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INTRODUCTION

Sri-cakra has rightly been regarded as the “prince
among cakras’ (cakra-raja). It is the best known and
most worshipped among hundreds of sacred designs
that are prescribed in the traditional lore. Despite this
celebrity, an air of mystery surrounds this cakra. It is
even classed among things, the knowledge of which

~ should not be made readily available.

While there is considerable justification for not
exposing our religious themes to vulgar gaze and idle
curiosity, knowledge about them needs to be made
available to the earnest seekers. Details concerning
sri-cakra have always been looked upon as precious
secrets; but there have always been tracts in Sanskrit
seeking to explain the details of the cakra, their
significance, the way it is constructed and the manner
of its worship. Initiation into its ceremonial worship is,
of course, a matter of personal commitment to a
competent guru, and must be resorted to in the ritualistic
isolation that is prescribed.

The present book carefully avoids the details
concerning initiation and the actual worship. They
cannot become the subject-matters of a book. But the
details of the design itself, the significance of those
details, the philosophical framework that renders the
details relevant, the prevailing symbolisms, and the
nature of the source-material have been explained here,



based on authoritative texts and traditional under-
standing.

I was fortunate to lay my hands on a little book in
Sanskrit, but in Telugu characters, that was printed
sixty years ago, dealing with sri-cakra in a remarkable
and unusual manner. Entitled sarada-catussatika. it is a
poctical work prepared in Srngeri and dedicated to the
late pontiff Sri-Sri Chandrasekhara-Bharati- mahaswami
of sacred memory (who, incidentally was my own
revered mentor). Curiously enough, I had seen
fragments of the manuscript of this book several years
ago, with one of the learned attendants of the late
pontiff, and I had made some effort to get at the entire
manuscript, but in vain. It was quite a pleasant surprise
when this printed book fell into my hands when I was
least expecting it.

I have reproduced the original text here, and have
appended a running translation of the entire text in
English. And this is followed by an elaborate account
of the ritualistic and symbolic details of Sri-cakra.

I am grateful to Daivajna Sri K.N. Somayaji,
Director of Kalapjaru Research Academy for having
brought out this book as a publication of his Academy.
I am thankful to Indian Books Centre, Delhi for bringing
out this second edition of the book.

Bangalore S.K. RAMACHANDRA RAO
January, 2005
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SARADA-CATUSSATIKA

A TANTRIK POEM ON
SRI SARADA OF SRNGERI

INTRODUCTION

Sarada, the presiding deity of Srrigeri, is not a
form of conventional Sarasvati, the spouse of Brahma.
The iconography of the metallic image in the sanctum
of the shrine there leaves little doubt about its Sakta
affiliation. But Srigeri is not included among the
traditional Sakti- -pithas in the country, and literary
references to the mother-goddess in Srngeri as a
Tantrika divinity are meagre. However, the pontificate
in Srngeri has been associated with Sri- vidya at least
from the days of ST Narairnh Bharati Svami. The gurus
of this pontificate have been worshippers of Sri-cakra,
and have encouraged this Tantrika form of worship
according to Daksindcara.

It is, therefore, a pleasant surprise to come across
a long poem in Sanskrit dealing with Sri Cakra and
addressed specifically to Sarada of Srgerd Srz Sarada-
catuhsati by Simhambhattula Ramamiirti Sastri is a
poem of about 480 verses in simple but chaste style,
divided into six sections. The first section, styled
Vunapanam consists of 35 verses, seeking the
permission of Sarada to offer this garland of verses at
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her feet. The second section is a short one (of 13 verses)
introducing the subject-matter (viz. identifying Sarada
with the supreme mother-goddess represented in
$ri-cakra) and giving a brief account of the topics dealt
with in the four succeeding sections. This section is
called ‘Prologue to catuh-Sati’ (catuhsatya avatarika).

The poem proper commences from the third
section, which is called the ‘First centum’ (prathama
satakam). It deals with an- elaborate inquiry into the
distinction between consciousness and matter, self and
non self (atmandtma—vicaranam). The advice offered
to the aspirant is to turn his attention into his own
interior, for outward tendencies cause bondage and
inward orientation makes for happiness :

e gest afedid faasia

fedEd T HagqEd: || (98)

The section also details the basic ideas of S’ri-vidya‘
like the entire world being in essence spirit, and all
illumination being the effect of the spirit, and the

mother-goddess being the core of both name and form
(verse 23).

The fourth section, called the ‘second centum’
(dvitiya-satakam) describes the inner reality (antaranga
vastunirapanam) in terms of the ‘nadis’ and the ‘cakras’
of the human constitution. Outward projection as well
as the inward withdrawal alike are said to be the
functions of the mind (verse 21), and it is emphasized
that great gain is obtained by stilling the mind, for in
that state of mind, the mother-goddess reveals herself
(v. 23). Further it is explained that when mind is stilled,
the consciousness (buddhi) becomes alert. The cutting
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asunder of the three-fold knots of the heart (granthi) is
also described (verses 36-40). The presence of the knots
is construed as dualism, while the cutting asunder of
the knots non-dualism (verse 44). The process of
inward-turning of the phenomenal self (antarmukhi-
karana) is given as the theme of the section in the
colophon.

The fifth section is called the ‘third centum’ (¢ritiya
Satakam) and it consists of 115 verses (despite the
nomenclature satakam). It elaborates the underlying
symbolism of Sri-Cakra in the Tantrika framework.
The identity of the human constitution in terms of the
cakras with the aspects of the yantra known as Sri-cakra
has been brought out (verses 60-62). The
mother-goddess phenomenalizing herself as kundalini,
and dividing herself into the subtle and gross forms
have been dealt with (verses 4-11). The value of the
sced-syllables as constituting the alphabet (matrka) is
inculted in the portion dealing with the identity of the
letters of the alphabet with the Sri-cakra (verses 34- 59)
The nine enclosures of the Sri-cakra are discussed in
detail with regard to their nature, constitution, the
aspects of the mother-goddess which are located in
them, and corresponding centers in the human
constitution (verses 63-104). The section is described
in the colophon as ‘Matrka-sricakra-rahasya sanketa-
dhanam’.

The final section, called the ‘Fourth centum’
(turiya-satakam) is the longest of the sections,
consisting as it does of 125 verses. It emphasizes the
superior value of internal worship (antararadhana)
which the samaya-worshippers prefer (verses 2-3). The
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four-fold identity of the guru and the mother-goddess,
of the mother goddess and one’s own self, of the
mother-goddess and the mantra, and of the mother-
goddess and Sri-cakra is the theme that is elaborated
here. The creative process by the initial deliberation
(iccha), the dichotomy of Siva and Sakti, the occurrence
of speech as vaikhari, madhyama, pasyanti and turiya
(verses 26-28), the nature of individual soul (jiva) as
the reflex image of the supreme reality (verses 36-41),
and the philosophy of kama-kala (verses 44-55) have
been described. The nature of the transcendental state
(turiya) is elaborately discussed in the concluding
portion of the section.

The outstanding merit of the work is an attempt to
intergrate the Tantrika ideology with the Vedantic frame
of reference. The mother-goddess has been equated
with the Brahman and the devotion to the goddess
with the liberating wisdom. The technical expressions
of Sri-vidya have all been neatly accommo- dated within
the structure of Advaita metaphysics. The author follows
the lead of Bhaskara-raya in this, but has achieved a
greater measure of success.

The work which is principally a philosophical
treatise is brimming with the devotional fervour of a
devotee. The author looks upon Sarada of Srngeri as
the supreme reality of the universe, the essential truth
within oneself and the ground of all phenomenal
transaction. She is not only the Brahman, but also maya-
or mila- prakrti, (1, 17).

The work has been dedicated to Sri Sri Candra-
Sekhara Bharathi Mahasvami, who was presiding over
the Smgeri pontificate when the work was composed :
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wﬁmaﬁeﬁ@wﬂ?ﬁgwﬁ%ﬁu (1, 4)

and a reference to him has been repeated :
TE IR Faisd |
grergramdfser wefAmiRa q1il

LG Rt N RIRERE RIS R

e diatrereen yREFl SU=EHIl (2, 2-3)

The date of composition of this work has been
given in the concluding verses (5, 124-125) as Thursday
the tenth of the bright fortnight of the A§vayuja month
of the year Pramodiuta, corresponding to the
Salivahana-saka 1852 (viz. 1930 A.D.)

nferemease 73 (2) 9d (5) d9fEg (81)
TR

THigaIRer e I 9 Iemfastil

TRAR IREE < aiad &eH|
ared = Hfeen wereaed st

The author has given some details about himself
in the text (5, 122) as well as in the colophons at the
end of each chapter. He is the second son of Bhagiratha-
raya of the Kausika-gotra and the Sirhham-bhatta family
of Andhra Pradesh, and his wife Laksminarasamamba.
He was an initiate in the Sri-vidya tradition, and he
bore the initiatory name Jiianananda-natha. The name
of his tantrika guru has been given as Satyananda-natha,
and he has been described as

AIRETFRIYHOTIERIRIU Fad-&ad- and
b AT THITHEE |
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[ was fortunate in obtaining some additional pieces
of information concerning Satyananda-natha, from the
90 year old Sri- Candrasekhara Bhatta who was for years
the personal attendant of Sri-Sri Candrasekhara Bharati
Mahasvami, and is now residing in Bangalore.
According to the information provided by him, Satya-
nanda-nitha was a householder from Guntur in Andhra
Pradesh, who was a staunch devotee of Sri-cakra, and
who had settled down in Smgen to study Vedanta under
Sri Sri Sacchidananda Sivabhinava Nrsirhha Bharati
Svami of the Smgerl pontificate. The Svami also was
an initiate in Sr1 vidya and had initiated some
householders in Smgeri® of whom Sri-Srikantha the
administrator (sarvadhikari) of the pontificate, was one,
It was this gentleman who initiated the successor of
the Svami, viz. Sii Sti- -Candrasckara Bharatt Mahasvami
into the worship of Sri-cakra on the day prior to his
ascension on the pont1flca1 seat. Satyanandanatha
continued to reside in Smgeri even after the demise of
$ri Sacchidananda Sivabhinava Nrsirhha Bharati; he
was often consulted by the young pontiff (Sri
Sri Chandrasekara Bharath) on matters relating to
Sri-vidya. Satyananda-natha, however, was familiarly
known by his initiatory name; and his actual name had
been forgotten by the people.

The book was printed in Telugu characters by the
Saubhagya Press, Bezwada (Vijayavada), along with
the author’s own explanations (tatparya) in Telugu the
date of printing could not be ascertained as the copy
that I obtained had lost its cover and the first few
pages. The printed book runs to 164 pages (180 cm x
120 cm), including a four page errata. But the printing
is of poor quality and errors in printing are more
numerous than what the errata lists.
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There are colophons at the end of the centums,
which describe the work as a Vedantika work (Sarada-
cautuh satyam brahmavidydayam), and which dedicate
the work to Sarada of Smgeri (Srnga-giri Sri Saradam-
ba paradevatarpanam astu’). The work has been styled
in the final colophon as ‘the prince among hymnal
compositions’ (stava-raja). And the purpose of the
composition is given as ‘facilitating casy comprehension
by spiritual practitioners’ (5, 123);

YTl gerur fot=a gehdishan|

The initial verses contain the motivation that
prompted the author to compose this work.

fosmonty <afyr goiens seofarH|
Ao T 9 Xid el
g AYd = JO ATRAAEH]
wcdiqd faefad a-ar g T2

AFT<H TR AAIALERH|
TAqatdiasy e TERaEThy 1311
HEHl Gaied 9 WEIRHERES Y
ftar TrsHiesaR. TRATear-IE 11411
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The late pontif of Srigeri:
$RI SR CHANDRASEKHARA-BHARATI-SVAMI

To Whom the Work is dedicated
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SRI-SARADA-CATUSSATIKA
JNANANANDA-NATHA

SUBMISSION (VIJNAPANA)

This is the preliminary section which seeks to
submit this work at the feet of the Goddess, with the
hope that the contents thereof will aid the seekers of
Brahman. The author tells how his own delusion that
he was the body, senses etc was dispelled by the grace
of the Mother-goddess, and how the realization of
‘aham’ as identical with the Goddess herself dawned
on him. In thirty-three verses the author summarizes
the Sakta view that the Atman is indeed the supreme
Goddess.

INTRODUCTION (AVATARIKA)

The supreme Brahman in whom all powers are
comprehended, divided himself into two aspects ‘pure’
(Suddha) and ‘variegated’ (Sabala). The latter, also
known as ‘sa-guna’ aspect, has four quarters, three of
which consist of the world, the fourth being pure
consciousness. The last quarter has again four sub-
quarters, each called a ‘kala, (fragment), giving us
sixteen of them. The last sub-quarter which is further
sub-divided into four, has the last division identical
with the supreme spirit. The first kala here is called
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‘pure’ knowledge (suddha-vidya), the second the
‘Sovereign’ (isvara) the third ‘even benign’ (sada-siva),
and the fourth ‘pure consciousness’ (cin-maya) or the
supreme mother.

The supreme mother manifests herself in four
hundred ways. The Primordial Nucleus (Para-bindu),
which is the complete, undifferentiated and unitary
Mother assumes for the sake of the ignorant folk three
forms : pasyanti, madhyama and vaikhari. The highest
abode is the para; and the fourth is vaikhari, where
ordinary folk reside. The devotee has to ascend in stages
to the highest, which is ‘turiya’ (the para) have been
dealt with here in the four centums (catus-sati).

The first centum deals with the problem of ‘atma’
and ‘andtma’ (spirit and matter). The second treats of
‘inward orientation’ (antar-mukhatva). In the third
centum, the forms that the Mother-Goddess (matrika)
assumes, especially in the mysterious Sri-cakra, are
explained. And the last centum describes the spiritual
attainments of the ‘fourth’ stage (turya) and the stage
beyond that (turyatita).

THE FIRST CENTUM

From the lotus-feet of the Goddess emanate 360
rays of light, which correspond to the 360 days of the
year. These have been grouped into three divisions
(mandalas) names after Agni (with 108 rays), Stirya
(with 116 rays) and Soma (with 136 rays). The entire
universe and the time-principle are comprehended in
these 360 rays, which are manifest in the Mother-
Goddess herself. The world in its entirety shines in
her, and she is luminous everywhere. She is of the
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nature of consciousness-sky (cidakasa), which indeed
is the support for all things. She reveals herself with
form as well as without form in all things and at all
times.

In the individual, she resides in the Sahasrara centre
(bindu-mandala) as the eternal witness of all that
happens in the three states : waking, dreaming and
sleeping. All forms are hers, and yet she is without
forms. Her nature is pure consciousness. But it is
because of her mysterious productive power (mayd)
that the world appears real; but when by wisdom, one
conquers this web of maya, everything is pure
consciousness only. Forgetting the mother, the people
are fettered, but once they know, they are freed. She is
herself the form of liberation. All phenomena is really
pure consciousness; the world is illumined by

consciousness. The world of names and forms is indeed
Sarada herself.

In the heart of her devotees, she shines as
consciousness (buddhi); the pure one shines pervading
everything. She is the ‘life’ of everything, the ‘being’
in all things. The fool does not know that without her
presence, it is only inertness. The individual wanders
about in search of her in vain, without realizing that
she is within himself as his very soul. As long as this
realization is not got, involvement in sarisdra does not
cease. As soon as one realizes, he becomes freed here
and now (jivan-mukta).

She comprehends all gods, all the mantras, all the
ritualistic actions and all the worlds. She has forms,
she is also bereft of forms; she has attributes, she is
also devoid of attributes. She is beyond names and
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forms. She is mere existence and pure consciousness.
If one leaves behind names and forms and realizes her
existential presence as pure awareness, he becomes
immortal and obtains the Brahman. She is the self of
all beings, witness of all the three states, and life of all
things. No one who does not recognize her as his own
self will wake up in a great length of time; he is
deceived by maya, and does not preceive the self which
perceives everything, the knower that knows everything.
The self is the knower of the knower, perceiver of the
perceiver, the eternal and immutable witness (saksi).

The witness is where the perceiving and the
preceived objects cease to operate in the perceiver; it
is every one’s own nature (sva-svaripa). It is also the
nature of the mother, which enables all knowledge and
which supports the entire universe. By understanding
ones own nature, one understands the form of pure
CONSCiOusness.

The self is verily the absolute, and one does not
differ from the other. One gets freed from bondage by
realization of “I am Brahman”. Absence of this
realization is bondage, and this is caused by mind.
When the mental processes are erased, the mind itself
is ecliminated, and when mind is ecliminated, it is
liberation (mukti).

Freedom from mind is liberation; association with
mind is bondage. It is by rejecting the resolves
(sankalpa) that mind can be voided. Giving up these
mental resolves is really what renunciation is. Giving
up everything is the means of realizing Brahman.

By suppressing mind, the one-pointedness of
consciousness is achieved, and by relying on this state
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of consciousness, the bliss of consciousness (cinda-
nanda) is experienced. Dualism is a creature of the
mind and the voidness of mind is non-dualistic. Mind
indeed is madya, and that is how dualism is an illusion.

The dualism of the world is caused by the depen-
dence upon maya (mdyopddhi) even as the one moon
appears as many in diverse pools of water which reflect
it. Pure consciousness is like the object, and the world
is like its reflection. When the falsity of dependence-
reflection is understood, Brahman alone remains. For
the wise, differences do not exist; it is only the fools
that have ideas of difference.

Arising from pure consciousness, the entire world
which is false appears as real. There can be no delusion
apart from this, or greater than this. The clouds shine
in the sky only when the rays of the sun fall on them;
but the clouds can hide the sun from our view, and
suggest his non-existence.

Not knowing the real nature of an object and
imagining the object to be different from what it really
is are called ‘delusion’ (moha); and is also known as
‘maya’. Even as a rope is mistaken for a snake, the
wordly involvement is projected upon the self; and
this false apprehension is the source of all suffering.

By inquiring into the nature of the self and
distinguishing it from the non-self, which inquiry is
known as dicrimination (viveka), the self is realized
before long. This is the only means of attaining to
Brahman; and it will eliminate delusion. One who
follows this technique will become liberated immedia-
tely (sadyo-mukti).




Sarada—Catussatika 63

It is the supreme mother-goddess, Sarada, that
bestows on the ignorant folk who wander about with
mistaken notions, liberating knowledge.

The desire to enjoy wordly pleasures must be given
up, for it is what binds the individual always; the
worldly pleasures are short-lived, transient and bring
about suffering in the long run. The desire to enjoy
them are like the images scen in the mirror; they are
unreal.

Bondage results from ignorance of ones own real
nature. The mother-goddess Sarada bestows on us the
knowledge that will dispel ignorance.

Involvement with the world (pravrtti) means
orientation which is outward. Withdrawal (nivrtti) is
inward-orientation. Involvement is dualism while
withdrawal is non-duality. Abandoning the worldly
wisdom, one must turn inward. And while turning
inward, one must provide some support for the mind.
Knowing the object that is within oneself is known as
inward-orientation.

The gross body is equipped with four-pegs,
six-lotuses, three mandalas, three knots, and three
divisions, and it bound to the transcendental channel
known as susumna. Beginning with the loins and ending
with the meeting place of the eyebrows are three
divisions. From the eyebrows to the top of the forehead
called Dvadasanta is the area which is transcendental
(turiya). There is here space which is supreme (param
vyoma), and which is the residence of Brahman. The
moon and the fire meet here; and in the nucleus area
(bindu-sthana), the moon of pure consciousness shines
amidst the sea of nectar.
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This is the seat of the witness, and it is here that
the supreme goddess shines. This is what the scriptures
describe as the supreme space within the heart-cave.

One who longs for bliss must abandon the outward
orientation, for it leads to bondage. Inward-orientation
it is that brings about happiness. The outward
orientation is withdrawn by taking reliance on the
mother-goodess. She is the support (alambana), and
she is luminous like a thousand lightnings and a crore
of moons. And she is subtle like the inner tube of a
lotus-stalk. By relying on her the mind gets steadied,
like a tired bird in its nest.

Here ends the first centum wherein pure knowledge
that is known as discrimination between self and
not-self is expounded.

THE SECOND CENTUM

The supreme vital channel in the human body (viz.,
the susumna) emanates from the centre known as
sahasrara, the thousand-petalled lotus, and subtle like
the inner vein of the lotus stalk, blazes like unto a
streak of lightning, but steady. This channel flows
downward, and in a curving path assumes the form of
fifty letters of the alphabet (from ‘a’ to ‘ha’) and
reaching the four-petalled muladhara, rests there.

The muldadhara is so called because it is the
primordial support for the world and for all the bodies.
It is indeed the foundation of everything. When the
transcendental becomes the foundation, and becomes a
sleeping scrpent, the goddess involves hersélf in the
transactional world, and the bondage of samsara arises.
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The transcendental channel, susumna, is also known as
brahma-nadi, and in it is founded the world, visible
and invisible, the other planes of existence, the oceans,
the seven islands and all the mountains.

In the space within the top of the head (dvadasan-
tasthana) Sadasiva abides, like the full moon in the
sky. The great power that emanates from here, like a
fire, is called ‘vimarsini’ (which was, till the moment
of emanation, absorbed in him). This transcendental
fire-like channel differentiates itself into six psychic
centres (shat-cakra) and three knots (granthi-traya).

The centre that functions like the foundation is
miuladhara, the four-petalled lotus representing the
earth-element; above it is the mandala of the fire, known
as svadhisthana, where the fire blazes forth and which
is the seat of the goddess.

Next is the ten-petalled manipira, filled with
jewels and source of all the gods and stellar bodies.
And the goddess reveals herself there like a flash of

lightning to the practitioners of ‘samayadcara’.

Anahata, ‘unstruck’, is the centre where sound
arises without being struck, giving rise to air; this is
the lotus with twelve petals. This is the lotus of
conciousness (samvidkamala), for it is there that the
fire of consciousness burns, and the glorious goddess
whose from is pure consciousness rests.

The centre in the region of the neck (or throat) of
the goddess is the sixteen-petalled lotus, where the
principle of sky (viyar) takes its birth; and Siva is
worshipped here in visuddha with the rays of the moon
by the practitioners of internal worship (antaryaga).
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Ajiia is the centre in the shape of a lotus with two
petals only, located in between the two eye-brows of
the goddess. It is so called because the knowledge of
the transcendental goddess occurs here slightly
(isan-matra), like a flash of lightning. Inside this centre
is the triple-peak. (tri-kiita, giving rise to the three
vital channels, idd, pirigala and susumnd, and the three
sacred streams Ganga, Yamuna and Sarasvati, and the
three mandalas (the realms of sun, moon and Fire)
unite here. This is the residence of the goddess as
Tripura, and time takes its birth here. Above this centre
is the ‘turiya’, the transcendental. The transcendental
centre is the realm of brilliant moon-light, where resides
the moon of consciousness; time is not differentiated
here as day and night. Stretching from the middle of
the eye-brows till the top of the head (dvadasanta), it
is here that Brahman abides as witness and as pure
consciousness. This is the seat of the transcendental
nucleus (pard-bindu). Once the practitioners of Tantra
dissolve themselves in this centre, there is no more
rebirth for them.

