm. on Yogini-hrdaya, ‘Puja-Sanketa’, 204)
war=m fa eEeTE R
o diafaen ° FEIAgegRdll
WUERY Wy @edgadl: §Hll
TeThTorhered dafaenfafafes

(Nitya-Shodasikarnava, 8, 171-172)

3 wEa wremgE fofg: w9 ST=iRfa gem)
FTafaTe WAE QARSI Aedl  (Manorama, 35, 14)
IrEEfEal Tete: WeerEtE S IoafaeaaTaN Ty
=AM WA ARSI FEsARs "eE: Wged @l
HrEHfafRTR Sy @0 U9 uEifage: 3@ g STgEd e

(Saubhagya-bhaskara, ‘phala-sruti, 12, 255)
TeaERUEEAE fiel: gearaEE:|
i A gl wgEA @Hl
Yo arg 9T dSsE W gl
IMEE TMH SeAr giadietel qen
gon fowsH wgdyn TsaEErEH||
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145. ITERTEAESY T IRERyEs| (35, 15)

146.

147.

148.

149.

(weasf sTgararaTastt @t el awEeE s

W‘!‘?ﬁ'@ﬂﬁt{\l) (Manorama on the above)

Syam: favarsfea: favafor wHvwaems g6@9 swyE:,

‘sdlaTe’ TR i@ WEaTEATT e

(Setu-bandha, 5, 44)

FuREEEd: (e, W s mvm e, i s

fmeafafuf G ‘woed’ ' erhde’ g At wHmueerE:

‘SuIfaed’ oA SR faETe ) | O e e
(Bhaskara-raya’s commentary)

af FHrefa=n ga fausd, 7 Te Tefrer adamdifae

I T AR fauer Jgan) afeHEdn wRRig: ARHeEse

ety deafsfa 9m&: (Setu-Bandha, 8, 15)

EIiR iGN M BENIERE

feafa: W wagm: wESRRE@mE)

TR THE T (GeaTeedy  HeaT|

fregraTETy qrmereAtt feer

frefeamfaamoeg wem: wHIRE: 1

(cf. also Prayoga-krama-dipika)

. W A" zem) sfEAltn we: vl STl W@ 9

p=pc i il

. The translation follows the Tantra-raja-tantra version (35, 22).

fafersdor weren wfomEEETH)

e wovn: wfitfa e ar

(Tt faarfaauerdt: TRomERsT asAved faafaaser)

T e smveiiE: wew Taft asmved faafaasar
gfgaraey: fafapa: =@ 3fa, wowwr faferersariom:

Fovaaifafen i e fafufrem semEecrss afa:

FARRFHTAHSHIH: TEavSHET STATTE TIs9Eg HEHRE,

AE HRTH o toeh ey Ul SYURawIaTal agaavarhia Sergrne: |

(Manorama on the above)
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122,

153.

154.

155.

156.

157.
158.
159,

160.
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yiafifemres JomrE=mEs |
The e HERErEeA |
FOME TR ToATamSe)
fafesmn g@q vl T&q

(Nitya-shodasikarmava, 8, 122)
=eifen qfimraes o Temedd gl
drewh q el Bl HEca il (Subhagodaya)
T5Avs fe wEren wel JfggEfden 7= Yousy AaE6-
aqifiry:| wefimmn: diten sify fagur sen fHqrg=d agar=dw

(comm. on above)

FHell T <A AHI TS ISREAER eS|

(Setubandha, 1, 176)
Frofyenfien vwfta TEf sg=a) TErY TSageIhn:
RN 3T 50 HHTIES IAVHE YT : 9g9: a1 o
HIREGArAT T Fg0 =it werfen sog=aa| gy fren wai

(Ibid. 1, 23)
v 9 g sfedam weesfafaesarma dew fasfq,
1 =g (Bhaskara-raya’s comm.)
qfw: Jened JEaLEE) (Tantra-raja-tantra, 36, 17)
AR T gfnf: (ibid)

3o =1 7w wfefa: wiemEiEE s

9 999 Gad gl Sia=Ih! 7 |YE:ll (Spanda-nirnaya, 2, 5)
T W Savfee g fusfarieafa)

foera wum @fd @E=oRveRd Wl

TS fovawdfa: w=m wiEeER g

FromyeR  qaafeafiag e fefan

T A afd at 3@ *frEReriE:

afd o WH A @EY 9 "
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161.

162.

163.

164.

165.

167.
168.
169.

TELEAEEEYE avE wfaal:|

TR AR aga-ad: 1

Td W wi¥al Sawl ey weE:ll (30, 67-73)
EIERE Safw:| Segw! 1 Hefafied) quaadet 3 9
e 7 9 9 WER WEENl LI 9 9 sEe)

(Parﬁnanda—sﬁtra, 3, 8)

AUl sfaeng EEETEfaaeet gie sfa e
(Saubhagya-bhaskara, 2, 85)

amt @ sefarn frearh qurfa)

e fafed wd gosacwafamEy))

(ArftenfeamuseTs  asErmy 9 g fagwenag ween)
(Manorama on the above)

o of: gErea 9T fegdEiian

IEfgasTe Siaisa&fga®ar )| (Tantra-raja-tantra, 36, 35)

g wafd fadaers wWesdraterdfaffa we fewd

wifereafa grad) Tagt Hafa SYAfeREETm=iv qeadieer, 99

721 feoran a1 Fafkf w@@fa SwafgEem HfaqeerargaTem

fagreH  fagerdifal (Manorama on the above)

qE aeafd wHem gieEta SiaeAiEl (Jatadhara)

¢f. Prakasa on Varivasyi-rahasya :

w AW HHA aS-

e wmiEaTaiT=:

YTel Wehell HEE 9

gEor fervemmatafaEm (Tripuropanishat)

FULAFETITF T @ dhlow s @ &

TEF AR ETHEF o B Ww Al g

T U YR Herf g

Bl Wﬁ.“lﬂ"‘ ﬁa:ﬂﬁ'ﬁ T2 1| (Tantra-raja-tantra, 35, 67)
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