This centre is lustrous like a crore of lightnings,
bright like the sun, but cool like a crore of moons. It
is the moon-light coming out of the moon of
consciousness; it is the image of the ocean of ambrosia.

It is only as a result of the merit accumulated in
several previous births that an individual gets the desire
to liberate himself from the bondage of phenomenal
existence, becomes free from passionate interest in the
world, and develops a dislike for worldly pleasures.
Then, he withdraws his mind form the functions of the
prakrti (viz., the three gunas) and turns his mind inward
for obtaining the bliss of Brahman. Mind indeed is the
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cause of one’s bondage as well as freedom; and when
that mind is dissolved, that is known as liberation.
Involvement in the world and withdrawal are alike the
functions of the mind. Involvement leads to bondage
and withdrawal to liberation.

The common people are outward-oriented; they
shun turning their attention inward. Their mind is full
of impressions that are powerful and productive
(vasand). Mind is thus of the nature of maya. By making
the mind rest (cease to function), one gets all benefits,
and it is only then that the absolute will manifest in the
form of all things.

=9

Mind assumes the form of ‘vimarsa’ and becomes
a process. It is éakti, while consciousness is Siva. Mind
and consciousness are always together and are in
unison. When mind (which is Sakti) is dominant,
consciousness (which is Siva) becomes one with it. If,
however, consciousness (as prakasa) becomes domi-
nant, mind (as vimarsa) becomes dissolved in it.

The waking state of the world, and the knowledge
of duality is the play of Sakti (mind); consciousness
(prakasa) gets dissolved in it. When mind rests,
consciousness becomes ascendent, and then people have
discrimination (between self and non-self); and this
makes for the welfare.

When the self is understood, then there is with-
drawal from the worldly interests; one becomes inward-
oriented, and there is attainment of oneself.

The Ida-channel (representing sun) flows through
the right nostril and Pingala channel (representing
moon) through the left nostril. The courses of the sun
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and moon alter in a muhiirta; and in the gjiia centre,
which is the tripleseat, the three channels (viz., Ida,
pingala and susumdna) meet. Ida and Pingala are the
sacred rivers Ganga and Yamuna. They unite with the
hidden stream Sarasvati, and where the three meet is
the sacred place Prayaga, (viz., the ajfia centre).

When the restraining of respiration is practised, it
will purify the channels for the practitioner. While,
however, breath is being held in check, one must
contemplate upon Brahman. Then the sleeping serpent
(viz., kundalini) will wake up stricken with hunger and
indignant. United with the fire at the svadhisthana
centre it will enter the susumnad channel and move
upward, wanting to reach her own place and longing
for union with her consort (viz., Siva).

The transcendental channel (viz., susumnd) is
upward-oriented and ascending, it breaks through the
three knots and the six centres, finally reaching her
own abode (in the sghasrara). The mildadhara and
svadhisthana centres are together known as the realm
of fire (vahni-mandala); and above the svaidhishthana
lotus is the knot of Brahma (Brahama-granthi). A knot
is where the real and the unreal unite. When the
attachment to the gross world is abandoned, it is spoken
of as the breaking through of the knot of Brahma.

The andhata and manipira centres are together
spoken of as the reaim of the sun (saura-mandala),
and above the anahaqta centre is the knot of the Visnu
- (visnu-granthi). The appropriation of the self-hood
(jivatva) and the subtle body is this knot, and when the
attachment to the subtle body is given up, the knot of
Visnu is broken through. :
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The visuddha centre in the throat, and the agjia
centre in between the eyebrows constitute the realm of
the moon (candra-mandala), and above the gjiia centre
is the knot of Rudra (Rudra-granthi). The abondonment
of the attachment to the causal body is what is known
as breaking through the knot of Rudra.

The knot is known as dualism and breaking through
it is non-dualism. Dualism is bondage and non-dualism
is freedom.

When thus the goddess transcends the six lotuses
and the three knots, breaking through the three realms,
and reaches the world of light, then she is said to abide
in the realm of the nucleus (bindu-mandala-ga).

There the great goddess who is in the form of fire
gets united with the moon of consciousness, and
showering the rain of ambrosia will cleanse the vital
channels. The transcendental channel is the individual
self (jiva), and the moon of consciousness is the
Brahman. The unison of the two is known as emanci-
pation (moksa).

Uniting with Siva who abides in the realm of
nucleus (bindu-mandala) within the thousand-petalled
lotus (sahasrara), the goddess will obtain the supreme
bliss of consciousness. The union of Siva and Sakti in
this manner is known as advaita (non-dualism), the
state of Brahman (Brahma-pada), and liberation while
one is still alive (jivan-mukti). When the practitioner,
perceiving the union of Siva and Sakti in the
thousand-petalled lotus, dissolves himself in this union.
It is known as kaivalya (supreme isolation) and
immortality. This is also called furiya (transcendental).
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When one regards himself as an individual soul,
he is indeed the invdividual soul; if, on the other hand,
he looks upon himself as Brahman, he is Brahman.
The mind alone is the cause of bondage; giving it up
is emancipation. When the mind is dissolved, and the
false ascription of individual hood is removed, it is
emancipation; it is also known as Brahman. Being
devoid of mental processes, and being bereft of will is
called the dissolution of mind, which is the transcen-
dental state.

It is when the mind is active, questions and answers
occur in an endless series. The mind indeed is the
source of rebirth, and therefore the destruction of the
mind means emancipation. When the mind in blank,
everything is blank, for the world is only mind and
nothing else. When the mind is dissolved, what remains
is pure consciousness, which will be all that presents
itself.

Know threfore that all is Brahman, and remain
quiet. It is in quietitude that Brahman will doubtlessly
be achieved. Brahman is what was there at the
beginning; and Brahman will remain at the end. How
can another thing come in between? Whatever crops
up in the middle is but delusion (mdya). Ascertain that
the ego is after all a false appearance. When conscious-
ness is mixed up with the mind, the world comes into
being; when consciousness is pure and isolated, it is
Brahman; and it is the supreme goddess. Whatever is
distinguished from it is prakrti, the realm of maya.

From the basal centre (miuldadhara) till the centre
between the two eyebrows (gjiia), three peaks are
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recognised; and the three peaks represent the three
planes : the earth (bhi), the atmosphere (bhuvah) and
the heavens (suvah) Beyond the three is the transcen-
dental plane (turiya). The three planes (quarters) contain
all the worlds; what is beyond the three planes produces
the worlds. That is the supreme Energy, the transcen-
dental truth, shining like a nucleus (para-bindu) in the
trancendental space (pardkasa). The principle of
projection and presentation (mdya) takes its birth here,
and functions like its shadow and becomes the world
of names and forms.

The maya is thus known as the seed of the world,
which is of the nature of mind and nothing else. Pure
consciousness is the aspect of Brahman, and the mind
is the aspect of maya. When the two combine, the
world comes about, and the two remain inseparable.
To tear them apart and to dissolve the mind requires
great effort. One must understand that the mind is coeval
with the transmigratory existence (samsara), which is
a web of misery. To get rid of the mind is therefore the
bliss of Brahman. Hold fast to pure consciousness
(buddhi), and give up the mind; become inward oriented
and remain contemplating upon the witness. When the
pure consciousness (buddhi) becomes steadfast, mind
naturally vanishes leaving no trace whatever.

Beyond the psychic centre between the eyebrows
(ajfia) is the plane of existence known as the realm of
reality (satya-loka), also called the home of Brahman
(brahmapura) or the world of light (jyotirloka), which
is brilliant by the lustre of Brahman and where sun or
moon do not shine. There is no distinction between
day and night there; nor is there any reckoning of time.
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It is the realm of the unitary nucleus (bindu-mandala)
within the thousand-petalled lotus (sahasrara). Pure
consciousness abides there as a mere witness. It is
brilliant like a crore of suns and it is cool like a crore
of moons. It is the state before creation, when heat and
cold were one, the moon and the fire were united.

The transcendental plane (turiya) is so called in
contradistinction with the three planes of existence
stretching from maladhara till ajna, and comprehending
the three worlds, the three peaks, the three bodies and
the three states of mundane existence, constituting the
three sides of a triangle and the three divinities (Brahma,
Visnu and Rudra) and expressed through the three stages
of life (celibate student, householder and renunciant).
The three aspects, distinguished from the transcendental,
produce the whole world, and the three phases of time
(past, present and future).

There is nothing higher than the transcendental
plane (turiya); and the divine will (Kama) takes shape
there; the nucleus (bindu) comes into being. The
trancendental is the supreme form of godhead, the form
of the highest Brahman. Pure-consciousness and bliss
(cidananda) constitute the nature of this phase; it is the
stage of pure light, the home of the great goddess.

The nucleus is the lunar orb of pure consciousness,
and is said to be made up of fire and moon (agnisoma).
All energy is located there. The principle of the Absolute
(Brahman) is not different from this nucleus. The
supreme nucleus (para-bindu) manifests itself as a
triangle, when the principle of projection and
presentation (maya) which is in its womb, becomes
active. This triangle represents the three primordial
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gunas (sattva, rajas and tamas) and is known as the
emanatory nucleus (apara-bindu), while the midmost
point within this triangle is the non-manifest supreme
nucleus (avyakta). The triangle represents of fifty letters
of the alphabet, and the nucleus abides in all of them
in an unmanifest manner.

The non-manifest (avyakta) is the creature of the
will of the supreme goddess; and it functions like the
reflection of the great goddess. This is what we call
mayd, the principle of projection and presentation; and
it is this which is responsible for the creation and
dissolution of the worlds.

Thus there are two aspects of the goddess; The
supreme (pard) and non-supreme (apara).

The supreme aspect is the transcendental Brahman
while the other aspect is the world. In her latter aspect,
the goddess is described as the ‘Deluder’ (mohini).
The supreme aspect is the nucleus of pure consciousness
(cid bindu), which is known as purusha, the principle
of light (prakdasa) and the ever-benign (saddasiva). The
other aspect is the energy (sakti), the principle of
reflection (vimarsa), and the experiental core of the
mundane world (pasyanti). The supreme nucleus of
pure consciousness (cidbindu) is the unison of moon
and fire. The moon takes the form of light (prakasa),
nd the fire the form of the ‘ever-being’ (sada-siva).
The supreme goddess, who is of the nature of vimarsa
is known as the primordial nature (maula-prakyti).

The nucleus of pure-consciousness which is indeed
primordial is described as the mixture of white and
red; this mixed nature endures in the next stage also
(pasyanti). Siva and Sakti are regarded as the parents
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of the world; the aspect of pure consciousness (cid-
amsa) is the individual soul (jiva) and the energy aspect
is the complex of body, sense faculties and mind
(ksetra). The psychophysical complex is of the nature
of names and forms whereas the seed there of (the
prakasa aspect) is mere existence or reality, pure
consciousness and bliss (sat-cit-sukha). But the world
1s a mixture of the real and the unreal: it comprehends
the real aspect of the prakasa as well as the unreal
projections of maya.

In all the details of the world, purusa (the prakasa
aspect) and Prakrti (the vimarsa aspect) are manifest;
in all the names and forms these two are seen. But the
truth behind both of them is not seen. The world is the
product of the union of the white nucleus (siva aspect)
and the red nucleus (sakti aspect). The two pr1n01ples
endure even in the red-nucleus (Sakti) which is of the
nature of names and form. The forms aspect represents
the white nucleus, and the name aspect the red nucleus.
When the red nucleus crystalizes, the primeval sound
(dhvani) emerges as Siva, and later the articulate sound
(nada) as the Sakti.

The entire world is thus a mixture of the real and
the unreal; understanding this is really what highest
knowledge (j7idja) means.

THE THIRD CENTUM

When, at the beginning of creation, the ‘para
bindw or the transcendental and supreme Nucleus
known as Brahman attains the state of ‘pasyanti’ filled
with all energy, it is described as Maya, for the entire
world comes out of it; the nucleus assumes the shape
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of a triangle, the presiding deity of which is the
primordial nature, the deluding power of the great
goddess, the reflection of the great goddess and
responsible for creation, preservation and dissolution.

When ‘pasyanti’ evolves into madhyama, it divides
into two aspects : subtle and gross. The subtle aspect
consists of seven primary notes, while the gross
transforms itself into the eight groups of letters (astha-
varga), and when the ‘madhyama’ become ‘vaikhari’,
the fifty letters of the alphabet. When the supreme
nucleus (para-bindu) evolves into the ‘all-preceiving’
(pasyanti), primal sound (ndda) arises, and this makes
the ‘middle state’ (madhyama) possible. The subtle
aspect is what occurs inbetween ‘para’ and ‘pasyants’
and the gross aspect occur in between ‘pasyanti’ and
‘vaikhar?’ (explicit or articulate). The former consists
of the seven basic notes, which constitute the Vedic
corpus as well as the science of music, and the latter
all language, in groups of vcables (‘a’, ‘ka’, ‘ca’, ‘ta’,
‘pa’, ‘ya’, and ‘sa’ groups).

All these emanations are located in the
transcendental channel (parandadi or susumna), which
is bright like the realm of Fire (agni-mandala). Para,
pasyanti, madhyama and vaikhari are four stages in
the very same channel. Speech threfore is transfor-
mation of fire; vital current, of water; and mind, of
food (anna-maya). The transcendental channel emerges
from the lunar orb of consciousness within the thousand
petalled lotus, and finally it assumes the articulate form
of vaikhari consisting of fifty letters (from ‘a’ to ‘ha’).

The goddess flows out of the thousand-petalled
lotus, descends through the susumna, in a crooked path,
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and when she reaches the middle of the eyebrows she
becomes a serpent within the lotus of two-petals of the
ajia centre. Further, as she descends into the throat
she constitutes the viSuddha centre, a lotus of sixteen
petals, and further down the andhata centre with twelve
petals, the manipuraka with ten petals, the svadhisthana
with six petals and finally the milddhara with four
petals. The whole phenomena manifests itself from the
miiladhara. The goddess transforms herself into the
fifty primordial letters (varna), Which are to be regarded
as her attendent-deities (yoginis). Accompanied by these
yoginis, the goddess sports in the garden of the lotus
(padmatavi), viz., milddhara centre. This is the form
of the ‘deluder’ (mohini), who assures the welfare of
the world. She ‘deludes’ the world, by attracting all
things to herself, even as a magnet draws iron-pieces
to itself.

When, owing to the cumulative effect of the
meritorious deeds done in prior births, an individual
seeks to return ‘home’, then the serpent-power in the
miulddhara centre, kundalini, begins to ascend, and
breaking through the three knots and the six lotuses
reaches its own abode (in the thousand-petalled lotus).
This is known as the ‘waking up’ of the kundalini. As
long as the individual abides in the milddhara centre,
he is known as the ‘jiva’, fettered with births and deaths
and identifying himself with the gross body. When the
ascending kundalini reaches the djia centre, the
discrimination between self and not self (atmanatma-
viveka) will dawn. Going beyond this level one reaches
the transcendental plane (turiya-kiita), and when he
comes to the thousand-petalled lotus, the ‘jiva’ gets
united with the Brahman. This is the state of liberation
(moksa).
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The kundalini is of the nature of fire. When it
abides in the realm of the nucleus (bindu-mandala)
and joins the moon of the pure consciousness, the notion
of duality disappears. By the advent of fire in the lunar
orb, the nectar of immortality begins to ooze out, and
will cause a shower of ambrosia. This signifies the
unison of Siva and Sakti (pure consciousness and
supreme energy), and the transformation of the
individual soul (jiva) to the absolute status (Brahmatva).
The everything will shine as nothing but Brahman;
only the principle of existence (satta-matra) will appear,
and the world of names and forms will appear blank
and inert.

The mother goddess (Sarada) is of the nature of
the primordial letter (mdatrka-ripa), and she manifests
herself as the three realms (of the sun, the moon and
the Fire). It is the supreme spirit (parda-Sakti) that has
become the primordial letters in the vaikhari stage; the
one sprit differentiates itself into the sixteen vowels
and thirty-four consonants, representing the distinction
between ‘vimarsa® (Sakti aspect) and ‘prakasa (Siva-
aspect). All the vowels are regarded as the (sixteen)
rays of moon-light (indu-kala); they are the eternal
beings (nityds) and constitute the lunar orb.

The consonants beginning with ‘ma’ and ending
with ‘la’ are the ten aspect-dieties (kala) residing in the
realm of Fire (Agni-mandala). From ‘ka’ to ‘bha’ are
twenty-four (twelve of the moon and twelve of the
fire) aspect-dieties whom reside in the realm of sum
(saura-mandala).

The goddess of primordial articulation (matrka) is
thus manifest in three realms : the fire, the moon and
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the sun. She further shows herself in five states of
existence : wakefulness (jagrat), dream (svapna), deep
sleep (susupti), beyond (turya) and further than the
beyond (turyatiga).

The sixteen vowels (constituting the realm of
moon) represent the state of deep sleep (which is inert);
the four consonants, beginning with ‘ya’ (ya, ra, la and
va) represent the state of wakefulness. The twenty-four
consonants from ‘ka’ to ‘bha’ represent the state of
dream, which is an admixture of the principles of moon
and fire, or the states of wakefulness and deep sleep.
The latter ‘ksa’ is further than the beyond. The
remaining letter (out of the fifty) is the unified body of
Siva (para-Siva) which is devoid of attributes.

The five groups of letter ‘ka’, ‘ca’, ‘ta’, ‘ta’ and
‘pa’ stand for the five groups of fundamental elements
‘akasa’ ‘vayw’ (air), ‘agni’ (fire), ‘apa’ (water) and
‘prthvi’ (earth) respectively. And the five letters
beginning with ‘pa’ (in the inverse order) represent the
five constituents of the internal organ (antah-karana-
paiicaka); ‘ma’ is soul (atma), ‘bha’ is mind (manas),
‘ba’ is consciousness (buddhi), ‘pha’ retentive faculty
(citta) and ‘p’ ego (aharkara).

The five letters beginning with the letter ‘ta’
represent the sense faculties of cognition (jianendriya):
tectation (fvak), vision (caksus), audition (Srotra),
gustation (jihva), and olfaction (ghrana) respectively.
The five letters beginning with ‘ta’ are the sense
faculties of action (karmendriya) : articulation (vak),
prehension (pani), locomotion (pdda), elimination
(payu), and reproduction (upastha).

The five letters beginning with ‘ca’ represent the
objects of the cognitive faculties : touch (sparsa), form
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(riapa) sound, (sabda), (rasa) and smell (gandha). The
five letters beginning with ‘ka’ represent the objects of
the faculties of action : speech (vdcana), object to be
taken (adana), place to be covered by going (gamana),
the waste to be eliminated (visarga) and enjoyment of
sex (ananda).

The twenty-four categories (the five faculties of
action and the five faculties of cognition, the five objects
of the former and the five objects of the latter, the four
internal instruments) have the soul (armd) as the
twenty-fifth. Thus the mother-goddess manifests herself
as the microcosm (pindanda). When considered deeply,
there is really no difference between the microcosm
and the macrocosm (brahmanda). In both, Siva
(prakasa) and Sakti (vimarsa) are involved. The names
and forms are the sakti aspect; the complex of being
(asti), manifesting (bhati) and enticing (priya) is the
siva apect. The name si sabda-brahma, and is of the
nature of mdtrka (primordial letters). The form is the
whole group of categories.

The mother-goddess (Sarada), who bestows
benefits, on her devotees, transforms herself as the
‘matrka-cakra’ (the cosmogram of primordial letters),
and this takes the form of ‘s¥i-cakra’ (the cosmogram
of the great goddess). At the beginning was only the
transcendental nucleus (para-bindu) which is composed
of Siva and Sakti. The nucleus evolves into a triangle
(pasyanti); later into the primordial sound (madhyama)
and still later into the letters (vazkharz) It is the last
stage (vaikhart) that is represented in Sri-cakra. It is
implied that Sri-cakra also has these four aspects pard,
pasyvanti, madhyama and vaikhari.
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Sri-cakra is the material body of the goddess, it
has three divisions (tri-khanda), moon, sun and fire.
The mantra and matrka are also in these three divisions.
The mantra of the fifteen letters is equivalent to the
form of Sri-cakra, which is the concrete form the
goddess takes. The two can be conjoined.

Sri-cakra is of the form of the transcendental (para)
union of Siva and Sakti; it has three divisions, four
foci (bindus), the three angles and the central point),
five principal elements (pasicabhiita), six ‘paths’ (varna,
pada, and mantra constituting the three manrtradva,
kala, tattva and bhuvana constituting the tattvadhva),
seven oceans (and islands) from the bridge to the square
bhiapura are the seven islands, and the meeting-spots
are the oceans), eight icomic forms (asta-mirti) (the
five bhitas and the three mandalas) and the nine cakras
(from the central bindu till the outermost bhiipura, five
triangles which face downward and four triangles which
face upwards).

The design has nine yonis, and has nine presiding
goddesses (nava-sakti); indeed it comprehends all
divinities. The four yonis that face upward have will
(iccha), knowledge (jfiana), action (kriya) and tran-
quility (santa) as the presiding spirits. The five yonis
that face downward have Vama, Jyestha, Raudri,
Pasyanti and Ambika as their presiding goddesses. All
told nine goddesses are counted. But all divinities are
represented here. And the Sri-cakra is the materialization
of the union of Siva and Sakti.

The mother-goddess (Sarada) resides in the
midmost point of the design (bindu-mandala). She is
here surrounded by the fifteen attendent-goddesses
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(Kamesvari to Citra). The design has six parts (siras,
Sikha, etc.,); and nine enclosures (dvarana); and the
mandala of the gurus. It has the point (bindu), triangle
(trikona), eight-angled figure (asta-kona), two
ten-angled figures (dasara-dvaya), one inner called
antar-dasara and the other outer called bahirdasara),
fourteen-sided figure (catur-dasara), cight-petalled lotus
(asta-dala), sixteen-petalled lotus (sodasa-dala); threc
circles (vrtta-traya) and a square enclosure with four
doors (bhiipura). These nine cakras are evolved from
the triangle, which in turn has evolved from the point
(bindu), The nada arises only there. The point is of the
nature of ‘prakasa’ while the triangle is the ‘vimarsa’.
The former is Siva, and the latter Sakti. The two are
the parents of the names and forms that make the
transactional world. From the two cakras (bindu and
trikona), the eight-angled design takes shape. In the
same manner, the successive enclosures come into
being, like ‘one lamp being lit by another’

The supreme goddess (para) after transforming
herself into pasyanti, madhyama and vaikhari and
getting tired, rests in the outermost enclosure, viz.,
bhipura, which comprises of all the fifty primordial
letter (sarva-matrka). This is how the primordial lettes
represent the Sri-cakra. The sixteen vowels assume the
form of yoginis (beginning with Kamesvari and ending
with Citra) or nitya goddesses (corresponding to the
lunar phases, tithi-nityas) and become the lotus with
sixteen petals (sodasa-dala-kamala). The yoginis are
stationed around the goddess in the circumambu- latory
order (pradiksinya-krama) beginning with the apex of
the triangle.
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The short vowels, eight in number, become the
eight-petalled lotus, and are located in the petals in the
same order (as above). These yoginis bestow all benefits
when worshipped. The fourteen letters (kalds) beginning
with ‘ka’ and ending with ‘dha’ also assume the form
of yognis and serve the goddess being stationed in the
fourteen-angled figure in their places according to
left-ward order (vamavarta).

The ten letters beginning with ‘na’ and ending
with ‘bha’ become the outer ten-sided figure (bahir-
dasara), and the ten letters beginning with ‘ma’ and
ending with ‘la’ become the inner ten-sided figure
(antar-dasara). The beginning letters of the eight groups

‘a’, ‘ka’, ‘ca’, ‘ta’, ‘ta’ ‘pa’, ‘ya’ and ‘sa’) evolve into
the cight-angled figure (asta-kona). The three
seed-letters of the Bala constitute the triangle (tryasra)
and the final letter ‘ksa’ becomes the ‘bindu’. In the
enclosure formed by the triangle all the sixteen vowels,
and the fifteen nitya-divinities are stationed around the
goddess in the left-ward orientation (vamavarta).

One must contemplate on the bindu as the
‘pranava’ (Om) along with the fourth letter twice
repeated (im), followed by ‘namah’ (two seed-letters
‘na’ and ‘mah’). These five seed-letters (om im im
na-mah’) shine like a streak of lightning. In this manner,
all the primordial sound-units (mdatrka) are
comprehended within the Sri-cakra design.

Sri-cakra is the abode of the goddess. The ‘prakasa’
aspect constituted by the categories is the Siva-part
thereof. The lotuses along the channel susumna

(muladhara and others) are the ‘vimarsa’ aspect or the
Sakti-part. The outer-most enclosure ‘bhapura’ stands
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for the maladhara; the sixteen-sides figure (dvyasta
-dala) for the svadhistana; the eight- petalled figure
(asta-dala) for the manipira; the fourteen-angled figure
(manvasra) for the anahata, the two ten-angled figures
(dasa-kona-dvaya) for the visuddha; the eight-angled
figure (asta-kona) for the lambikagra; the triangle
(trikona) for the centre in between the eye-brows, viz.,
ajia; the midmost point (bindu) for the realm of the
nucleus (bindu-mandala) situate in the sahasrara
(thousand-petalled lotus of the nature of Siva where
the goddess sports with Kamesvara).

Thus, the design of Sri-cakra represents the body
of the goddess of Sakti, while the midmost point is
Siva.

(i) The first enclosure (bhipura) or mualadhara is
called Trailokya-mohini with three lines skirting
the square enclosure with gateways on each
direction. Here the eight accomplishment-details
(siddhis), Anima, Mahima, Garima, Laghima,
Prapti, Prakamya, ISitva and Vasitva, assume the
shape of yoginis and wait upon the goddess. As
yoginis, they are all of them four-armed, and have
the ornaments and garments similar to the
goddess. They are stationed on the first line
(outermost) facing the goddess. The second line
(the middle one) is inhabited by the eight mother-
god-dresses (matrkas) Brahmi, Mahesvari,
Kaumari, Vaisnavi, Varahi, Mahendri, Candika
and Mahalaksmi. The third line (innermost) of
Bhiipura is represented by the ten feminine guards
(mudra-sakti) : Ksobhini, Dravani, Sarviakarshini,
vasamkari, Unmadini, Sarvankusa, Khecari,
Sarva-bija, Sarva-yoni and Tri-khanda.
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These are all known as manifest attendant aids of
the goddess (prakata-yoginis).

The second enclosure (sodasa-dala) or svadhis-
thana is called Sarvasa-pariptiraka. Sixteen energy
aspects that reside here are all akarsinis or
controlling power over the faculties and factors:
desire (kama), intellect (buddhi), ego (ahankara),
sound (sabda), touch (sparsa), from (ripa), taste
(rasa), smell (gandha), thoughts (citta), fortitude
(dhairya), recollection (smrta), name (nama),
seeds of phenomena (bija), selfhood (atma),
immortality (amrta) and body (sarira).

These are all known as ‘hidden’ attendant-aids of
the goddess (gupta-yoginis).

The third enclosure (asta-dala) or manipura is
known as Sarva-sanksobhini. Eight attendant- aids
that are located here are Ananga-kusuma, Ananga-
mekhala, Ananga-madana, Ananga-madanatua,
Ananga-rekha, Ananga-vegini, Anangankusa and
Ananga-malini.

These are described a “more hidden” (gupta-tara-
yogini). They are eight ‘groups of letters’ (asta-
varga), and they represent the five basic elements
(paficabhita) conjoined with the three realms
(mandala-traya).

The fourth enclosure (catur-dasara) or andhata
centre is known as Sarva-saubhagya-da. The
attendant aids (yoginis) who serve the goddess
from this enclosure are fourteen in number :
Sarva-sanksobhini, Sarva-vidravani, Sarvakar-
shini, Sarvahladini, Sarva-vidravini, Sarvakar-
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v)

(vi)

(vii)

shini, Sarvahladini, Sarva-sammohini, Sarva-
stharmbhini, Sarva-jrmbhani, Sarva-loka-vasam-
kari, Sarva-rafijjani, Sarvonmadini, Sarvartha-
sadhani, Sarva-sampatti-ptirani, Sarva-mantra-
mayi, and Sarva-dvandva-kshaynkari.

These are yoginis bound by ‘tradition’ (sampra-
daya yogini).

The fifth enclosure (bahir-dasara) or Visuddha-
centre is called Sarvartha-sadhaka. The attendent
deities (yoginis) that abound in this enclosure are
Sarva-siddhi, prada, Sarva-sampat-prada,
Sarva-priyankari, Sarva-mangala-karini, Sarva-
karma-prada, Sarva-duhkha-vimocani, Sarva-
mrtyu-prasamani, Sarva-vighna-nivarini, Sarvan-
ga-sundari and Sarva-saubhagya-dayini.

These are described as “beyond the reach of
sensory apprehension (kulottirna-yogini). The
sixth enclosure (antar-dasara) or the throat-centre
(Kantha) is called Sarva-raksa-kara. The atten-
dant-aids of the goddess (yoginis) here are also
ten in number : Sarvajiia, Sarva-Sakti, Sarvais-
varya-prada, Sarva-jiiana-mayi, Sarva-vyadhi-
vinasini, Sarvadhara-svariipa, Sarva-papahara,
Sarvananda-mayi, Sarva-raksha-svariipini, and
Sarvepsita-datri.

These are all described as “womb-—deities”
(nigarbha-yogini).

The seventh enclosure (asta-kona) or the lambi-
kagra-centre is called Sarva-roga-hara. The

attendant-aids in this enclosure are Vasini,
Kamesvari, Sarvesvari, Aruna, Jayini, Modini,
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Vimala and Kaulini. These are known as
Vagdevatas.

These are described as “secret” (rahasya) yoginis.

(viii) The eight enclosure (triangle in the centre) or the

(ix)

Ajfia centre called Sarva-siddhi-prada The
supreme Nucleus (pard-bindu) has evolved into
this enclosure. Three forms of the Goddess preside
over this arca : Kamesvarl at the apex, Vajresvari
on the right side and Bhagamalini on the left.
They are all four-armed, carrying noose (pasa),
goad (ankusa), sugar-cane bow (iksu-capa) and
flower-darts (puspesu). They are of white, rosy
and yellow complexion respectively. They are
well-bedecked with all ornaments.

They are described as ‘extremely secret’ (ati-
rahasya).

The ninth enclosure (the midmost point, bindu)
or the thousand-petalled lotus centre (sahasrara
or dvadasanta-bindu) is called Sarvananda-maya.
The location of this centre is the cot with the
four Brahmas as its legs (paficabrahmasana) in
the Jewel island (mani-dvipa) in the midst of the
ocean of ambrosia (sudhd-sindhu). She, as Lalita
Paramesvari, is seated upon the cot, on the lap of
Kamesvara (viz., Siva), bedecked with all
ornaments and surrounded by all energies. She is
of the nature of all mantras, and she comprehends
all the gods. She is four-armed, carrying in her
hands sugar-cane bow, flower-arrows, noose and
goad. There is a slight smile on her lotus-like
face, and there is compassion in her eyes. Her
garments are silken, and her talk is sweet like
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that of parrots and cuckoos. Her feet are brilliant
and rosy-coloured Laksmi and Sarasvati stand on
her sides, waving fly-whisks for the goddess. At
her feet are seated the gods like Brahma, Indra
and others. She is both transcendental and
immanent (pardpara); she is of the nature of pure
consciousness (cinamayd) and she is indeed the
Brahman. She has form (sakara) and has no form
(nirakara). She is the supreme Sakti (para-sakti).

She is Raja-rajesvari, the goddess abiding in the
realm of the Nucleus (bindu-mandala). She bestows
all the gifts that one seeks, and she resides in the realm
of bliss.

Sri-cakra has nine enclosures, in which the
primordial sound-units (matrkas) take the form of
attendant-aids (yoginis) of the Goddess. Their form is
very similar to that of the Goddess and they are all
well-decorated. They exhibit the symbols (mudras)
peculiar to each of them.

The devotee must contemplate on the identity of
the /body of the Goddess with the Sri-cakra, of the
yogini’s with the categories (tattvas), and sense-faculties
and of ones own self with the Goddess. One who
succeeds in this is the knower of the Brahman; he is
freed from transmigratory processes cven while he is
alive (jivan-mukta). Even a look at him will serve to
banish all sins and to secure the liberating wisdom.

THE FOURTH CENTUM

External worship (bahir-yaga) is not to be resorted
to by the elite folk, for it is designed only for mean




88. The Tantrik Practices in Sri-Vidya

benefits and it pertains only to things of this world.
The tantriks will engage themselves in internal worship
(antar-yaga), which involves identification which is
four-fold and six-fold (to be explained shortly). This is
really the worship prescribed for those who have
pledged themselves to tantrik practice (samaydcara).
Those who are earnest must give up material hankerings
and practice the ‘beyond’ (furiyya). They will then attain
the highest.

The three significant understandings in the internal
worship are (1) the symbolism of the cakra; (2) the
symbolism of the mantra; and (3) the symbolism of
worship (pija). After understanding these three, one
must give them up and reach the fourth practice, in
which everything gets dissolved.

The four-fold identification (ekatva) is in terms of
(1) the identity between the mantra and the deity
(devata); (2) the identity between the mantra and the
matrkas; (3) the identification of the primordial
sound-units (matrka) and the Sri-cakra; and (4) the
correspondence between the aspects of Sri-cakra with
the psychic centres (milddhara etc.) of the body.
Adding to these four, two other identifications, we get
six of them; (5) the identification of the preceptor (guru)
with the deity (devata); and (6) the identification of
ones own self (svatma) with the deity (devata).

By understanding the identity, the illusion of
duality is got rid of. When duality is lost, mind becomes
tranquil, and that will pave the way for absolute bliss.

Contemplation upon Sri-cakra can ‘be of three
types : (1) gross (when the details of Sri-cakra are
identified with the psychic centres, from muladhara to
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Sahasrara) (2) subtle (when the nine subtle centre,
bindu, ardha-candra, rodhini, nada, nadanta, sakti,
vyapika, samanda and unmana, which are all located in
the region between the eyebrows and dvadasanta, are
identified with the nine psychic centres, miladhara to
sahasrara); or (3) even more subtle (when the entire
Sri-cakra from miladhdra to sahasrara is identified
with he realm of the Nucleus or bindu-mandala which
is within the dvadasanta).

Sada-siva is of the nature of all the realms
undifferentiated and in their entirety; he is prakasa.
On his lap sits the Devi, who is vimarsa. The two are
located in the realm of Nucleus or bindu-mandala. The
rays of light that emanate from the body of the Devi
get differentiated into the eight enclosures of Sri-cakra.
Sri-cakra therefore is the union of Siva-and Sakti, of
Moon and Fire.

At the beginning of creation, the form of the
undifferentiated and the entire realm which pervades
the Universe in all its details, was only pure conscious-
ness (cin-mdantra), only of the nature of existence-
awareness-bliss (sacchidananda). The creation of the
phenomena is a result of the Absolute’s will (iccha),
and it is because of this will that the bindu evolves into
a triangle. The reflection of the Goddess on the Absolute
manifests. itself as divine will. There fore the goddess
is called the primordial nature (mila-prakrti).

The midmost point is prakasa and the triangle is
vimarsa; a fragment of this union of Siva and Sakti is
the world of names and forms. The midmost point is

“Siva, and its evolution into the triangle is Sakti, the
home of the three gunas. The three gunas are
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personified as Brahma, Visnu and Siva, the three deities
responsible for creation, preservation and dissolution
respectively. The triangle is thus the triad (triputi) and
the midmost point is transcendental (turiyya). The three
points at the three corners of the triangle are styled as
tripura; the three aspects are ‘saguna’, while the
midmost point is nirguna, being transcendental.

From the unmanifest (avyakta) to mind, the stage
is pasyantt; the five basic elements are madhyama; the
gross clements signify the vaikhari. The entire creation
made up of names and forms are under the influence
of maya, being dependent upon Vaikhari and
Madhyama. How do the common folk ever understand
the transcendental?

People are always outward-oriented, and are devoid
of any inclination to turn inward. They revel in
differences, and have forgotten their own true nature.
The world of names and forms appear to be real,
although what is real is pure consciousness and nothing
else. People do not realize that pure consciousness it is
that is all-pervasive. It is by attending to the sacred
feet of the Goddess that one can attain to the
transcendental wisdom. Mean people can never reach
it, even in a million births.

Tattirfya declares that the place of Brahman
characterized by truth and knowledge is in the supreme
sky within the heart-cave. What is hidden within the
five sheaths is called the cave; it is distinct from the
three bodies (gross, subtle and causal). It is the
transcendental. The sky is beyond the head, in the
dvadasanta, which is two angulas above the forchead,
in the place of sikha.
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Whatever is the spiritual content (caitanya), the
focus of the subtle body, the foundation for ones being
and a reflection of pure consciousness (cit-chaya), and
a complex of different bodies and organs is called the
individual soul (jiva). It is essentially a reflection
(pratibimba), and therefore its activities are unreal (like
moon’s reflection in water).

When the individual self-hood ceases, the five
sheaths, the five primary elements, the three bodies
and the twenty-four categories of existence all get
dissolved in it. The illusion that is occasioned by not
carefully examining will be eliminated by correct
knowledge. Likewise, the self that is within will appear
as Brahman Himself and not as jiva, upon the dawn of
perfect knowledge. When one has an understanding of
jiva, it is bondage; when the understanding of Brahman
is obtained, it is liberation. Mind it is that makes for
bondage or liberation.

Therefore, the wise man should give up the three
quarters that constitute the individual self-hood, and
resort to the fourth, the transcendental, which is really
the source of the other three. The three dots of the
triangle (on the angles) must be given up, and attention
must be focussed on the midmost point which is pure
consciousness.

The triangle constitutes the body of the Goddess,
it is described as Kama-kala, the reflection of the
supreme Reality. The mixed nucleus (misra-bindu),
which is lustrous like the sun, is the face of the Goddess;
the two nuclei below it, the white one (representing
Moon) and the red one (Fire) are the breasts; the
consciousness-nucleus (samvid-bindu) below them are
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the loins. The triangle accommodates all these four
nuclei.

It is because of the consciousness-nucleus that there
is the cause of all emanations. It is there that the
formless supreme Goddess assumes forms and gunas.
The there nuclei are together spoken of as Tripura, the
one beyond them is the supreme Goddess. One who
does not appreciate the symbolism of the nucleus
(bindu) wallows in the mire of delusions. One must
knows that where the triad takes its birth, it is the
transcendental (turiyya).

The Brahman has four quarters, three of them are
saguna, and the other one beyond them is nirguna.

In order to drive home this wisdom to the devotee’s
mind, the description of the transcendental state is
resorted to. The world is covered by three states of
existence; waking, dream and deep sleep. And no one
has an understanding of the state beyond them. Dream
is purely a mental construct or is unreal, and it is a
unison of the other two states (sleep and wakefulness);
and it arises on the basis of the impressions of the
waking condition. It is not an independent occurrence.
When one wakes up, he knows that the dream is unreal.
But while one is dreaming, he does not look upon it as
unreal.

Even so, when one reaches the transcendental state,
one will realize that the world is an illusion; even
wakefulness will be realized as unreal, when wisdom
dawns. The witness-consciousness is distinct from
whatever is experienced in the three states, from
whoever experiences them, and whatever the objects
experienced in them. One must therefore seek to

\
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understand the state beyond the three states. All people
know that dream is unreal, and that the two real
conditions are wakefulness and deep seep. The nature
of Brahman, therefore, comprehends both these states
which are experienced as real. When the individual
soul is wakeful, it is called ‘visva’. When dreaming, it
is taijasa; and when asleep it is prdjiia. The state beyond
(turtyya) is the witness (saksi). When dream is abando-
ned, there are only two states that are experienced
(wakefulness and sleep). The fourth state (of witness)
is in between these two.

In wakefulness, all happiness and stress are
experienced, and it is sarhsara; in deep sleep, nothing
is experienced, and it is an inert condition. The
condition between these two ends is the fourth state.
The internal organs are mind (manas) and intellect
(buddhi). And from these two all the five states arise.
Mind is construction and apprehension; intellect is right
ascertainment. In the eyes, wakefulness is located; in
the throat, dream; in the heart, deep sleep; and in the
head, the fourth state. One who seeks to attain the
fourth state must make the mind vacant, and make the
intellect settle in the consciousness which is located in
the head, in the realm of the Nucleus (bindu mandala).

One must become inward-oriented, and rely only
on pure awareness. Internal attention must be practised,
and the mind must gradually be denuded of all
processes. The witness (the fourth state) is stationed in
the thousand petalled lotus, in the dvadasanta and in
the middle of the realm of the Nucleus; it is of the
nature of the lunar orb of pure consciousness. This is
the Atman, and this is ones own nature. Knowing this,
one must dissolve oneself in it.
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To attain this, one must give up coarse and physical
exercise like prandyama, and stop confabulations of
the mind. He must sit quietly in the lotus-posture and
enter into deep contemplation. As the ego gradually
gets. lost by practice, the intuition develops and causes
happiness. This condition is not sleep, because in sleep
both mind and intellect cease to function, whereas here
only mind ceases to function. Nor is it tantamount to
death, for the vital functions to go on.

When the mind does not function, there is no sense
of duality; but it is not wakefulness or sleep. The
happiness that is present in this condition is known as
the Absolute bliss (brahmananda). 1t is inbetween
wakefulness and sleep; and is known as the fourth
state (turiyya). Mind must be emptied and dissolved,
and the condition of going beyond mind (unmani) is
the characteristic of this condition.

Where mental processes a bound, it is waking;
when the intellect has no support and dissolves in utter
ignorance, it is deep sleep. When the mental processes
are removed, and the intellect supports itself upon
consciousness, it is the fourth state. It is neither
wakefulness nor sleep. The condition that is inbetween
them is the state of Brahman. This state is easy enough
to attain with steadfast practice. One must look within,
abandon the mental constructions, and settle down in
ones own pure consciousness. No religious gifts, no
austerities, no pilgrimages can help one attain this state.
Mind must be emptied, and that is the only way.

During practice, however, the intellect has to
support itself on consciousness (cidalanda), but as a
result of practice the intellect becomes one with
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consciousness and gives up the duality. Then it becomes
supportless (niralamba), and consciousness alone
becomes luminous and evident.

Mind is the seed of births, and when it is destroyed,
emancipation is at hand. Mind is the bondage, and one
must free himself from it. If gaining oneself is the best
of all gains, and if there is nothing higher to seck, then
the self is Brahman; and this is spoken of as the
transcendental state. Therefore, by all means and with
all energy, one must attempt to reach this state,
understanding that the round of births and deaths is
filled with misery and that the world is an illusion.
One in whom the witness (in the transcendental state)
does not lapse in wakefulness, dream or sleep, is really
emancipated.




CHAPTER 1

THE YANTRA OF SRI-CAKRA

1. The Composition of Sri-cakra

The employment of yantras for worship is
widespread. Even when icons are used, it is usual to
inscribe stylized and appropriate geometrical designs
in front of the icon (if it is stationary) and conduct the
worship rituals on them; if the icon is mobile, it is
placed right on the inscribed design and worshipped.
The design signifies consecrated ground, or site on
which spiritual forces are gathered. The preparation of
the design involves the transformation of an ordinary
ground into an effective ground, the inert idol into a
powerful icon, and the normal mind of the devotee
into an efficient instrument for the rituals. It is not the
icon that transmits this power to the design; in fact, the
icon derives its merit by its involvement in the design.
It is the intentionality of the devote, along with the
traditionally transmitted pattern that makes the design
a powerful facility.

It is technically known as mandala, ‘that which
gathers the essential details’ (mandam lati). Tantra-raja-
tantra describes the nature and uses of mandala in
worship as well meditation. Mandala is the concen-
tration of the most significant aspect of the world in
which the devotee lives and seeks to carry out his
devotion; it is the concentration of the most significant
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aspects of the devotee’s own constitution for the purpose
of the devotions, and it is also the concentration of the
most significant aspect of the interaction between the
devotee and his world. It is a vehicle of concentration,
so that all the relevant details are centered. Mandala in
this sense is defined as a collection of energies (sakti-
samiha) and as a symbol (sarketa).

‘Center’ (bindu) is in fact the origin of the mandala.
The diffuse, and therefore feeble, forces are gathered
up from all the sides, rendering them powerful by the
very act of gathering up. They are made to converge
into the center of the mandala, which is identical with
the center of the devotee’s own being. The forces of
the universe are concentrated in the mandala, and, at
the same time, the energies of the phychophysical
constitution of the devotee is also centered in the same
‘mandala. This idea is conveyed by the Sanskrit express-
ion ‘samhara’ or ‘samhrti’ (dissolution, absorption).

The other process involved in the mandala is the
potential extension of the essential details on all sides
from the center. The center is the seed from which the
tree of spiritual transaction sprouts and spreads alround.
Forces to transformation, integration and harmony that
lie dormant in the center of the mandala emanate on
all sides and fill the devotee and the world in which he
lives. This function of the mandala is called ‘srsti’
(projection, creation, emanatlon)

The mandala thus is meant to activate the energies
both within the devotee and outside him. It is a psycho-
cosmic mechanism for effectively relating the inner
space (viz., the space of individualized consciousness,
cittakasa) with the outer space (viz., the three-
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dimensional world, mahakasa)-in the comprehensive
space of essential consciousness which rejects the
subject-object dichotomy altogether (cida-kasa). The
world is a mechanism for objectification of conscious-
ness (prameya) while the individual is a mechanism
for subjectification of consciousness (pramata). In the
conflicting directions of the two modes, stress is
unavoidable. The purpose of the mandala is of eliminate
this stress by harmonizing the two modes.

The significance of the midmost point or center of
the mandala is its utter freedom from dimensions. The
Sanskrit world ‘bindu’ also means ‘seed’, ‘sperm’,
‘drop’ : it not only concentrates but becomes the
dynamic starting-point. It gathers up the outside forces
into a point, and begins to unfold the inner forces. It
also represents the point at which the outer space and
the inner space meet and have their rest.

Thus, the mandala is a psychocosmogram; a plan
of the presented Universe and the perceiving individual.
The entire universe is stylized into a pattern of energies
that is symbolized by the layout of the mandala. The
reorganization of the individual in terms of the same
mandala makes the mandala an effective model for
transformation, projection, concentration and integra-
tion. Consciousness of the individual finds its articu-
lation and expansion in the model thus provided.

The mandala is in its nature a complex pattern of
several geometrical patterns, each of which has a
specific character and a specific function. Tradition has
standardized the import of several patterns like the
triangle with its apex on top (masculine energy), the
triangle with its apex at the bottom (feminine energy),
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circle (cyclical dynamism of consciousness), square
(the physical world made up of the elements), and
circle of lotus petals (regeneration of powers and
principles).

The principle of the mandala drawing is to
represent the Universe as an enclosed field for the play
of consciousness. There would usually be a series of
enclosures, facilitating movement inwards and
outwards; and the whole figure would be surrounded
by an outer band of square or circle (or ‘belt of fire’,
Me-Ri in the Tibetan, mandala), with gateways facing
the cardinal points. The entire mandala is viewed as a
city (pura), a palace (prasdada) or an island (dvipa).
The midmost point or area is considered the residence
of the great one who presides over the city, who rules
in the palace, or rests in the island. When the mandala
is made to represent the human constitution itself, areas
of mandala are made to correspond with the parts of
the body, and the projected body-mandala is presided
over by the ‘self’ in the inmost sanctum. Introspective
visualization helps in giving meaning to the mandala.

The mandala is frequently a representation of the.
mythical mountation Meru, made of solid gold
(hemadri) and studded with jewels (ratnasanu), the
resplendent abode of the gods. The mountain is also
the highest peak in the world, located in the very center
of the Universe, illumining the four quarters by its
lustre.! In fact, our temples and stipas are architectural
cfforts to reproduce the imagery of mount Meru. It
may be remembered that the tantrika ideology is
intimately related to the culture of mountains; and
mountains are especially sacred to the mother-goddesses
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for whom the mountain peaks, difficult to ascend, are
fortressess (durga). The human body is also a Meru,
with its highest peak in the thousand-petalled lotus
(sahasrara) where the Self resides. In keeping with the
idea of a fortress, the mandala would have ramparts
(prakara), entrances (dvara), guards (dvara-pala), lines
of defence (ara of asra), areas of succour (dala), corners
(kona), arches (torana), garlands (hara) and courtyards
(angana). In the Mahayana texts dealing with mandala,
‘manda’ is made to mean ‘what is contained’,
‘defended’ or ‘held” and ‘la’ to mean ‘that which

contains’, ‘defends’ or ‘holds’.?

The rituals pertaining to the mandala, which
activate the hidden forces both within the external
diagram and in the devotee’s constitution, involve the
proper positioning of the tutellary deities (kula-devata),
captains (ndyika), aids (yogini), and guards (mudra-
devatd). Their locations are determined according to
the tantrika prescriptions, and the purpose for which
the mandala is used. The placement of the retinue-
divinities is sometimes accomplished by inscribing
appropriate letters of the alphabet in different areas of
the mandala. The Sanskrit alphabet is regarded as the
vocal epitome of the entire Universe, and each letter is
transformed into an energy when introduced into the
mandala.
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Sti-cakra is a mandala which is regarded as the
body of the mother-goddess known variously as Devi,
Tripura-Sundari, Lalita, Raja-rajesvari, and Parabhatt-
arika. The design also represents this divinity’s Court,
with all the attendant-deities, aids, guards, pavilions,
enclosures and entrances. The principal divinity (viz.,
the mother-goddess) is imagined as being seated in the
central point (bindu) on a cot, the four legs of which
are the deities responsible for creation of all things
(Brahma) in North-East, preservation (Visnu), in the
South-East, dissolution (Rudra) in South-West, and
withdrawal (I$ana) in North-West; and the plank of
which is the principle of acceptance and retention of
the withdrawn world until recreation, also signifying
the divinity’s favour (@nugraha), symbolized as
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Sadasiva. These five principles are described as the
five activities of the mother-goddess; they are her five
modes of expression’. There is also an explanation that
these five represent the five inert dimensions, ‘ghost-
like’ (pafica-preta), which are enlivened by the mother-
goddess seated on them, four of them serving as the
legs of the cot and the fifth being the plank. She is the
life-giver; without her, even the god Siva is like unto
a corpse (sava). It is only when inspired by her that he
is able to bring forth the manifold Universe; bereft of
her inspiration he is unable even to move. When
conjoined with her, he becomes Kamesvara, the
effective master of desire.

The central point (bindu) is thus a union of the
ultimate male principle (purusa) and the ultimate female
pr1nc1ple (prakrti); the former is the principle of
consciousness (Siva) while the latter is energy (Sakti).
The symbolism permeates the whole composition of
Sri-cakra, while is described as ‘body of Siva and Siva’
(the passive Male and the active Female)*. The Male
is symbolized in the triangle with its apex upwards
(viz., away from us when held horizontally in front of
us), and the Female is symbolized by the triangle with
its apex downwards (viz., towards us). The former is
known as the ‘Male field’ (Siva-cakra) and the latter
‘Female field’ (sakti-cakra).

Sri-cakra is essentially a pattern of interwoven
triangles, nine in number, four of which represent the
male principles (siva-cakra), identified with Brahma,
Rudra, T§vara, and Sadasiva and five female principles
(Sakti-cakra) identified with Sri- v1dya Tvarita,
Raéja-rajesari, Tripurd and Paficabanesi’. The cakra is
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therefore called nava-yonyat-maka-cakra, viz., the
pattern which constitutes nine-fold union. The numbers
three and nine are significant in Sri-cakra®. The triangle
has three angles (tri-kona), hence the deity which it
represents it called ‘Tri-pura’ (‘one that has three
fields’). The symbolism will be explained later. But it
must be mentioned here that the triangle itself is an
cmanation from, or a projection of, the central point
(bindu), which is itself an unmanifest union of Siva
and Sakti (see the section of Tantra). And there are
nine triangles in all, four representing Siva and five
Sakti, the commmgllng of which illustrates the same
union but in a manifest manner. The nine triangles
interwoven project as many as forty-four triangles, if
we count the central point (bindu) also as a triangle, as
is usually done. Sometimes, however, the midmost point
is excluded, for it does not have the manifest from of
a triangle, and then the number of triangles would be
forty-three.

This pattern of fourty-four triangles (or forty-three
formal triangles together with the central point bindu)
constitutes the main design of Sri-cakra. Surrounding
this pattern, however, are two concentric circles (called
lotuses), inner one having eight petals (dala) and the
outer sixteen. These in turn are enclosed by three
concentric circles (called ‘girdles’, valaya). And the
whole design is placed inside a square field (called
courtyard or ‘earth-stretch’ bhiapura), in the form of
three lines signifying enclosures. On each side of the
square is a portal or gateway (dvdra).

This, then, is the composition of the Sri-cakra :
three angled figures (¢ri-konpa) arranged in nine




104 The Tantrik Practices in Sri-Vidya

successive coverings or enclosures (nava-avarana). The
nine enclosures from the interior to the exterior are
enumerated formally thus : (1) the central point (bindu)
which is regarded as ‘Siva-cakra; (2) the primary
triangle (tri-kona) : (3) a figure with eight corners also
consisting of eight smaller triangles surrounding the
primary triangle (asta-kona, also called vasukona); (4)
a figure with ten angles (also ten triangles), surrounding
the above (dasa-kona or dasara); (5) another figure of
ten angles (also ten triangles), surrounding the above
(and therefore called bahir-dasara outer ten-angled
figure, in contradistinction with the above, which is
called, in relation to this, antar-dasara, ‘inner ten-
angled figure”); (6) a figure with fourteen angles (also
triangles) surrounding the above (catur-dasara); these
five (from 2 to 6) being regarded as ‘Female-fields’
(sSakti-cakras); (7) a circle in the form of a lotus with
eight petals (asta-dala- padma) enclosing the above
main part of Sri-cakra; (8) another circle surrounding
the above in the form of a lotus with sixteen petals
(sodasa-patraka); and (9) the square field in which the
above is positioned (caturasra or bhipura); these three
together with the first, viz., the central point, being the
four ‘Male fields’ (Siva-cakras).

Not included in the main pattern but figuring in
the composition of Sri-cakra are the three concentric
circles (tri-valaya or tri-vrtta) representing the triple
world, surrounding the 8th of the enclosures (Viz.,
sodasa-patraka) and the three lines (tri-rekha) surround-
ing the 9th enclosure (viz., bhiipura).

While the usual view’ is that among the nine
triangles that constitute the main portion of Sri-cakra,
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four represent Siva and five Sakti, there is also a view®
that all the nine triangles are sakti-cakras, representing
nine female deities (or aspects of the mother goddess):
Vama, Jyestha, Raudri, Ambika, Parasakti (represented
by the socalled ‘female’ triangles); Iccha, Jiana, Kriya
and Santa (represented by the four so-called ‘male’
triangles).

In the main design of Sri-cakra, composed of the
nine commingling triangles, the angles are of course of
primary importance. They signify the points of union
of Siva and Sakti; and they are so marny projections of
the central point (bindu) which is enclosed by the
fundamental triangle (known as Kama-kala), signifying
the residence of the mother-goddess. Besides these
angles, there are two other kinds of points in the main
design that are held sacred : the points where two lines
unite (or intersect) (sandhi, defined as ‘dvi-rekha-
sangama-sthanam’) and the points where three lines
meet (marma-sthana or vital points, defined as ‘tri-
rekhd-sangama-sthanam’). There are twenty-four
unions and twenty-eight meeting points in the design.
There are of course no such angles, unions or meeting
points outside the main design, enclosed by the three
concentric circles (tri-vrtta).

The motif of the union of Siva and Sakti si sought
to be evoked in the entire Sri-cakra in a more
comprehensive way. The various geometrical forms that
are involved are seen as pairing off:? the central point
(bindu) with the fundamental triangle (tri-kona); the
cight cornered figure inside (astara) with the cight-
petalled lotus (asta-dala padma) outside; the two ten-
angled figures (dasara, the inner and the outer) inside
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the girdle with the 16-petalled lotus (sodasa- patraka)
outside, and the 14-petalled figure (catur- dasara) with
the surrounding square (caturasra, bhiipura).

The union of Siva and Sakti is the central idea in
Sri-cakra; it is in fact the corner-stone of the Sri-vidya
philosophy. If the Universe is comprehended by the
twenty-five psycho-physical principles (tattva) which
are fundamental to existence and experience, in accor-
dance with the systemic framework provided to all
Indian thought by the Sankhya school, the commingling
of Siva and Sakti (siva-sakti-yoga) is the twenty-sixth
principle (tattva), which pervades the whole design
but in an unmanifest manner.

The nine cakras represent the initial emanation of
the phenomenal universe from this transcendental
principle (s7sti) intermediary preservation of the order,
growth and harmony in the Universe (sthiti), and the
ultimate dissolution (viz., not destruction but absorption)
of the universe (samhara). The three cakras that are on
the periphery (viz., the square bhapura, sixteen-petalled
lotus and the eight-petalled lotus) are known together
as the centre of emanation (s7sti- cakra). The two cakras
that constitute the middle portion (viz., fourteen-
cornered figure and the two ten- angle figur, inner and
outer) are known as the centre of preservation
(sthiti-cakra); and the three interior cakras (viz., eight
angled figure, the primary triangle and the central point)
are known as the centre of absorption (samhdara-cakra).
The first center is said to be presided over by Moon
(soma), the second by Sun (s#rya) and the third by
Fire (agni). The significance of the triad (tripura) will
be explained in the section on the Tantra of Sri-cakra.
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2. Preparation of Sri-cakra

There are two ways of counting the nine enclo-
sures: one, starting from the central point (bindu) and
going outwards, ending with the square that surrounds
the whole design (bhiipura), and the other, starting
with the outermost square and proceeding inwards till
the central point is reached. These methods are in accor-
dance with the two traditions of preparing the Sri-cakra
and also conducting worship.

The ‘Kaula’ method of preparing the Sri-cakra
follows the method of ‘absorption’ (samhdra-krama),
and is given in Laksmidhara’s commentary on Saun-
darya-lahari, verse 11 :

(1) A circle is drawn first; and within it nine parallel
and equi-distant lines are drawn across, beginning with
the bottom-most and going up, three short lines
occupying the central portion, on either side of which
a line touches the circle on both sides; and beyond
these lines are two other lines of decreasing length.
These nine lines serve as bases for the nine triangles
that constitute the Sri-cakra. These lines are said to
represent the nine stellar bodies : sun, moon, angdaraka,
budha, brhaspati, sukra, sani, rahu and ketu. The first
four represent the Siva factor while the latter five the
Sakti factor.

(2) Then, lines are drawn from the ends of the
topmost line, making them converge in the centre of
the sixth line below, thus forming the first triangle
(with apex downwards). Another triangle (with apex
upwards) is similarly formed by converging the lines
drawn from the ends of the bottom-most line in the
centre of the seventh line above. The two triangles will
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intersect; and in the process, is formed the primary
triangle within which the central point is inserted.

Then, from the ends of the second top line are
drawn two lines that converge in the centre of the -
eighth line below.
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(3) The lines from the ends of the second line
(from top) are drawn and made to converge in the
centre of the ninth line (bottom-most), and likewise
the lines drawn thus forming another set of two
intersecting triangles.
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(4) The two long lines that run across and touch
the sides of the circle are then taken up. Lines from the
ends of these lines are drawn so as to form a triangle,
the apex of which touches the circle. The two
intersecting triangles thus formed produce a six-angled
figure (sat-kona).

(5) Two of the three lines in the middle portion of
the circle are now taken up. The ends of the line on top
are drawn also as to converge at the centre of the fifth
line (counted from this top line) below, and similarly
the ends of the line at the bottom are drawn so as to
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converge at the centre of the fifth line above (counted
from this bottom line). Thus, two intersecting triangles
are got.

(6) The shortest of the three lines in middle portion,
which is also the midmost line among the nine lines,
is finally taken up. The lines from the two ends of it
arc made to converge in the centre of the third line
from it.

The ‘Samaya’ method of preparing the Sri-cakra,
following the method of ‘emanation’ (srdhti), is given
in Jianarnava-tantra (cf. also Sri-vidhyarnava-tantra,
1, 8, 10-33). It begins by drawing a triangle (inside
which is the bindu) with its apex upwards (viz., facing
west, or away from the devotee), and by drawing
another triangle with apex downwards (or towards the
devotee), cutting the first triangle above the bindu. A
third triangle formed, apex upwards, from a base drawn
across the apex of the first triangle. Thus is formed the
pattern of eight triangles (asta-kona) and on this basis
the pattern of ten inner triangles (antar-desara), the
pattern of ten outer triangles (bahir-dasara), and the
pattern of fourteen triangles (caturdesdra) are drawn.
Successive extension of the lines is the main procedure
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employed here; and the principles involved are increas-
ing the number of triangles from one to three, from
three to eight. and from eight to ten, and distinguishing
of the meeting places of lines (sandhi and marma),
thereby forming fourteen triangles out of the outer ten.

Thus, there will be nine triangles, four of them
with apex upwards (viz.,, away from the devotee),
signifying the fields of Siva or Agni, and five with
apex downwards (viz., towards the devotee) signifying
the Sakti-fields, 43 angles, 24 sandhis (points where
two lines intersect) and 24 (or 28 according Laks-
midhara) marmas (where three lines meet).

The main differences between the two methods
are with regard to the posture of the primary triangle
and the position of the central point (bindu). In the
Kaula method, the primary triangle faces downwards
(viz., forming the field of Sakti) and the bindu is located
in its midmost area. In the Samaya method, however,
the primary triangle faces upwards (Viz., forming the
field of Siva or Agni) and the bindu is located in the
midmost point of the area enclosed by the six-angled
figure (including the primary triangle). The Kaula
method disregards the number of angles; it holds as
relevant only the marma-sthanas (points where three
lines meet) formed by the nine triangles.

Drawing the eight-petalled lotus and the sixteen-
petalled lotus surrounding this main portion, encircling
the whole by three lines on all sides are done at the
end, alike in both methods. In fact, they are regarded
as inessential details, and are even altogether dispensed
with in some traditions (as for instance in the Haya-
griva-sarpradaya), while in some other traditions they
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arc drawn as decorative details and are not involved in
the worship rituals (as in the Ananda-bhairava-
sathpradaya). It is only in the tradition known after
Dakshinamdrti that these perpheral details are held as
important as the interior pattern of nine triangles.

There are two varieties of the yantra with regard
to Sri-cakra. The first, and the most commonly found,
variety is the linear yantra. Sri-cakra is drawn with a
stylus using sandal paste, turmeric, kumkum, gorocana,
or coloured ink as medium on a specially prepared
ground, on a wooden plank, or on the flattened bark of
some approved tree, on bhiirja or palm-leaf, or on paper.
It may alternately be incribed on a metal sheet, gold,
silver or copper, in order of preference. The potency of
the yantra in gold is said to endure for a life-time of
the yantra is silver for thirty-two years, and of the
yantra in copper for twelve years (Ratna-sagara). The
golden yantra is said to promote worldly influence, the
silver one health and long life, the copper one wealth;
and the one made in all three metals together is said to
secure all accomplishments. The metals that are unsuited
for this purpose are iron, lead and zinc. Crystals are
recommended as excellent material for inscribing the
vantra. It should, however, never be written or hung
on a wall, a screen or a pillar, Worship must always be
conducted to the Sri-cakra kept in a horizontal position,
with the apex of the primary triangle facing the devotee.

The other variety is three-dimensional. This is
called meru, because it assumes the form of a mountain.
If the form is that of a low mountain, it is ardha-meru.
It may be carved in stone, or crystal, cut in precious
and semi-precious stones or cast in metal (gold, silver,
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or copper as mentioned above). Unlike the linear variety .
where all the nine cakras are on the same plane, this
variety projects the cakras on different elevations. There
are three subvarieties in the latter: () the three outer
cakras (viz., srsti-cakra) all on the vottom level, the
three middle cakras (sthiti-cakra) on the middle level,
and the three inner cakras (sanhdara-cakra) on the top
level; (b) the outer square (bhipura) on the bottom
level, the lotus of sixteen petals (sodasdra) and the
lotus of cight petals (ashta-dala padma) on the middle
level, and the main portion (viz., the nine triangles
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intersecting) all on the top level (inscribed or embossed
on a flat surface; and (c) each of the nine cakras is on
the different elevation, and the meru looks like a
gradually rising mountain peak, with the square base
(bhupura) and pointed top (bindu), other cakras being
arranged in the ascending order.

The lay-out of Sri-cakra is three-fold. Where
emanation of the phenomenal universe from the central
point (srsti) is the prevailing idea, the cakras are
arranged in the form of a mountain and are identified
with the sixteen nitya deities (see section on the Tantra
of Sri-cakra). The lay-out hen is called meru-prastara;
it is prescribed as suitable for celibates and the less
evolved devotees. When the prevailing idea is
preservation of the universe (sthiti), the cakras are all
laid out on the same plane, and are identified with
vasini-vagdevatas (see section on the Tantra).

The lay-out in this case is called bhi-prastara; and
is recommended as suitable for householders. When,
however, the idea of dissolution (/aya) prevails, the
central point (bindu) stands out prominently, and the
other cakras are arranged in one, two, or three elevations,
and arc identified with the mdatrkas (see section on the
Tantra). The lay-out here is called Kailasa-prastara,
recommended for ascetics and renunciants'”.

There is another way of classifying the Sri-cakras,
which is simpler than the above. When the entire design
is inscribed, embossed, or drawn on a flat surface in
flush with the ground, it is called bhu-prstha. When
the inscribed, embossed, or drawn on a flat surface in
flush with the ground, it is called bha-prstha. When
the inscribed, embossed, or drawn design in supported
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by a dwraf pedestal, raised like the back of a tortoise,
it is called kacchapa-prstha. When the inscribed,
embossed, or drawn design is held aloft by a tall
structure, or when the design assumes the form of a
mountain with the cakras on different elevations, it is
called meru-prstha.

Further, the yantras of Sri-cakra fall into three
groups according to the modes of their employment.
When the yantra is a permanent one (inscribed on stone
or on metal plates, or carved in stone, or cast in metals),
and fixed to the ground, it is acara (‘immovable’).
Once it is ceremonially installed and consecrated, it
becomes worthy of worship for all time, without any
need for periodical renewals. If, on the other hand, the
yantra is drawn by hand on an earthern plate, on a
wooden plank, on bhirja surface or on paper, or
inscribed on a metal plate not fixed to a pedestal, its
efficacy depends upon its proper consecration before
the worship rituals begin; and it ceases to be worthy of
repeated worship when once it is used. On each
occasion of worship, the yantra must be prepared anew
and consecrated afresh. Not being fixed to the ground,
such a yantra could be carried about, and thus it is
called cara (‘mobile’). The third group of yantras
consists of the design inscribed or carved in metal,
crystal, gem and so on and worn on the body (as
pendants, rings or amulets). These are necessarily small
in size, and do not admit of ritualistic worship. They
are, therefore, not consecrated in any manner. This
group is called dharana-yogya. Its efficacy consists in
its being ‘touched and given by a holy man; it has no
value when bought in a market.
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3. THE NINE ENCLOSURES

Sri-cakra is visualized as an elaborate mansion, in
the innermost apartment of which abides the
mother-goddess in all her majesty and glory. But the
mansion presents a series of coverings or enclosures,
passing through which we reach the sanctum. Each of
these coverings hides the divine presence in a series of
phenomenal and psychical projections and presenta-
tions; but it is suffuced by the divine presence. It can
also illumine the devotee’s path. That is why each of
these enclosures (dvarana) is regarded as a step to
further our journey towards the sanctum of the mother-
goddess, as a station in out onward spiritual progress.

There are nine of these coverings or enclosures
(avarana from root vr, ‘to cover’), beginning with the
surrounding square, significantly called ‘the earth-
stretch® (bhit-pura), and ending with the central point
(bindu), which is the natural abode of the mother-
goddess. Each of these has its own name, physical
form and spiritual significance; it sown appropriate
colour (signifying the approach tendencies), a presiding
divinity (cakra-nayika or cakresvari) who is merely a
variant form of the mother goddess abiding in the
central point, a class of specific aids in the spiritual
progress (yogini) representing differents aspects of the
mother-goddess, and a particular guard-divinity (mudra-
devata) who welcomes, purifies and delights the
devotee (mudam rati). The spiritual aids are 64 crores
in number and they constitute the retinue of the
mother-goddess (maha-catuh-sasti-yogini-gana-sevita).

Thus, Sri-cakra is verily the body of the mother-
goddess, her own form''. The nine enclosures actually
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reveal her true from to the devotee, and hence worship
of each of these is enjoined on the devotee. The worship
rituals involve the presiding deities, aids and guards
mentioned above. The worship sequence begins with
the outer-most enclosure (bhipura) and is completed

at the innermost enclosure (viz., the central point,
bindu).

(1) First Enclosure, called ‘Deluder of the threc
realms® (Trailokya-mohana).

Its form is that of an ‘all-inclusive square’
(sarvanta-caturasra). It is the wide space in which the
entire yantra is poised. On its outer fringe are three
lines (#ri-rekha), like ramparts of a fortress (prakara),
one inside the other, and coloured white, red, and
yellow, in order. On the inner edge of the space are
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three concentric circles (tri-vrtta) surrounding the
sixteen- petalled lotus.

The square provides a gateway (portal) on each
side called amnaya (East, South, West and North). The
outer most line surrounding this square is the residence
of the ten spirits of spiritual accomplishment (siddhis),
four of them stationed at the four portals, another four
at the four corners, one above and one below. These
spirits represent abilities to become minute (anima),
swell into magnitude (mahima), become light (aghima),
become heavy (garima), to lord over (isitva), to desire
(iccha), to subjugate (vasitva), to attain the objects to
desire (prakamya), to get pleasures (bhukti), and to
actualize all intentions (sarva-kama-siddhi). These are
powers to be acquired for self-protection along the

spiritual journey.
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The second line surrounding the square represents
the eight minor ‘mother deities’ (matrkas), four of them
stationed at the doors and four at the corners. They are
creatures of passionate longing (Brahmi), of voilent
anger (Mahesvari), of insatiable avarice (Kaumart), of
dazed fascination for the world (Vaisnavi), of piggish
obstinacy (¥arahi), of tormenting jealousy (Indrani),
of sinful disturbances (Camunda) and of benign
inspiration towards merit (Mahalaksmi). They have their
consorts (bhairvas) : black-bodied Asitanga, indiganant
Ruru, fierce Canda, thoughtless Krodha, intoxicated
and proud Unmatta, envious Kapala, terrible Bhisana,
and abrodbing Samhara respectively.

The inner line surrounding the square represents
ten feminine guards (mudra-sakti) or guardians of the
ten directions (dikpalas) : Sarva-samksobini (‘agitating
all’) stationed in the West; Sarvavidravini (‘chasing
all’) in North, Sarvakarsini (‘fascinating all’) in the
East, Sarva-vasankari (‘subjugating all’) in the South,
Sarvonmadini (‘driving all mad’) in North-West,
Sarvankusa (goading all) in North-East Khecari
(‘moving about in thin air’) in South-East, Sarvabija
(‘sprouting everything’) in South-West, Mahayoni (‘the
great source of all things”) below, and Sarvesvari (ruling
over all’) above.

Nine of these guardian spirits belong to the nine
individual cakras, and the last one (also known as
Trikhandika) belongs to the composite Sri-cakra,
pervading through all the parts'?. The symbolism is also
current that each of these guardian spirits rules over the
six cakras in the body (maladhara at the base, svadhis
thana, manipara, andahata, visuddha and ajna), the
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sahasrara (centre of pure consciousness), the lambikagra
(the centre of vision), and the bridge of the nose.

The three lines surrounding the square are taken
to represents the feet, knees and thighs of Sri-cakra
personified as the deity. The divinity that presides over
this enclosure (cakresvari) is Tripura and the aids of
the mother-goddess here are all manifest (prakata-
yogini). The enclosure symbolises the first part of the
emanation-cakra (srsti-cakra), denoting ‘emanation-
emanation’ (srssi-srsti).

(2) Second Enclosure, called ‘Fulfiller of all hopes'
(Sarvasa-paripuraka).

Its form is that of the lotus of sixteen petals
(sodasa-patraka), immediately within the three
concentric circles (#rivrtta) and outside the lotus of
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cight petals. While delineating the petals, it is prescribed
that there should be no space left between the petals.
Such space is technically called ‘kesara’ (defined as
‘dala-dvaya-madhyavakasa’) which is said to spell
harm.

The deity presiding over this enclosure is called
Tripuresi, and her aids are unmanifest or hidden (gupta-
vogini). The powers that control this enclosure are
sixteen in number, represented by the sixteen petals of
the lotus from the East in counter-clockwise order :
attractions pertaining to desire (kamakarsini), intellect
(buddhyakarsini), ego (ahnkara- or karasini), sound
(sabda), touch (sparsa) form (Fupa), taste (rasa), smell
(gandha), thoughts (chitta), fortitude (dhairya),
recollection (smrtyad), verbal lables (nama), sources of
phenomena (bija), selthood (atma), immortality (amrta)
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and body (sarird). They are indicated by the sixteen
vowels, one inscribed on each petal, starting from East
in a clockwise manner.

The corresponding center in the human body is
mitladhara-cakra.

The enclosure symbolizes the second part of the
emanation-cakra, denoting ‘emanation-preservation®
(srsti-sthiti).

(3) Third Enclosure, called, ‘ Agitator of all’ (Sarva-
sanksobhana).

Its form is that of a lotus having eight petals
(asta-dala-padma), immediately within the above
enclosure and outside the main portion of the yantra
(viz., the complex figure formed by the inter-section of
nine triangles). '

The deity presiding over this enclosure is called
Tripurasundari, surrounded by her aids who are more
hidden than the aids in the previous enclosure (gupta-
tarayogini). The eight petals of the lotus represent eight
forces which are psychophysical in nature (ananga
meaning ‘not entirely physical’) : Ananga-kusuma
(speech and expression, vacana) in the East. Ananga-
mekhala (apprehensions, and receptions, ddana) in the
South, Ananga-madana (locomotions, gamana) in the
West, Ananga-madanatura (urges of the body and
climinations, visarjana), in the North, Ananga-rekha
(pleasurable feelings, ananda) in South-East, Ananga-
vegini (rejections and reactions, kdna) in South-West,
Ananga-madanankusa (attention, updddana) in North-
West, and Ananga-malini (detachment and dispassion,
upeksa) in North-East. They are indicated by the eight
consonants beginning with ‘ka’.
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The corresponding center in the human body is
the navel region (nabhi) or the loin (kati).

The enclosure symbolizes the third and final part
of emanation-cakra, denoting ‘emanation-absorption’
(srsti-samhdra).

(4) Fourth Enclosure, called “Provider of all
prosperity” (sarva-saubhagya-dayaka).

Its form is that of the fourteen-cornered figure
(catur-dasara, or bhuvana standing for the fourteen
realms, or Manu standing for the progentors of the
human race in fourteen segments of time), constituting
the first enclosure in the main portion is Sri-cakra (viz.,
the complex figure formed by the intersection of nine
triangles).

The deity presiding over the centre is Tripura-
vasini, surrounded by the aids ‘conditioned by tradition’
(sampradaya-yogini).
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The fourteen corners (angles) of the enclosure
represent fourteen of the vital channels (nadi) in the
body. They are, from the East in anticlockwise order ;
Sarva-sanksobhini (‘agitator of all’, alambushda-nadi),
Sarva-vidravini (‘chaser of all’, kuhu), Sarvakrasini,
(“attractor of all’ visvodhara), Sarvahlada-karini (‘deli-
ghter of all’, varana), Sarva-sammohini (‘deluder of
all’, hasti-jihva), Sarva-starmbhini (‘arrestor of all’, yaso-
vati), Sarva-jrmbhini (‘releaser of all’, payasvini),
Sarvakarsini (‘attractor of all, alternately called Sarva-
vasam-kari ‘controller of all, gandhari), Sarva-rafijani
(‘delighter of all’, pusha), Sarvonmadini (‘maddener
of all, sankhini), Sarvartha-sadhani (‘accomplished of
all objectives’, sarasvati), Sarva-sampati-purani
(‘provider of all wealth’, ida), Sarva-mantra-mayi
(‘made up of all the mantras’, pingala), and Sarva-
dvandva-kshayamkari (‘destroyer of all duality’,
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alternately called Sarva-dvandva-kshayamkari (‘des-
troyer of all duality’), alternately called Sarva-maysi,
‘made up of all phenomenal duality’, sushumna), They
are indicated by the first fourteen letters of the alphabet.

The corresponding centre in the human body is
the andahata-cakra in the heart region.

The enclosure signifies the first part of the ‘preser-
vation’-cakra (sthiti), denoting ‘preservation-emana-
tion® (sthiti-srsti).

(5) Fifth Enclosure, called ‘Accomplisher of all
objects’ (Sarvartha-sadhaka).

Its form is that of a ten-cornered figure (dasara),
immediately surrounded by the above; it is specified
as the ‘outer ten-cornered figure’ (bahir-dasara), for it
encloses another figure of the same nature.
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The deity presiding over this center is Tripura-Sri,
surrounded by aids who are beyond the reach of sensory
apprehension (kulottirna-yogini).

The ten corners of the figure house ten auspicious
deities, from the East in anti-clockwise order; Sarva-
siddhi-prada (ensuring all attainments), Sarva-sampat-
prada (bestowing all wealth), Sarva-priyarkari (doing
only the most desirable), Sarva-marngala-karini (bring-
ing all the good things), Sarva-kama-prada (fulfilling
all the desires), Sarva-duhkha-vimocani (removing all
sufferings), Sarva-mrtyuprasamani (counteracting all
portents of death), Sarva-vighna-nivarini (overcoming
all obstacles), Sarvanga-sundari (comely in all the
limbs), and Sarva-saubhagya-dayini (gifting all
prosperity). They are indicated by the five consonants
beginning with ‘ka’ and the five consonants beginning
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with ‘ca’. The number ‘ten’ also signifies the ten
incarnations of Visnu, which secured the welfare of

the worlds :
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The corresponding center in the human body is
the visuddha-cakra at the throat.

The enclosure signifies the second part of the
‘preservation (sthiti-cakra’, denoting ‘preservation-
preservation’ (sthiti-sthiti). :

(6) Sixth Enclosure called ‘Protector of all’ (Sarva-
raksd-karq).

Its form is that of a ten-cornered figure (dasara),
immediately inside the above, and therefore specified
as ‘inner’ (antar-dasara).
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The deity presiding over this center is Tripura-
malini, attended by aids who are ‘embryonic’ (nigarbha-
yogini).

The ten corners represent ten powers of the vital
fire (vahni-kald): Sarvajfia (‘knowing all’, associated
with recaka, elimination), Sarva-sakti-prada (‘bestowing
all powers’, pdcaka, digestion), Sarvai§varya prada
(bestowing all wealth’, Sosana, removing the defects
of the stomachic fire), Sarva- jiana-mayi (‘full of all
knowledge’, dahaka, burning), Sarva-vyadhi-vinasini
(undoing all diseases’, plavaka, flooding with rasa to
help the digestive function), Sarvadhara-svarupa
(‘supporting all things’, ksdraka, bile-secreting), Sarva-
papa-hara (‘dispelling all misery’, ksobhaka, churning
food), Sarva-raksa-svarpinl (‘protecting all beings’,
Jjrmbhaka, yawning), and Sarvepsita-phala-prada
(‘granting the fruits of all that one wants’ mohaka,
causing fainting). They are arranged in the corners from
the East in an anticlock- wise manner. They are
represented by the five letters of the ‘ta” group and five
of the ‘ta’ group.

This figure is described as of the nature of fire
(agni), and it symbolizes the third part of the ‘preser-
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vation’ (sthiti) cakra, denoting ‘preservation-absorp-
tion’ (sthiti-samhara).
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The corresponding center in the human body is
the manipira-cakra, but it is said to be situated between
the eye-brows.

(7) Seventh Enclosure, called ‘Remover of all
diseases’ (Sarva-roga-hara). |
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Its form is that of a eight-cornered figure (asta-
kona, also called vasu-kona, because the number of
Vasus is eight). It location is within the above enclosure
and immediately outside the primary triangle.

T
e

aaﬂr\/%m
L4l

The deity presiding over this center is Tripura-
siddha, attended by aids who are described as ‘secret’
(rahasya-yogini).

The eight corners represent the powers responsible
for, or the expression of the eight fundamental urges :
Vasini (‘subjugating’, associated with sita, cold),
Kamesi (lording over desires, usma, heat), Mohini
(causing confusing, or Modini, causing happiness,
sukha, happiness), Vimala (‘purifying, duhkha, pain),
Aruna (‘of the colour of ruddy dawn’, iccha, desire),
Jayini, (conquering’, sattva, wisdom), Sarvesi (‘lording
over all’, rajas, activity), and Kaulini (‘of the family’
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also called Kalu-sundari, famas, inertia), arranged in
the eight-corners of the figure from the East in an
‘anticlockwise manner. They are also described as
‘deities of self-expression’ (vag-devatds) who are very
close to the mother-goddess (Lalitha). The number eight
symbolizes the cight forms that Siva assumes (Rudra,
Bhava, Sarva, I$ana, Pasupati, Bhima, Ugra, Maha-
deva). They are represented by the five letters of the
‘pa’ group and the letters ‘sa’ ‘sa’ and ‘sa’.

The enclosure symbolizes the first part of the third
cakra, ‘absorption’ samhara-cakra, denoting ‘absorp-
tion-emanation’ (sarthara-srsti). The corresponding area
in the human body is said to be the forehead (lalata),
or alternately svadhisthana-cakra.

Included in the same enclosure (in the space
between this figure and the primary triangle) are four
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weapon-deities (dyudha-devata) situated in the four
directions guarding the primary triangle : Banini
(‘holding the arrow’), Capini (‘holding the bow”), Pasini
(‘holding the noose’) and Ankusini (‘holding the goad’).

(8) Eight Enclosure, called ‘Bestower of all attain-
ments’ (Sarvasiddhi-prada).

Its form is that of a triangle with the apex facing
East (viz. facing the devotee) or, when drawn on paper,
hanging downwards. This is the primary triangle,
situated centrally and retaining an independence in
structure. It is called Kama-kala, and is the immediate
evolute of the central point (bindu).

The deity presiding over this enclosure is
Tripurarhba (‘the mother of the triad”) attended by aids
who are ‘exceeding secrets’ (ati-rahasya-yogini).
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The three comers of the triangle represent three
forms of the power of the mother-goddess. Kamesvari
(presiding over the Kamartpa-pitha; symbolizing M09n;
representing Vama or the Vomiter of the expressive
tendency, viz., Brahma’s power of creation; and standing
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for the unmanifest aspect of Nature, viz., avyakta-
prakrti). In the eastern direction, Vajresvari (presiding
over the Parnagiri-pitha; symbolizing Sun; representing
Jyestha the first-born, viz., Visnu’s power by preserva-
tion; and standing for consciousness, mahat) to the
right, and Bhaga-malini (presiding over the Jalandhara-
pitha; symbolizing Fire; representing Raudri or Rudra’s
power of dissolution; and standing for the ego,
ahankara) to the left.

V

The three angles of the triangle also represent three
forms of speech : pasyanti, madhyama and vaikhari.
The triangle is therefore called ‘Speech-born’ (vag—
bhayva). The form of the triangle, representing the union
of Siva and Saktl is suggested by the way in which
the diphthong ‘e’ is written in Sanskrit. This Vowel is
formed by combining (guna) two vowel sounds °
(symbolizing Siva) and i’ (representing Sakti).'? It is
interesting to note that in the Guhyasamija tradition of
the Vajrayana cult in Tibet also the letter ‘e’ symbolizes
the ‘triangle of Vidya’, comprehending the three-fold
liberations : voidness, wishless and signless.

e
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The triangle is also called ‘wandering between
horns’ (srrigata), two horns seen in the two lines that
meet at the eastern corner (facing the devotee) and the
horizontal line touching these two lines on top
suggesting movement between them.

Regarded as the head (mastaka) of the mother-
goddess, the figure is likened to sahasrara-cakra in
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the human body. It is imagined that in the central space
is situated the Uddiyana-pitha, the most important
Tantrika center. The mother-goddess, thus represented
in ‘three-fold in residence’ (symbolizing the three
Tantrika centers Kamartpa, Plirnagiri and Jalandhara,
represented by three dots arranged to suggest a triangle),
and in the empty space enclosed by the three in her
unmanifest (hidden) abode (Uddivana). Kamaripa is
the left-cye, Parnagiri the right-eye, and Jalandhara the
point between the eye-brows; the three units also
symbolize the three fundamental tendencies of exis-
tence: desire (iccha), knowledge (jidna) and activity
(kriva). Tripura suggests not only the composite
character but the unitary basis.

This center symbolizes the second part of the third
cakra of absorption (sarhdra), denoting ‘absorption-
preservation’ (samhdara-sthiti).

The primary triangle, when taken to represent the
iconic from of Lalita (Raja-rajesvari), the cight-cornered
figure surrounding the triangle suggests the five basic
clements of phenomenal existence (fanmatra : carth,
water, fire, air and akdsa), symbolized by the five
arrows of flowers (pasica-bana, which is also the
symbol of Kama), passion (raga) symbolized by the
noose (pdsa), aversion (dvesa), symbolized by the goad
(ankusa), and mind (manas) symbolized by the
sugar-cane stalk (iksu-danda), all of which are held by
the deity.

The primary triangle is white in colour, signifying
pure sattva.

(9) Ninth Enclosure, called ‘Filled with all bliss’
(sarvananda-maya).
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Although called an ‘enclosure’, it is actually the
point (bindu), which is central to the primary triangle
(and to the whole pattern of Sri-cakra). In fact the
primary triangle is merely the manifest form of the
central point. The point is the actual mandala or the
abstract Uddiyana-pitha in which the mother-goddess
resides (bindu-mandala-vasini, mahodyana-pithastha).
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The deity that presides over this point-region
(baindava-sthana) is Tripura-sundari, Lalita, Kamakala,
Parabhattarika, Maha-Kamesvari or Sri- -vidya. She is
the empress of the entire kingdom of Sri-cakra (Sri-
cakra-raja-rajeévari). The aids that attend on her here
are ‘secret beyond all secrets’ (pardpara-rahasya
yogini). This center is red colour, for it represents the
deliberation of Sakti (Vimarsa), primordial spurt of
activity (rajo-guna),' upon the foundational conscious-
ness that is Siva (prakasa) (See section on the Tantra).
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The center thus is the ‘field of deliberation’, which is
the indissoluble union of the subjective and objective
counterparts of experience, the ‘I’ and the ‘This’, viz.,
Siva and Sakti®s,

In actuality, the central point is composed of three
dots (or drops, bindu-traya), or three ‘fires’: (a) Moon
(soma), red in colour, representing the ida channel (or
the left channel in the human constitution); (») Sun
(sarya), white in colour, representing the pirigala (or
the right vital channel; (¢) and Fire (vahni, agni), of
mixed colour and representing the central vital channel
susumna'®. The three dots are arranged in the form of
a triangle.

The top dot symbolizes the head of the deity as
also the sign in Sanskrit for the unmodified nasal or
anusvara, ‘m’, and the pair of dots at the bottom
symbolizes the breasts of the mother-goddess and also
the sign for the unmodified sibilant or visarga, which
also means ‘creation’, ‘emanation’, ‘projection’. The
two sounds are interesting; while producing the sound
m (the unmodified or neutral nasal), we close the two
lips together and the sound goes inward; while
producing the other sound (‘h’ unmodified sibilant) we
part the lips, and the sound goes out. The former
illustrates the acts of ‘gathering up’ (samhdra) while
the latter ‘emanation’ (sysnti)'’. The one central point
becoming three is an act of ‘swelling” (ucchiina). This
is how the central point becomes the primary triangle
in Sri-cakra.

The center symbolizes the final part of the third
cakra, of ‘absorption’ (samhdra) denoting ‘absorption-
absorption’ (samhara-samhara). 1t is because of the
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complete absorption of the phenomenal projections into
the very self of the mother-goddess and utter freedom
from duality, the center bears the name ‘filled with all
bliss’'*. Bliss is defined as ‘resting in oneself’ (svaripa-
pratistha). In the human constitution, it corresponds to
the central outlet within he ‘sahasrara-chakra, viz.,
brahma-randhra.

Complete absorption is another term for entirety
(samastha, samasti). That is why the mantra for the
form of the divinity at this center is :
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CHAPTER 11

THE MANTRA OF SRI-CAKRA

1. The Symbolism of Sri-Cakra

One of the most interesting, if also intriguing,
aspects of the Indian thought pertains to the philosophy
of language. The raw materials of language are the
sound-units that constitute the alphabet. The vowels
from the short a to the unmodified nasal m, fifteen in
number, are regarded as the ‘male’ principle (Siva), the
foundational and contentless consciousness. From five
of them a (31), i (3), o (3M), r (%) and Ir (), five
groups of consonants (viz., guttarals beginning with ka
(%), palatals beginning with ca (&), cerebrals or
unguals beginning with tfa (2), and dentals beginning
with fa (d) and labials beginning with pa (9), evolve.
The five consonants beginning with ka (%), represent
the five primary forms of matter (the mahabhiitas, viz.,
earth, water, fire, air and gkdasa); the five consonants
of the ca () group represent the pure and bare
condition of the same five forms (tanmatras); the five
consonants of the fa (2) group are symbolic of the
five organs of action (viz., speech, prehension, locomo-
tion, excretion, and reproduction); the five consonants
of the ta () group represent five sense-organs (visual,
auditory, olfactory, gustatory and tactual); the five
consonants of the pa (9) group stand for mind (manas),
€go (ahamkara), individualized consciousness (buddhi),
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the feminine principle of action, change and growth
(prakyti) and the masculine principle of undifferentiated
but inspiring consciousness (purusa). Thus, these
twenty-five consonants represent the twenty-five princi-
ples of existence (tattvas).

The other consonants are evolved from these five
consonants : the liquid ya (¥) and the sibilant sa (¥1)
from ca (3); the liquid /u (&) and the sibilnt sa (7),
from ta (7) the liquid va (3) from ta (7), and pa (9)
together; and the soft breathing ha (%) from the
unmodified sibiliant at the end of vowel group (visarga).
The four consonants ya (3) ra (), la (&), and va
(9) represent the principles of attachment (raga),
wisdom (vidya), kala and maya, and the four consonants
Sa (), sa (V), sa (|), ha (¥) represent the principles
mahamayd, suddhavidya, isvara and sadasiva.
Altogether, there are fifty letters (15 vowels and 35
consonants), and they exhaust the universe of existence
and experience, of appearance and reality, of the
empirical and the transcendental orders.

- The Universe bound by the dimension of its
unmanifest origin (Siva) on the one hand, and by the
dimension of its manifest passing out and absorption
(Sakti) on the other hand, are illustrated by the letters
of the alphabet beginning with a (21) and ending with
ha (®). The initial letter stands for the ‘manifesting
consciousness’ (prakasa) of Siva and the final letter
for the ‘reviewing energy’ (vimarsa) of Sakti'. The
former is the ‘origin’ (miila), while the latter is ‘nature’
(prakrti). The Universe, thus, is a play of the ‘original
nature (mila-prakrti), which is the mother-goddess
(mata). The letters of the alphabet, signifying the several
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forms of this ‘original nature’, are thus called ‘mother-
like’ (matrkas, ‘mata-iva).

The Sanskrit word formed by the initial vowel ‘a’
(31) and the final consonant ha (¥) surmounted with
the unmodified nasal () means egoity (‘I’), which
pervades the entire world of experiencing and
expressive living beings. It is important to note that
the terminal consonant ha (%) is associated with the
last of the vowels, m, thus suggesting the reassertion
of prakasa element. The symbolism of aham (‘I”) would
therefore be Siva-Sakti-Siva. In fact, the entire group
of fifteen vowels beginning with the soft ‘a’ and ending
with the unmodified nasal (anusvara, m) is counted as
one principle, the first tattva.

In Sri-vidya ideology, there is no disparate
existence of signifying sound (vdcaka) and the signi-
fied object (vacya); and the expressing consciousness
and the expressed energy are fundamentally one. The
Universe of experience, therefore, is nothing other than
the expressive sounds that constitute the alphabet
(visvam vidyabhinnam). The thirty-six letters (the fifteen
vowels taken as one, and the consonants 35) of the
alphabet correspond to the thirty-six principles (fattvas)
that underlie the constitution and function of the
universe. The thirty-seventh principle (actually transcen-
ding the other principles, fattvatita) is involved in an
unmanifest manner for it is the necessary ground for
the principles which are manifest in the Universe’.

The consonants by themselves are impossible to
meaningfully vocalize without the aid of vowels. The
consonants as accommodated in the alphabet are,
therefore, invariably associated with, in fact dependent




Sarada—Catussatika 145

upon, vowels (like ka, la, etc.) as Sakti on Siva. The
vowels are said to provide power (sakti) to the
consonants, which are in the nature of mere seeds
(bijay’. To transform these ordinary letters into the
‘mother-like’ (matrika) condition, the composite vowel
power along with the thirtyseventh sound (correspon-
ding to the unmanifest but present tattvatita) is added.
Technically, this additive detail is called ‘the moon
and the point’ (candra-bindu), the moon signifying the
collective power of fifteen vowels tending towards the
final unmodified nasal, and the point (dot) suggesting
the thirty-seventh principle. Moon’s parallelism with
the fifteen vowels taken collectively is derived from
the fact that moon has fifteen phases (tithi) during each
fortnight, the sixteenth phase being transcendental and
unchanging®.

The letter of the alphabet are also identified with
various aspects of the divinity. The vowels constitute
the head, a and a the back of the head and facc; i and
I the two eyes; u and @ the ears; the 7 and F nostrils,
Ir and [F the two cheeks; e and ai the two sets of tecth,
upper and lower; o and au the two lips; the unmodified
nasal (71) the tongue, and the unmodified sibilant ak
(visarga), the neck. The consonants constitute the rest
of the body; the fa group and the ta-group feet; the pa
and pha the two arm-pits; ba, bha and ma tactile
sensations, navel and heart. The other consonants are
vital currents inside the body.

The articulated awareness in the form of sounds
meant to obtain, crystallize and communicate know-
ledge concerning the most fundamental principles
governing the Universe, is in the Tantrika lore desig-
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nated Vidya. It consists essentially of individual letters
of the alphabet, and specific sounds when articulated.
Vidya thus means not only verbal know- ledge but the
underlying conceptual reality. The term Vidya is
generally employed to mean an aspect of the mother-
goddess. The tantras speak of ten such mother-goddess
(dasa-Vidyas) who are identified with different
sound-patterns and their symbolisms. Kali, Tara, Sodas,
Bhuvane$vari, Bhairavi, Cinna-masta, Dhimavati,
Matangi, Kamala and Bagala-mukhi. Of these ten, the
first two are described as maha-vidyas, the next five as
vidyas, and the last three as siddha- vidyas. The first
group of vidyas is meant for few and advanced devotees,
the second for most of the devotees, and the third for
devotees intent on magical skill and violent results.

The third of these Vidyds is known as Sri-vidya,
also known as Sodasi, because the mantra of this
mother-goddess consists of sixteen letters with the
addition of the sacred sced-syllable “Sri’. A variant of
this mantra, however, comprises only of fifteen letters
(with the omission of the terminal Sri), known as
paiicadasi. This vidya is a peculiar arrangement of
letters (vowels and consonants) in three units, which
signify the thirty-six (in pafcadast or thirty seven in
sodast) principles that we mentioned already. That it is
the verbal formulation of the visual Sri-cakra will be
discussed later.

2. PANCADASI AND SODASI

The Universe of fifty letters (matrka-cakra) is
accommodated in the rays of light (kala) which sustain
the Universe : the vowels are the 16 aspects of the
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Moon (15 for the days of the fortnight, and the
transcendental aspect which is beyond change), the
consonants from ka are the 24 aspects of the Sun; and
the consonants from ma are ten aspects of Fire’. Thus
the matrka-cakra comprises three fields (tri-pura), three
types (tri-vidha), or three parts (tri-khanda). Hence,
the mother goddess who symbolizes this triad is Tripura.
She also signifies the three powers that confirm her
presence; the power of cognition, the power of action,
and the power of intention®, In her aspect as the power
of cognition, she is designated as Vagisvari (the field
being called Vagbhava-cakra); in her aspect as the
power of action, she is Kamesvari (the field being called
Kamardja-cakra); and in her aspect as the power of
intentions she is Para-sakti (the field being called sakti-
cakra).”

In the iconic representation of the mother-goddess,
the first field (Moon) is regarded as her head, the second
(Sun) as her torse; and fields are fifteen ‘mother-like’
letters, which are collectively called Paficadasi. Pafica-
dasi (or §odas’i, with the addition of another seed-letter
Sri) is not merely the mantra of the mother- goddess;
it is itself the mother-goddess, even as the ninefold
yantra is itself the body of the mother-goddess. The
origin of the mantra is traced back to the Sarkhayana-
Sruti.

The tradition that advocates the use of this mantra
mentions twelve pioneers : Meru, Candra, Kubera,
Lopamudra, Manmatha (Kama), Agastya, Nandi, Siirya,
Visnu, Skanda, Siva and Durvasa (Krodha-bhattaraka).
Many of these names do not suggest historical persons,
except Lopamudra, Agastya and Durvasi. Different
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versions of the same mantra are said to have been
taught by others like Dharma-raja, Agni, Naga-raja,
Budha, Brahma, I$ana, Rati (wife of Kama), Jiva, and
Varuna®. These versions are extant, but they are not in
vogue. The only versions that popularly prevail are
those associated with Agastya (‘Kadi version’) and his
wife Lopamudra (‘Hadi version’). All versions alike
take the hymn in Sankhavana-sruti as their common
authority.

The hymn’ cited produces this mantra of fifteen
letters in three groups, known as kitas (peaks) or
khandas (sections).

(1) & T3 @ &
(2) TE % Al &I
(3) 9 % & gl

This version, which begins the mantra with the
letter ka is known as ‘kadi-vidya’ (‘the formula
commencing with ka). There is another version, which
omits some letters and gives letters in a slightly different
order :

(1) 89 & &I &
QRQ)TIFEA T
(3) % @ &

This alternate version commences the mantra with
the letter ha and is therefore known as ‘hddi-vidya’
(‘tha formula commercing with ha). The former
tradition, said to have been promulgated by Kama
(Eros), is ascribed to a line of teachers: Parama-Siva,
- Durvasa, Hayagriva and Agastya; and it is more popular
all over the country than the other one. Tantra-rdaja-

i
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tantra and Vamakesvara-tantra are its chief authoritics,
The latter tradition goes back to Lopamudra, wife of
the sage Agastya, and was prevalent in Kerala. The
main text on which this tradition relies is Tripuropani-
sat. There is a belief that the ‘Kadj’ tradition is not
only carlier but more important!,

There are several other versions of the mantra,
depending upon the main import that is sought to be
projected. That a group of five versions, known as
parica-sundari, was prevalent at one time has been
mentioned in some medieval texts :

(1) Verbal communication (bhasa) :

TRAFNFNFEANEF @ 9w &
(2) ‘ Emanation (szsti) :

THF A TATF T H & WE @ A
(3) Preservation (sthiti) :

TEAFWENF AT A F 79 A &
(4) Absorption (samhrti):

TAFVMNFATAENTTF ol &l
(5) Indeterminate state (nirakhya) :

AF A FEF A TEHE w A

Another version, designed to gather up thoughts
and make the mind inoperative in the normal framework
but active in the spiritual practice (unmani) has been
mentioned.

Eqéals’flamgalﬁlgamméfl

Only two among the versions, however, have been
in vogue among the general run of practitioners : %adi’

_7—
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and ‘hadi’. The difference between the two versions is
mainly in the number of effective letters used. When
the repetitions of the letters are not counted, the “%kddi’
version has seven letters (% T § & B ¥ ®) while
‘hadi’ has only five (8 @ & @ €i). The latter omits
two letter T and ¥, both of which are held as very
important in the ‘4ddi’tradition. That is why, the ‘kadi’
tradition, adopted by one of the most important among
the texts of Sri-vidya, viz., Lalita trisati-stotra, is held
in high esteem''.

There is another view which emphasizes the
primacy of one or the other of the three units in the
fifteen-lettered mantra. The view known as kali-krama
(also called Kundali-krama) begins the mantra with
the unit % T I &l (and hence designated kadi-vidya);
it underlines the sattva (benevolent, knowledge-
oriented) aspect of the mother-goddess. In terms of the
parica-sandhya ritual, the mantra is worshipped as
Kama-kala-kali at dawn, as Bhuvanesvari at noon, as
Camunda at dusk, as Samaya-kubjika at night, and as
Kadi-paficadast at midnight. This is prescribed as most
suitable for householders. The view known as Tdrd-
krama (also called samavarodhini-krama) begins the
mantra with the unit @ % @1 il (and hence sadi-vidya),
emphasizing the rajas (dynamic, action-oriented) aspect
of the mother-goddess in the pafica-sandhya ritual, she
is worshipped as Daksind-kali (or Aniruddha-sarasvati)
at dawn, as Tara at noon, as Bala at dusk, as Jiiana-
sarasvati at night, and as Sadi-paficadasi at midnight.
The third view known as Sundari-krama (also called
Hamsa-krama) begins the mantra with the unit ¥ %
& @i ¥l (and hence hadi-vidya), and emphasizes the
tamas (malevolent, ignorance-orienter) aspect of the




Sarada—Catussatika 151

mother-goddess, who is worshipped as Adya-kali at
dawn, Tara at noon, Chinna-mastd at dusk, Bagala-
mukhi at night, and Hadi-paficadasi at midnight. The
last one is said to-be suitable only for those engaged
in blank magic, sorcery and such other evil mechaniza-
tions. Householders are forbidden to adopt either the
Tara or the Sundari-krama.

What has been said till now refers to the fifteen-
lettered mantra of Sri-vidya known as paifica-dasi. But
an older tradition speaks of ‘Sodasi (the mantra with
sixteen letters, figuratively described as ‘the girl of
sixteen’) as the real Sri-vidya'2. It is not only praised
as the best of vidyas, but great secrecy is attached to
it : “Do not impart to the undeserving this sixteen-
lettered lore, even if you are threatened with death.
This lore must be guarded as a great secret like one’s
private part. When the devotee’s mind becomes
absorbed in the feet of the guru, like salt in water, it
is only then that the great vidya is to be communicated
to him, out of compassion'®. This lore is said to be the
hidden import of all the Vedas, Sastras, puranas and
the yamalas™.

But the sodasi is substantially the same as
panicadasi, using the same letters in the same order,
but adding the seed-syllable of prosperity ‘Srith’ at the
end”. The form it would take would be :

MFTCIAMENTEF Tl B EF @l A

But then, the nature of the mantra would
significantly alter. Instead of the three units (khandas)
of the paficadast, we have here four units, ‘Srirh’ itself
constituting the fourth unit, called ‘transcendental unit’
(turiya-khanda). In the paricadast the transcendental
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form is said to be subtle or unmanifest, whereas in the
sodasi it becomes explicit.'® Thus, instead of the thirty-
six tattvas expressed in the paiicadasi, the sodasi,
speaks of the thirty-seventh tattva beyond tattvas also.'”
The expression ‘Sr21-v1dyé refers to the importance of
this ultimate but pervasive principle represented by the
syllable “Sri’.

The mother-goddess has only fifteen aspects,
corresponding to the fifteen phases of the moon in the
fortnight; but the sixteenth aspect that the sodasi
includes is pervasive in all the phases and is verily the
entirety of the mother-goddess, in her natural aspect as
pure existence, consciousness, and bliss."® Paficadast
also enumerates this as the transcendental aspect
(turiya-kita), but more by implication than by explicit
statement. The explanations of the mantra of fifteen
letters always reckon four units, the fourth, however,
not including any letters of the mantra.

There are also extensions of pasicadasi like the
ones into the seventeen-lettered mantra (saptadasa-
vidya), with, at the end, hamsa in Rudrayamala; into
the eighteen-lettered Kamardja-ashtadasa-vidya with
the initial addition of aim in the first unit, Arim in the
second, and s¥im in the third (€ % T & % & & ®
& e @ g oo ww @ g osfi); into the twenty-one-
lettered mantra in Siddha-yamala (% T3 @l &1 & 9
% 8 A g " w @ g s T w #F e gN) and
into the thirty-seven-lettered para-vidya :

il € A Wow ow oA ® oghoA: A T
M ¥ ol W FwwE A oA wA O
o (e e P e s T T P i B
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There is also a maha-sodasi with 28 letters : eight
seed-syllables, parichadasi (15 letters) and the first five
seed-syllables in the reverse (viloma) order.

In all these instances, the basic structure is that of
paricadasi, and care is always taken to group the letters
and other seed-syllables into three explicit units, with
the fourth unit either spelt out or implied. Even when
absent or undefined, the fourth unit it is that endows
unitary significance to the mantra. The three explicit
units are like upto the body of the mother-goddess
(“maula-kata-traya-kalevara”, Lalita-sahasranama),
while the implicit fourth is her very self. Seed-syllables
like aim, klim and srim emphasize this fourth unit,
‘which is regarded as ‘secret’ (rahasya).

Bhaskara-raya, the most revered authority on the
Sri-vidya, roundly tells us that “those who merely know
how to articulate the mantra without understanding the
meaning thercof are like donkeys carrying loads of
sandal-wood; utterance of words without a knowledge
of their import will not tend to any accomplishment,
even as ghee poured on the ashes will not help light a
fire”"®. And he suggests that meanings are manifold :
general sense, traditional import, secret teaching. prac-
tical import, etymological meaning, explanations based
on word-power, total meaning etc. “In short, there are as
many meanings as there are letters in the pasicadast™.

Broadly, however, meanings are two-fold :
(1) explanations of the essential symbolism and verbal
imagery involved; and (2) communications of practical
significance, meant to guide the devotee. The latter are
of course, beyond the scope of this (or any other) book.
The former is both eleborate and diffuse; and much of
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the imagery has now become obsolete. Works of
comparatively recent origin which seck to offer sym-
bolic explanations for the mantra can be forbiddingly
complex, abounding in flights of imaginations (like
Tri-kanda-sarartha-bodhini, gri—vidyd-sariketd-bhdsya
and Padicadasi-rahasya-vivarana). But works of
celebrated writers like Gaudapada, Lolla-Laksmidhara,
Bhaskara-raya and Girvanendra-sarasvati attempt to
present the traditional view-point that it is the primal
symbolism (ddi-vidya) which provided the inspiration
for the Vedas and the rest of religious and philosophical
lore in the country (‘“sarva-veda-sastranam api karana-
bhiuia’) There may be some truth in the argument that
this symbolism goes back to hoary antiquity.

Paricadast has, as has often been mentioned earlier,
fifteen letters arranged in three units (khandas or kiit
as). The first unit is called Vagbhava-kita and contains
five letters. The first letter, guttaral ka, stands for
Kamesvara, the higher principle that governs our
intentions and desires; it stands for the field of waking
life, where the sense-organs and mind are transacting
with the phenomenal world outside (jagradabhimani-
visvah). The letter is explained as derived from the
root which means ‘to illumine’ (kan diptau); and in
this sense, it is the principle of consciouness (buddhi).
It is also the vital principle in the human constitution,
and it is the symbol of Self?' Finally, ka is said to
represent ‘kama’, the cosmic urge to find expression
and satisfaction, or Brahma the creator. The consonant
ka is actually a union of the sound # with the vowel
a1 (Siva-Sakti).

This is an important letter, as it occurs thrice in
the mantra. It is said that is suggests three kinds of
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devotees (updsakas), ‘sakala’ (impure, inferior,
believing only in actions), ‘pralaydkala’ (mixed,
midling, believing in actions as well as knowledge),
and ‘vijiiana- kevala’ (pure, superior, believing in
knowledge only).?

The second letter is e, which, stands for the
feminine counterpart of the above, Kamesvari, or
Laksmi. The symbol T, which resembles a triangle
when written in Sanskrit, typically stands for the
mother-goddess as the source of all things®. It is derived
from the root which means ‘to remember’ (tk smarane),
ad represents the dream state, where the mind is
dynamic (svapnabhimani taijasah). If % is Brahma, ©
is the power of Brahma to manifest, express and denote
(Bharati).

The central point (bindu) enclosed in a triangle
(trikona), which signifies the consonant & followed
by the vowel T, symbolizes the union of Siva and
Sakti which is responsible for the emanation, preserva-
tion and dissolution of the phenomenal world, as
suggested in the opening verse of Saundarya-lahari.
The former (Siva) is represented by one half of the
yantra (composed of four triangles), while the latter
(Sakti) is represented by the other half (composed of
five triangles). Together they bring about all the nine
enclosures that go to constitute the whole yantra®.
There is also an explanation that Siva represents the
Vedantika Absolute (avikrta-caitanya, brahman) and
Sakti the power of maya, the union of the two bring
responsible for the world.” In the Sarnkhyan frame-
work, the union of Purusa and Prakrti is the correspond-
ing ideology.” The central point (bindu) is in poetic
imagery styled as the ‘ocean of ambrosia’ (sudha-
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sindhu), within the ‘abode of the wish-fulfilling crystal
(cintamani-grha), viz., the triangle, surrounded by the
nipa-trecs (viz., the lines of the yantra).

The third letter ¥ stands for Visnu, for the etymolo-
gical significance of the roots of the two are the same
(fyate vyapnoti). Pervasion of consciousness throughout
experience is indicated by the involvement of the state
of deep sleep with this symbol (susuptya-bhimani
prajhah). 1t is also referred to as Maya, the power of
cosmic projection and concurrent ignorance of the
reality. The letter § is said to resemble a dark cave,
which covers, enclosure and hides.?’

The fourth letter & stands for earth (ksiti), the
principle that remains isolate from the sensory activity
in waking, from mental processes in dream and suggests
insensibility to perception (paroksa), beyond the
phenomena, and uninvolved.”® The letter la is actually
a symbol of the essential condition of phenomenal
existence. That is why it occurs thrice in the mantra,
suggesting its hidden relevance for the three worlds.

The seed-syllable hrim which comes at the end of
this group of four letters is not a part of the first unit,
but a ‘crowning or peak’. Hrim is an especially sacred
syllable representing the mother-goddess herself. It is
a composite sound, consisting of the seed-letter ha
(meaning ‘sky’ or ‘void’), the sound ra (repha
signifying ‘fire’), and the terminal letter 7 (Manmatha),
closing with the unmodified nasal m (anusvara
suggesting dissolution). The first constitute ha is said
to be white in colour, the second constituent ra red in
colour, and the third constituent 7 blue in colour. The
three constituents thus represent the three gunas (sattva,
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rajas, and tamas), which are indistinguishably dissolved
in the mother-goddess as maila-prakrti. A second
explanation is also given : ha stands for Siva, ra for
Sakti, and 7 for their union resulting in attar tranquility.
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The same seed syllable (hrim) is repeated at the
end of the second and the third units. Technically hrirh
is called the ‘streak from the heart’ (hrilekha) viz.,
ardent aspiration of the devotee. This is also considered
as the one-lettered mantra of Maya or Bhuvanesvari
(who not only governs the three worlds but withdraws
them into herself). The etymological significance of
hrim is ‘bashful’: the phenomenal world as yet
withdrawn (sarikoca) is in a state of hiding in her, but
it has all the potentialities of unfolding and manifesting.
This seed-syllable, which is extensively employed in
Tantrika rituals is described as the tantrika equivalent
of the Vedic O (tantrika-pranava). It gives the sense
of completion : the letters in each unit of the mantra
are separate by themselves (vyasti), but the employment
of hrim at the joints (kita) transforms them into a
unity (samasti). That is why the position of Arim is
figuratively described as ‘knot’ (granthi), the first being
brahma-granthi, the second Visnu-granthi and the third
Rudra-granthi.

The terminal sound m (bindu, anusvara) has alone
with it the crescent moon (ardhacandra) and the
invisible powers (rodhini, nada, nadanta, sakti), which
are present only when the seed-syllable is articulated,
and not when written. This complex seed-syllable is
identified with the supreme mother-goddess (para-
devata), whose presence and power are sought to be
packed into the mantra. The import of each preceeding
letter is imagined as flowing into the succeeding one,
and the imports of the entire series to coalesce in the
terminal Arim.

The first unit, called Vagbhava-kita, is so called
because the unit is presided over by the creator both of
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the material world and of the linguistic forms, Brahma.
And its importance is derived from the fact that it
includes the three most important seed-syllables: ka
from which everything arises and which confers on the
devotee the highest benefit of liberation; /a which brings
to the devotee unfailing prosperity; and 7 which secures
all happiness. Thus, this unit is the very substance of
the entire Sri-vidya, which in its turn is the epitome of
all religious lore.”’

The first kitta, according to the ‘hadi’ tradition, is
obtained by replacing the first three letters (ka, e, ©) by
the sixth (ha), the seventh (sa) and the first (ka) of
Kadi-paiicadasi.

Bhaskara-raya tries to draw out the significance of
the famous gayatri hymn from this unit of paricadasi:
ka standing for “tar”, e for “savitur varenyam”, i for
“bhargo devasya dhi” and la for “mahi”. The third
quarter of the hymn, being meant by the peak symbol

hrim, which also includes the inarticulated fourth
quarter.*’

The second unit, called Kamaraja-kiita, contains
six letters (ha, sa, ka, ha, la, hrim), three of which (ka,
la, hrim) are repetitions from the first: and one letter
(ha) is repeated twice in this unit. The two new letters
are ha and sa. The letter ha, when it occurs as the
initial letter of this unit, means ‘to strike’, ‘to destroy’
(hanyate, destruction of the five kinds of bondage and
evil); it represents Sun in this context. When the same
letter occurs again, it means ‘to obtain’, ‘to reach’
(hiyate, prapyate) all that one desires; it stands here
for the divine Swan (hamsa) (from the root ohang, ‘to
go’).




160 The Tantrik Practices in Sri-Vidya

The other new letter sa is taken to signify helping
to enjoy pleasures, mundane and spiritual (siyante, from
80, ‘to enjoy’ or s# ‘to procreate’); it represents the
cool rays of the Moon. The letter la (which is also
found in the first unit) means here ‘plenty’ (d@dhikya),
when taken along with the final peak-syllable hrini
(viz., lahrim, laharim). The syllable hrim in the second
unit, however, has the same significance as in the first.

The third unit, called Sakti-kita, has four letters
(sa, ka, la, hrim) all of which are repetitions from the
first or second units. The three letters (sa, ka, la,) taken
together, however, mean ‘entirety’ (sakala), viz., all
the tattvas from the transcendental Siva to the
phenomenal earth (sa is symbol for Sakti, and la for
the earth).

Of the letters that go to form this mantra, ka occurs
twice and ha occurs twice; they signify the Male
ingredients (Slva) The other single letters all belong
to the Female (Sakti). The composite seed-syllable Arim,
which occurs thrice, is both Male and Female.?!

The three units are representatives respectively of
the three cosmic powers; Fire, Sun and Moon;* the
three goods, Brahma the creator, Visnu the preserver,
and Rudra the destroyer; three supreme values of human
life, dharma (life in accordance with divine law),
artha-kama (wealth and pleasures), and moksa (the
final freedom from phenomenal involvement); the three
aspects of the Vedic lore, Rgveda, Yajurveda and
Sama-veda; the three liguistic arrangements (cchanda),
gayatri, trishtup and jagati.

Each of the units has its own characteristic and
collective seed-syllable : aim for the first, klim for the
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second and sauh for the third. The three together
constitute the soundbody of the mother-goddess. Hence,
the gayatri for Tripura takes the following form :

g“r: T ﬁdaz?%u;hwﬁn b

The first unit (represented by aim) is the head of
the mother-goddess Tripura; the second unit (klim)
constitutes her body from the neck below till the waist;
and the third unit (sauh) is the portion of her body
below the waist. In the human body, the first unit (aim)
is the Fire that starts from the basal plexus (maladhara)
and rises till the andhata in the heart-region; the second
unit is the Sun that rises from the andhata and touches
the gjiia centre between the eyebrows; and the third
unit is the Moon that emerges from the ajnd centre and -
touches the top of the forehead (lalata).
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The paricadast with the above three kitas are to
be regarded as the stream of sound that rises from the
basal mildadhdara centre and goes right up to the
thousand petalled lotus on the crown of the devotee’s
head. This sound passes through the three ‘peaks’
(kutas) symbolized by the sound hrim, as a thread
through the three beads of a rosary.*

3. Identity of Yantra and Mantra

Works on Sri-vidya insist on the conceptual identity
of the visual representation in the from of Sri-cakra
with the verbal imagery that is known as Sri-vidya-
mantra (fifteen-lettered paricadast or sixteen lettered
sodast). The two are used conjointly in worship rituals,
and each has its own thematic specificity and procedure
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of employment. But the prevailing idea in the entire
worship is that the two are basically of one nature, one
form and one import.

The expression ‘Meru’ (Sumeru), applies equally
to Sri-cakra and to the Sri-vidya-mantra.® The express-
ion is derived from the ancient mythical lore, common
to many Asian countries, that in the centre of the
Universe is the most resplendent mountain, made of
solid gold and studded with jewels on the slopes,
soaring unimaginably high, and that it has three peaks,
on the middle of which the heavens are located; the
three peaks are said to be the residence of three gods:
of Brahma on the Western peak, of Visnu on the Eastern
peak, of Siva on the Central perk; the base of the
mountain is square in shape, each side being differently
coloured, and the fourteen worlds are arranged around
the base.® It is the king of mountains, and the beings
that dwell on it are free from sorrow, old age; disease
and death. In the Tibetan lore.3* Meru is the mountain
located in the middle of the milky ocean, rising high
on a base of four sides, having flights of steps on each
side made of gold, silver, sapphire and amber; alround
the base are grown the wish-granting trees (kalpa-
vrksa) decorated with a thousand victory banners
fluttering in the breeze. The mountain faces east; and
the four continents surround the base. The three peaks
of the mountain represent the three diamonds (vajra) :
body, speech and thoughts.

Sri-cakra is a representation of the Meru mountain,
the king of mountains (cakra-rdja); and the idea of
three peaks (fri-kiita) dominates over this conception.
Each peak formed like a triangle has three sides; and
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on cach side is a cakra. Thus there are altogether nine
cakras, yonis for enclosures entering into the structure
of Srti-cakra. The mantra appropriate to Sri-cakra also
has three parts (tri-khanda), corresponding to the three
peaks of the yantra. There are again, nine letters
(navarpa) in the mantra corresponding to the nine
enclosures (ravavarana) of the yantra; and they exhaust
the entire Universe. Thus the mantra also is a meru.’’

The mantra of Srz'—cakra is significantly called
matrka-cakra, the pattern of seed-letters, arranged, as
already explained, in three units representing Moon
(Soma), Sun (Sirya) and Fire (Agni).*® The supreme
deity that presides over the mantra as well as the yantra
is Tripura, the goddess of three fields. The triad is the
dominant motif : the three individual units and the
union of the three as the fourth (turiya). The three
comprehend all the details of the world and spiritual
practice, and the fourth (implicit in each of the three)
is the highest objective of spiritual endeavour.

The primary triangle (kona-iraya) in the yantra
along with the central point (bindu), as the fourth detail,
is regarded as the initial seed-letter air (T, representing
the triangle as explained in the previous section, along
with the bindu), from which the entire mantra evolves.
The letter ¥ itself is the symbol of union of Siva (a)
and Sakti (7). The form of the diphthong T in Sanskrit
is enough to establish the identity of the yantra and
mantra, which are imagined to represent Siva and Sakti
respectively. The central point (bindu), like the
unmodified nasal m, is beyond concrete representation
or explicit vocalization. It is regarded as the ‘fourth’
(turiya), implicit in the three concrete units of the
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triangle. The three units in both the yantra and the
mantra are called cakras (or kiitas, or khandas).

The three cakras are : Fire, Sun and Moon, with
Brahma (formless) as the fourth. The three corres-
ponding institutional directions (@mndya or samayas)
are East, South and West, with North as the fourth :
The spiritual centres (pithas) in them are respectively
(Kamartpa, Parnagiri, Jalandhara, and Uddiyana as the
fourth; and the three presiding dieties Kamesvari,
Vajresvarl and Bhagamalini respectively with Maha-
tripura-sundari as the fourth. The three powers (Sakti)
are : Vama (with her consort Brahma), Jyestha (with
her consort Visnu) and Raudri, (with her consort Rudra)
with Santa (‘“tranquil’) as the fourth; corresponding to
these are desire (iccha, associated with Bharati, spouse
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of Brahma), knowledge (jfigna, associated with Ksiti,
spouse of Vishnu) and action (Kriyad, associated with
Aparna, spouse of Rudra). The three principles (tattva)

¢ : Self (atma), liberating wisdom (vidya), and the
ultimate good (siva), with entirety (sarva) as the fourth.
The three selves are : individual self, (atma), the inner
self (antaratma) and the highest self (paramatma), with
the enlightened self (jianatma) as the fourth. The
conditions of the individual self are three : wakefulness,
dream and deep sleep, with turiya as the fourth. The
cognitive process (puta) also involves three units : the
knower (jfiatr), the knowledge (jana) and the known
(jrieya), with their perfect union (samarasya) as the
fourth. The verbal expression (sabda) is three-fold :
cognizable although indistinguishable (pasyanti),
distinguishable but inarticulate (madhyama), articulate,
expressive and suggestive (vaikhari), with ‘transcenden-
tal’ (para) as the fourth.

It may be recalled that the different parts of the
Sri-cakra are inscribed with different groups of letters
of the Sanskrit alphabet, cach letter symbolizing an
aspect of the power of the mother-goddess. In the
tradition of Kailasa-prastara layout. Sri-cakra symboli-
zes the identification of 50 letters (matrka) with the
mother-goddess. The two decorative parts, viz., the
surrounding square (bhiipura) and the peripheral triple
girdle (tri-vrtta), are left out in such inscription. In
each of the petals of the sixteen-petalled lotus (sodasa-
patraka), one of the sixteen vowels is inscribed, 31 at
the eastern entrance, and moving in sequence in the
anticlockwise manner. On the petals ‘of the eight-
petalled lotus (astadala-padma), groups of consonant
letters are inscribed from ka to ksa. The vowels here
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are regarded forms of Sakti, and the consonants of
Siva : thus these two lotuses by themselves signify the
conjunction of Siva and Sakti.

The enumeration of the letters of the alphabet is
continued, one letter in each corner, in the fourteen-
cornered figure (caturdasara) inwards till the ecight-
cornered figure (asta-kona). The eight-cornered figure
is inscribed with composite seed-syllables; and the
primary triangle (mualatri-kona or Vagbhava) has in
cach of its corners a unit (khanda) of the paficadasi-
mantra, the first unit in the eastern corner, facing us
when kept horizontally (or at the apex below when
held vertically); the second and third units in the two
corners on the right and to the left of the apex. The
central point is usually left uninscribed, because it is
beyond both visual representation and verbal
expression. When, however, the point is made to swell
into a circle (itcchiing condition), the foundational male
seed-syllable ‘O’ and the seed-syllable specific to the
mother-goddess im are inscribed.

There is an account of how each of the nine cakras
in the yantra is evolved from the letters included in the
fifteen lettered mantra, paficadasi.

From the latter % occurring thrice in the paficadast
and signifying the powers of desire, knowledge and
action, and from the letter ¥ which together represent
the union of kama and kala, the central point (bindu)
evolves; this is the first cakra. Two subsequent cakras
(primary triangle and the eight-cornered figure) arise
from the complex seed-syllable . The next three
cakras (comprising the ‘preservatiemaspect’ (sthiti)
evolve from the letter & occurring twice and from the
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letter § respectively. The two peripheral cakras (the
two lotuses) are derived from the letter § occurring
twice. The final cakra, (viz., the surrounding square)
evolves from the letter & occurring thrice in the
mantra.”

Each of the cakras has also a specific mantra.

1. Bhapura © 3 e @l

2. Shodasa-patraka : T i W

3. Asta-dala-padma : & F @l

4. Caturdasara I A <= i o

5. Bahirdasara . e wEEl e

6. Antardasara S S -

7. Asta-kona . # oA @

8. Tri-kona C T el e

9. Bindu :  Paicadasi or Sodasi
REFERENCES

1. 3THR: FAATg: Wehrel: TH: f¥E:
BHNSTT: FHonea fameie: yaifaa:il
STASHR-FHTA 378 AR
yuse e HiEighd JRREll

2. Cf. Varivasya-rahasya, 2.

3. Cf FHhWE b= Fuie fRrersfior:)
TR fammi=n @w: wew ;|
Terareiferman aor: wrerefufaaTeeht:|
e TERqUeA 7 A werEdl
(Matrka-mandala)
also 3T WgHT I S SFSTESAS |
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IHREE WU A TEFAEHE

(Jfianarnava)
also THE AIGUAT B S e
W B T S SAfa g ohieen i
sifat=ral gl @R HArT gar=a: ete.
(Uttara-tantra)
4. Kama-kala-vilasa, 17
Frenfaeamriaygs)
IEniEsE cicaull
¢f. also guitan: diffmrass wel: ToEEId
wreht g wen ¥ "ieases ol
Siva is likened to the moon’s digit that is visible (darsakhya
candri kald), and Sakti to the digits that make the moon
visible (dristakhya kala) cf. comm. on Saundarya-Lahari, 1.

(Arunamodini)
5. WIESIl: wen WHIfgge g
Hl YSOEIchel F1 HIGehTash& v ||
6. Trgu ffawn <t srifaatrefyof
RENICS A ERINIES TENE R e MRl
(Vamakesvara-tantra)
7. anftsalt FevfeatTe HeEf|
S forarafaa: wmsad HEEoi)
wfeesl T : wMsad HHEE|
e It g A A=l
8. ¢f. Sri-vidyarnava-tantra, 7, section on Sri-vidyayah
bhedanamuddharah’, pp. 114-115.
9. cf. ‘Prakasa’ on Varivasya-rahasya. The following hymn is
cited as the mnemonic description of the mantra :

The explanation of the words used :

FHME A FHE aSioniE s6 AR |
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10.
11
1z

13.

14.

15

16.

L7

18.
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Tl Wehell "R 9 qesAw fasammars sffamm)
%M: (Eros) =%; Aqif4: (Source) = T; HHT (goddess) = §; |
SII: (Indra) = &; T (Skanda) = 11 561 = 29; Wafisq
(air) ==; 319 (Sky) =%; $= =; (again) el = &; THel
=¥ % &; 99 = §i;

FR: TR TREG: |

qF hIcder qU|

eg. Jianarnava, 24, 28

s w1 foen shfeRicafiuiea

¢f. also Siddha-yamala

FEl A I e e = g

FTell HAwEN Hd: FElkl yorE: fh

SiveTiISeiE 9 a1 T JET

AT G FATARA TR

Ibid., 68-69 |

F 3= wewm fe wrd: FHusTRfa

Tifadean Hetfaen wafaiE e

3@ AU el qen afa et

A wafa faelis areat: s firh

TR A Helfawn Fuan srewnern

T *F il 39 9 2 wrewmady

Ibid., 64

ALY, JHE T Sewmor etc.

wewmar g seferaata e

Tl qlEEET yeusE gened fausr

Cf. Kama-kala-vilasa, 18.

SIEGeraTeT a5 waen fawm

Cf. Subhagodaya
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<witen: gffraran geeedE q)
et g won 3 S
19. Varivasya-rahasya 2, 54, 55.

20] ' Wk P
21. FHHE AT =

22. cf. Svacchanda-sangraha:
G TSN Jugon o =9:|
wiey Bad 7 = faurs gl
23. IRSUHER diS hivEEHESY| (Catuh-sati)
also SHIT1: HTEYST THRsT AHhvew:| (Matrka-kosa).
24, Taored fFafagey: fa: wEm)
TSRS AR 1|
SeRrETE e f Tl
o g=o Segen e 7 yEEfan
25. c¢f. Padartha-candrika on Saundarya-lahari, 1.
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CHAaPTER III ‘
THE TANTRA OF SRI-CAKRA
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(Durvasa)

1. Sri-Vidya

Sri-vidya is a cult of considerable antiquity, com-
prehending a yantra (viz,. Sri- -cakra), a mantra (viz.,
Paricadast or sodasi), and a tantra (viz., Sri-vidya). It
is prevalent all over the country, although there are
regional variations in the tradition. The mantra and the
tantra thereof are not quite as popular as the Sri-cakra,
which is familiar not only to devotees but also to the
art-enthusiasts. While the actual worshippers of
Sri-cakra are few in number, those who reverence it
and keep coples of the sacred diagram either in pr1nt
or in metal in their homes or places of work are in
large numbers. The mere presence of Sri-cakra (even

without a ritualistic worship to it) is believed to confer
on the faithful material and spiritual benefits.

There are several temples, especially in south India,
where the worship of Sri-cakra assumes an important
detail. Among them arc the temples at Kanchipuram
(Kamakoti), ~ Chidarmbaram  (Sammelana-cakra),
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Jambukesvaram (Lalita), Kurtalam, Avadaiyyar-koyil,
all in Tamilnadu, Srageri (Sarada) and Kollar (Mikdr-
bika) in Karnataka. There is a legend, without however
any foundation, that the great Sankara installed a
Sri-cakram in the famous temple at Tirumala-Tirupati,
and that the unparalleled prosperity of the temple is to
be ascribed to this reason. Inspired by this legend,
several temples have begun to utilize the Syi-cakra.
There is a temple in Karnataka (Candala-Paramesvari
shrine in Sannati in Gulbarga district) which has the
vimana on the sanctum shaped like a huge Sri-cakra.

There can be little doubt that the cult of Sri-cakra
has a tantrika background, although efforts are made
to relate it to the Vedic tradition. That there were two
traditions in the country since very ancient times viz.,
Tantrika and Vedic, has been recognized even by the
staunch votary of Vedic orthodoxy, Kulliika-bhatta,
(who lived between 1150 and- 1300 A.D.).! The two
naturally involved themselves in rivalry and conflict,
but they compromised and interacted equally naturally.
The present-day religious ideas and practices in India
represent amalgams and fusion of the two traditions in
various proportions and degrees. The cults relating to
- the mother-goddess and female tutellary deities belong
to the Tantrika tradition; the rituals involved in them
clearly reveal this background, although symbolisms
and interpretations have been in many cases borrowed
from the Vedic thought-structure.

Sri-cakra is essentially worship of the mother-
goddess called Lalita,-Tripura-Sundari, Sodasi, Raja-
rajesvarl or merely Devi. Her consorts (devatas) and
aids (yogini) are also females, and they too receive
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worship as ‘retinuedivinities’ (parivara-devatas). The
ritualistic details are also characteristically feminine in
emphasis. The diagramatic representation involves the
basic form of triangle, the typical symbol of femininity
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(yoni). A degenerate cultic variation recommends the
worship of the actual generative organ of the chosen
female (pratyaksa-yoni) as the living Sri-cakra.

The mother-goddess cult in India has crystallized
the concept of ‘energy-centers’ (sakti-pithas) associated
with places. The mother-goddess who dominates the
Sri-cakra cult is associated with as many as fifty centers
in her various forms and aspects, spread all over the
country. Twelve of them have been popular : Kafici-
puram (Kamaksi), Nepal (Kumari), Gurjarat (4mba),
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Malava (Kalika), Prayaga (Lalita), Varanasi (Visala-
kst), Vindhyacala (Vindhyavasini), Gaya, (Mangala-
Candi), Banga or Bengal (Sundari), Karavira or
Kolhapur (Maha-Laksmi), Assam (Guhyev’vari) and
Malaya mountains (Bhramari). However, it is in the
Kaficipuram shrine that the Sri-cakra cult was active
and persistent. It was from here that the cult spread all
over the southern part of the country.

TR
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Despite the fact that great secrecy was attached to
the worship of the mother-goddess in the Sri-cakra
from, a fairly rich literature has grown up on the subject.
But this literature does not go back beyond the sixth
century, although some of the works (like Bhdvanopani-
sat and Arunopanisat) are couched in archaic style.
Much of the literary source-material is to be found
included in Tantrika texts dealing with all aspects of
the cults (principally Vamakesvara-tantra, Yogini-
hrdaya-tantra, .S‘akti—saﬁgama-tantra and Svacchanda-
tantra), as well as in the manuals based on them but
dealing with specific issues (like Rudra-yamala,
Tripura-rahasya, Kamakala, Setubandha, Nityd-soda-
Sika-kalpa, Parasurama-kalpa and Varivasya-rahasya).
While most of the Tantrika texts are products of the
ninth and tenth centuries, the manuals were much latter
productions, some of them as recent as the eighteenth

century.

The tendency noticeable in many of these manuals
1s to reconcile the cultic ideas derived from the Tantra
with the Vedic tradition. Lolla-Laksmidhara, for ins-
tance, claims that Sri-vidya is actually derived from
Taittiriya-aranyaka (1, 11, 54; 1, 12, 32; 1, 23, 1; 1,
32, 127), and tries to draw parallels between the Vedic
yajiia and the rituals of Sri- vidyd. Bhaskara-raya, to
city another instance, derives Sri- vidya from a hymn in
Rgveda® and Sri-cakra from another®. It is also claimed
that Sri-vidya is an evolved form of the celebrated
Vedic hymnal deity Gayatri (cf. Sri-vidya- mantra-
bhasya, ‘Trikanda-saratha-bodhini, Vira-raghava-
sastrl).

Sankara, the reputed advocate of Vedic authority,
is claimed in legendary accounts to have been initiated
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in the tantrika cult of Sri-vidya at Varanasi. The
principal poetic work in this cult, Saundarya-lahari* is
ascribed (wrongly, however) to his authorship; a part
of his work is said to have been recovered by him
from Kailasa. He is also said to have composed a
general work on tantrika worship, Praparicasdara, a
cultic text on Tara-worship (T ara-prabhrtikd) and a
hymn to a tantrik deity (Cintamani-stava, according to
Bhaskara-raya). His predecessor, Gaudapﬁda, is also
claimed to have written two manuals on Sri-vidya (Sri-
vidyd-ratna-siitra or Sakti-sitra according to Bhaskara-
raya) and Subhagodaya-stuti on which there is a
commentary by Lolla-Loksmidhara). And his teacher,
Govinda, is said to have been the author of a general
tantrika work, Jayadratha-yamala, which was dis-
covered in Nepal. The ﬁri-Vidyimava accounts of the
lineage of sri-vidyﬁ teachers includes all the important
names of the Vedic tradition : Kapila, Atri, Vasistha,
Sanaka, Sanandana, Bhrgu, Sanatsujata, Vamadeva,
Narada, Gautama, Saunaka, Sakti, Markandeya,......
Parasara, Suka, Vyasa, Gaudapada, Parasarya, Satyani-
dhi, Ramacandra, Govinda, and Sarikara. From Sankara
onwards, the lineage continues through Padmapada
(who wrote Sarhbhandha-dipika, a gloss on Prapatica-
sdra ascribed to Saﬁkara), Bodha, Girvana, Ananda,
Visnu-§arma, Pragalbha and Vidhyaranya.’

The association of Sankara (author of the Bhasyas
on Brahma-sutra, Bhagavad-gita and the Upanisad)
with tantrika cults is very uncertain, and the above
account of his tantrika, lineage can scarcely be truste.
His acquaintance with Sri-vidya, if indeed there was
any, is not even faintly suggested in his Vedantika
writings. He appears to have been entirely ignorant of
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Sri-cakra, if we rely on his well known works Yet, it
is remarkable that the pontificates that claim to have
been founded by him make him a devotee of Sri-cakra.
However, these pontificates have encouraged the cult
of Sri-cakra, and have contributed considerably to the
spread of the cult.

It is probable that Vidyaranya (who is regarded as
a teacher in Sankara’s line) was proficient in the
Sri-cakra cult. A treatise on this cult, Sri-Vidyarnava-
tantra is ascribed to his authorship. Associated with
the founding of the Vijayanagar empire (around 1336
AD.) and with two pontificates Kafichipuram and
Srgeri (both owing allegiance to Sankara), he was a
great spiritual, social and political force in South India.
It may be due to his influence that the Sri-vidya cult
spread in this part of the country. His disciple,
Laksmana-desika, who performed a deviydga in the
capital of the Vijayanagar empire, must have striven
hard to reconcile the devi-ideology of the tantrika
tradition and the ydga presceriptions of the Vedic
tradition. He is the author of a general tantrika work of
considerable celebrity, Sarada-tilaka, along with its
supplement 7ard-pradipa. His disciples are supposed
to have popularised the Sri-vidya cult in different parts
of the country : Mallikarjuna in the Vindhya region,
Trivikrama in Orissa (‘Jagannatha’), Sridhara in Bengal
(Gauda, Mithila and Vanga) and Kapardi in Varanasi
and Ayodhya.® It was he who provided the literary
framework of Sri-vidya in the four works : Tantra-raja-
tantra, Matrkarnava, Tripurarnava and Yogini-hrdaya.”
It may safely be assumed that the present ideological
and ritualistic structures of the cult were crystallized ]
by him. ‘
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The glory of the Vijaynagar empire reached its
peak during the reign of Krsna-deva-raya (1509-1529
- A.D.). Along with the political fortune of the Hindus,
the revival and spread of the traditional values of the
Hindu culture also took place. It was in this context
that the cult of Sri-vidya gathered momentum. Lolla-
Laksmidhara who was one of the leading scholars in
the court of Krisna-deva-raya, was the son of Vi§vana-
tha-bhattaraka (who bore the title ‘Modern Vyasa’,
nitana vyasa) in the court of Vira-rudra, the Gajapati
ruler of Orissa. Laksmidhara was also in the Orissa
court (of Pratapa-rudra) before Krsna-deva-raya
ascended the throne of Vijayanagar, He wrote a lucid
and authoritative commentary on Saundarya-lahari
ascribed to the great Sankara) and a brief gloss on
Subhagodaya-stuti (ascribed to Sankara’s teacher,
Gaudapada). The former work became the chief source-
material for the later writers on Sri-vidya. It has
remained to this day an indispensable guide for the
students of this cult.

Another name associated with the Vijayanagar
court as well as the spread of Sri-vidya cult is that of
Gambhira-raya-diksita, who however retired in his later
years to Varanasi. His son, Bhaskara-raya (initiatory
name, Bhasuranandanatha) was a polymath, and he
undertook to revive the tantrika aspects of Atharva-
veda, which had been lost inoblivion at that time. He
was a fri-vidyd enthusiast and wrote extensively (in
Sanskrit). The most significant among his works are
Setu-bandha (a commentary on Vamakesvara-tantra,
written in 1733 A.D.), Saubhagya-bhaskara (a commen-
tary on Lalitasahasranama, included in Brahmanda-
purana) (1778), Varivasyd-rahasya (with his own gloss
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entitled Prakasa), Ratnaloka (a commentary on
Parasurama-kalpa-sitra). Guptavati (a commentary on
Durga-sapta-sati, included Markandeya-purana) and
Bhasya on the Bhavanopanisat. He also wrote works
on Vedic literature, grammar, prosody, Nyaya, Smrti,
Vedanta and Mimarhsa; he was also a poet.

A South Indian settled in Varanasi, a brilliant
scholar in the Vedic and Tantrika lores and an
indefatigable advocate of Sri-vidya, he had ample
opportunities to examine the cultic presuppositions and
practices current in different parts of the country, to
reconcile them, and to revitalize the essential aspects
of the cult. It was he who crystallized the tantrika
point of view of Sri-vidya. He recognized the need on
the part of somé of the devotees to resort to the cruder
forms of external worship,® and the need, on the part
of the more advanced devotees, to dispense with the
physical and external approach altogether and to
worship Sri-cakra as manifested in the human consti-
tution itself.” During his day, Tantra had become
disreputable by degenerate cultic practices, especially
to the ‘left-handed sect’. Bhaskara-raya attempted to
clarify the real Tantrika outlook, and clear numerous
misgivings.'’

Both Lolla-Laksmidhara and Bhaskara-raya sought
to reorient the cult not only to accommodate the Vedic
ideas but to eschew the degenerate practices that had
become almost natural and necessary part of the cult.
They minimized the value of external rites and practices
and emphasized the merit of ‘inner worship’ (antar-
yaga), once a fair degree of understanding has arisen.
They underlined the prescription given by the Vama-
kesvara-tantra (51).
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“Best of all forms of worship is inner worship.
External worship (viz., ritualistic) is to be resorted to
until the dawn of enlightenment.”

2. The Primal Model

Both the yantra and the mantra of Sri-vidya
emphasize that the Universe is an integrated structure,
and that the integrity of the structure derives from the
functional unity, or the unity of direction which in turn
in due to the presence and power of the mother-goddess.
The yantra is a concrete model of this integrated pattern,
organization of parts in a whole, total unity that is not
disturbed by the presence of manifold shapes or
multitudinous projections. The same principle is held
applicable to the individual constitution (pindanda) also.

Tantra being a practical discipline, its concern is
more with the individual than with the Universe. It
holds that the individual contains within himself all
the essential dimensions of the universe; and that the
entire Universe unfolds itself in the development of
the individual. It the Universe represents diffusion and
separation (vyasthi) the individual represents focussing
and compactness (samasti). The presence and the power
of the mother-goddess could, therefore, be discerned
more markedly in the individual.

The Tantra ideology, as is well-known, works with
the human model of cakra-organization. The human
constitution, in its essential and abstract structure,
consists of six centers of organization : muladhara
at the base of the spinal column (meru-danda),
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Shat-cakras :
1. Mauladhara 5. Visuddha
2. Svadhisthana 6. Ajha
3. Manipiira 7. Sahasrara
4. Anahata !
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svadhisthana just below the navel region, manipira
around the navel region, andhata at the heart, visuddha
- at the throat, gjfia between the eye-brows. These are
taken to correspond with the six directional deities
(@mndya- nayikas). In groups of two, they represent
the three aspects of the mother-goddess, whose presence
it is that renders all these cakras active, relevant and
integrated : emanation (miladhdara and svadhishthana),
preservation (manipira and andhata), and absorption
(visuddha and gjna). According to a different reckoning
(Kali-krama), miladhara represents the center of emana-
tion (srsti-cakra), svadhisthana the center of preservation
(sthiti), manipiara the center of absorption (samhyti),
andahata the center which is unnameable (anakhya),
visuddha the center of illumination (bhdsd-) and ajna
the center of final rest (visrama-).

The features of the yantra of Sri-vidya have been
accommodated within this model. The surrounding
square (bhupura) and the triple girdle (tri-vrtta) repre-
sent the muladhara center (emanation, srsti). The
sixteen-petalled lotus (sodasa-patraka) and the eight-
petalled lotus (astadala) that are outside the main
pattern correspond to the svadhisthana center (preserva-
tion, sthiti); they encompass the essential yantra and
preserve it. The fourteen-cornered figure (caturda-
sara), the outer and inner ten-cornered figures (bahir-
and antar-dasara) represent the manipira center
(absorption, samhrti). The eight-cornered figure
(astara) and the primary triangle (trikona) together
correspond with the andhata center at the heart. The
central point (bindu) in its visible aspect represents the
visuddha (andakhya) center, and in its invisible aspect
the gjria-center or illumination (bhdsa). The transcen-
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dental import of the entire yantra is beyond the gjia
center stretching till the mystical thousand-petalled lotus
(sahasrara) on the crown of the head, which in fact is
the seat of the mother-goddess.

The Samaya- -system prescribes the worship of the
abstract Sri-cakra in one or more of the above bodily
~ centers, excluding mitladhara and svadhisthana (which

sahasrdra, worship may be conducted with increasing
advantage from center to center. Worship at manipira
will lead the devotee very near the mansion of the
mother-goddess (sarddhe); worship at andahata helps
him get into the mansion and behold the mother-
goddess from a distance (salokya); worship at viSuddha
“helps him approach the mother-goddess in close
proximity (samipya); worship at djid makes him
acquire the same form as that of the mother-goddess
(sarapya). These benefits are insignificant in compari-
sion with the absolute union with the object of the
devotee’s devotions at the sahasrara center; it is of the
nature of ‘highest bliss’ (parananda)."

The bodily centers are grouped into three units or
knots (granthi), one represented by Rudra at the svadhi-
sthana center, another by Visnu at the andhatas center,
and the third one by Brahma at the gjfia center;
corresponding to the triple-girdle (vrtta-traya) immedia-
tely within the surrounding square, which represents
the thousand-petalled lotus. The devotee meditates on
the identification of this peripheral reality with the
central point (the focus of Sri-cakra).

The visuddha and ajiia centers correspond to the
‘Moon’ part (soma-khanda) of Sri-cakra, and are said
to comprehend the sixteen vowels of the alphabet. The
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manipira and andhata centers constitute the ‘Sun’ part
(sarya-khanda) and comprehends twenty-five conso-
nants from ka to ma. The maladhara and-svadhisthana
centers correspond to the ‘Fire’ part (agni-khanda) and
comprehend the other ten consonants (va to ksa). The
three parts are alike manifestations of the seed-syllable
hrim, which is the verbal form of the mother-goddess.
Right above the ‘Moon’-part is the seat of the Moon,
identical with Vishnu; and right above the ‘Fire’-part
is the seat of the Fire, viz.,, Rudra. The three divinities
symbolize the three-fold powers of the mother-goddess:
emanation, preservation and absorption.

Muladhara and svadhisthana together are designa-
ted by the unit-symbol aim; manipira and anahata
together by Kiim; and visuddha and ajfia together by
sauh; the three symbols standing for Fire, Sun and
Moon respectively. They also correspond with the three
aspects of sound : pasyanti, madhyama and vaikhari,
and to the three units of the yantra (trikona and ast
akona, dasara-dvaya and caturdasara, astadala and s
odasa-patraka), excluding trivrtta and bhipura. They
further symbolize the three involvements of conscious
transactions : pramdana (means of cognition, pramata
(the subject who cognizes) and prameya (the objects
cognized); the three instruments of knowledge :
individualized conscious- ness (buddhi), go (ahankara)
and mind (manas); and the three values of life : dharma
(life according to divine law), artha (wealth) and kama
(pleasures).

From maladhara to visuddha are ten principles
(five bhutas : earth, water, fire, air and dkdsa; and five
tanmdtras : smell, taste, form, sound and touch). From




188 The Tantrik Practices in Sri-Vidya

there till gjiia are eleven organs (five sense-organs,
five organs of action, and mind). These twenty-one
principles are accommodated within the main portion
of Sri-cakra (from the bindu to caturdasara) Beyond
this (viz., beyond the ‘Monn’-part), is the triple girdle
(trivrtta) and surrounding square (bhapura). The four
corners of bhiipura represent the four legs of the cot
on which the pure sattva (sadasiva) rests as a plank
(trivrtta). The four legs of the cot symbolize the four
principles : maya (Brahma), suddha-vidhya (Visnu),
mahesvara (Rudra) and sadasiva (Isana). Together, the
picture symbolizes twenty-five fattvas. The mother-
goddess unites with the twenty-fifth tattva, viz.,
Sadasiva, and their union itself is the twenty-sixth tattva
(Siva-sakti-yoga). 1t is this tattva of union that brings
about, pervades and governs this entire Universe of
matter and spirit.'?

The imagery of the cot on which the mother-
goddess rests is symbolically significant. The four legs
of the cot stand for the four principles underlying the
phenomenal world : emanation (srsti, Brahma),
preservation (sthiti, Visnu), dissolution (upasambhara,
Rudra) and withdrawal of the entire world into the
subtle and hidden state (tirodhdana, Isvara). The plank
poised over the four legs (paryarka) represents the
fifth principle of the reception and retention of the
with drawn phenomena in a seed state until the occasion
for re-emanation occurs (anugraha, Sadasiva). The four
principles represented by the four legs are incorporated
in the fifth principle in its causal condition and in the
form of latency.

The five principles are said to be offsprings of the
mother-goddess : Brahma from her right eye, Visnu
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from her left eye, Rudra from her eye on the forehead,
I$vara from her navel, and Sadasiva from her heart.
The underlying symbolism is that these five deities are
merely differentiated manifestations of the mother-
goddess herself.

Further, Kamikagama, describes the human body
as the island of nine precious stones (‘deho nava-ratna-
dvipah’) representing the nine cakras of the yantra of
Sri-cakra.® The reference is to the traditional imagery
of the island of nectar-ocean (sudha-sindhu), in which
the mansion of the mother-goddess (cintamani-grha)
occurs, surrounded by wish-fulfilling kadamba-trees.
Intentions are these wish-fulfilling trees (sankalpah
kalpa-taravah) which sprout on the vast island of
consciousness (individuated) ands surround the inner
spirit of man (jiva), viz., the mansion of the mother-
goddess.

The human body, according to the above account,
has nine constituents (dhatus), five derived from Sakti
and four from Siva. (even as the triangles in Sri-cakra).
The constituents derived from Sakti are : skin, blood,
flesh, fat and bone those from Siva are : marrow, semen,
breath and vitality.'

3. KAMA-KALA

The basic theme of Sri-cakra, in its yantra as well
as in its mantra aspects, is the recognition of the
fundamental principle of all existence and experience,
7kama-kala. The deity of Srl—v1dya viz., Tripura-sundari
(Lalita, Sri-cakra-raja- rajesvarz) is the persomﬁcatlon
of this principle. Kadma is a common word meaning
‘desire’, but its technical usage goes back to the Rgvedic
hymn called Nasadiya-siikta." Its meaning in the Vedic
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context as well as in the Tantrika literature is urge,
impulsion, without an extraneous stimulation. It is the
primordial, in fact original, stress in the form of
movement. It is a throb (spanda) which brings about
sound (ndda). .

The Tantrika ideology glves the following account.
The essential reality, Siva, is mere effulgence : cons-
ciousness without a subjective background or objective
context, but containing the potentials of a transactional
nature (having subject-object relations). Its phenomenal
involvement begins with a surge of consciousness,
- prompted solely by its own nature. This is technically
known as prakasa (‘illumination’). This initial spurt of
awareness enters into the energy (Sakti) as actualized
deliberation or immediate experience, technically called
vimarsa (which is sometimes rendered as ‘Inspiration’).
The operation of the actualization is likened to the
mirror reflecting the form of oneself'® : this is the
background condition for all phenomenal evolution.

Stress-involved illumination (prakdsa) and the
deliberate and immediate actualization in experience
thereof (vimarsa) are respectively white (pure sattva or
contentless consciousness) and red (rajas or tendency
towards dynamism) in colour. When the former moves
in the direction of the latter, the initial ‘sperm’ (bindu)
is former which is of mixed (red and white) colour.
This is the stuff of which the Universe is made. When
subsequently the latter moves in the direction of the
former in response to the initial movement, the bindu
swells and becomes the primordial expression or
original sound (nada) which is the feminine counterpart
- of the bindu. Siva is the bindu, symbolized by the
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initial vowel ‘a’ in the alphabet; Sakti is the ndada -
symbolized by the final consonant ‘%a’. Their original
union is symbolized by the word ‘aham’ (meaning ‘I’,
providing the subjective framework for phenomenal
experience).!”

When the bindu and the nada unite, a compound
bindu emerges, bearing pure affinity to the male Siva
as well as the female Sakti. This represents the original
impulsion being actualized, providing the possibility
of a phenomenal setting. It is this that is called Kama.
This is a compound (misra) bindu, without any inten-
tionality, direction or evocative energy by itself. Bit it
has two inseparable ingredients : a white drop
representing the male factor and a red drop representing
the female energy, together constituting the twin details
of productive energy. Emanation is symbolized by the
letter ‘ka’, and absorption by the latter ‘/a’, the two
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being involved invariably in all phenomenal processes.
Thus, this pair of drops goes by the name of Kala.

The three bindus (the primary bindu in its isolate
character, and the secondary ones in their male-female
actualizations) are represented by three dots, one above
and two below it thus providing the corners of a possible
triangle.

The dot on top (bija) represents the unmodified
nasal (anusvdra) in the alphabet (all the vowels
comprehended), belonging to Siva; and the two dots
below (bindu and nada) the unmodified sibilant
(visarga), suggestlng creation, emanation and projec-
tion. The top dot is Siva, the two dots below are Sakti
and ndda (union of Slva and Sakti). The three. dots
again, represent the three fundamental powers in the
entire Universe, viz., the original intention to manifest
or kama, on the part of the supreme, and intention
(iccha) at the phenomenal level; the original awareness
of this primal impulse cit-Sakti, and phenomenal
cognitions (jiidna); and the original action of pheno-
menalization, which the bindu in fact represents, and
the phenomenal action (kriya). Thus, the three sections
of pancadasz or the mantra of Sri- cakra are bas1ca11y
involved in a triangle, called Kama-kala, Kama is the
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union of Siva (Kamesvara) and Sakti (Kamesvari), and
kala is the concrete manifestation thercof.'

The symbolism of the three dots which together
provide the main idea of a triangle, (consisting of a
bent line, vakra-rekha, the two ends of which are joined
by a straight line, rju-rekha) is rich and elaborate. The
triangle constitutes the kama-kala, the top dot (angle)
standing for ‘kama’ (the primodial desire to evolve),
and the two lower dots (angles) representing the actual
emanation and the subsequent withdrawal. The dot
representing ‘kdma’ is described as the source (bija),
an undifferentiated intention-and-actualization (siva-
sakti, prakdsa-vimarsa), being the preliminary condition
necessary and sufficient) for the phenomenal projection,
which is figuratively known as Vama (literally ‘that
which vomits fourth the phenomenal context’, vamati
visvam iti), a goddess. The other lines emanating from
the two dots, ‘ka’ and ‘la’, are the twin aspects of
actualization, actual emanation and final absorption,
prakasa (illumination) and vimarsa (immediate
experience). The two lines are figuratively known as
Jyestha (primordial nature or mila-prakrti, literally ‘the
first-born’) and Raudri (the goddess of dissolution or
absorption). The three lines symbolize the three gunas
or aspects of phenomenal projection and three presiding
gods : sattva-Brahma, rajas-Visnu, and tamas Rudra.
At the apex of the triangle (viz., the top dot) is placed
the Sun (s#rya, from the root ‘si#’, ‘to project’); the
right corner (or dot) is the place of Moon (candra,
from the root ‘cadi’ to please’ and ‘to nourish’); and
the left corner (or dot) of the Fire (agni, which is the
Sun on earth, the principle of dissolution and absorp-
tion)."
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Iconographically the dot on top (Brahma) suggests
the face of the mother-goddess, and the twin dots below
(Hari-Hara) the breasts of the mother-goddess.
Yogini-hrdaya-tantra prescribes that the devotee must
contemplate on the entire triangle (kamakala) as his
own body?’, the top dot as his head and the two dots
below as two sides of his body; the straight line at the
base (rjurekha) as his foundational posture (dsana) and
the line to the left going up to the apex as his effort
(sadhana) and the line to the right coming down from
the apex as the descent of the grace of the mother-
goddess. '

That the three dots actually constitute a unity (in
the form of a triangle) is philosoplrically significant.
Sarada-tilaka-tantra says : “The transcendental sakti
differentiates itself in a tripartite manner : bindu (point),
ndda (sound), and bija (source).

This is why the concept of ‘triad’ is very important
in Sri-vidya.?! The mother goddess is called Tripura®,
and she has three forms in which she is worshipped :
(1) gross or physical (sthila, kayika) in the human
form, (2) subtle or verbal (sitkshma, vachika) in the
form of paricadasi or sodast and (3) transcendental or
mental (pard, manasa), in the form of an abstract but
all-inclusive power. In the first, she is worshipped by
external rites (bahir-yaga), either at home (for ones
own benefit, svartha) or in public places like temples
etc., (for the good of the community, pardrtha). In the
second form, she is worshipped without external rituals

but through ‘inner sacrifice’ (antar-yaga), by means of

articulation of the mantra and meditation upon its
symbolism. In the third form, the body is looked upon
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as the temple, and soul the mother-goddess installed in
it ; and worship is offered only mentally (bhavana).

There are two significant traditions in the worship
of Sri-cakra current in the country. Sri-cakra is
designated as the ‘yantra-in-space’ (viyat-cakra). And
space is two-fold : outer (physical) space, and inner
(psychic) space. Sri-cakra is worshipped as a physical
yantra by the group of devotees known as Kaulas.
‘Kula’ means home, community, family, village, or
forest. It also means gakti, and ‘akula’ means giva; the
harmonious relation between the two is styled as
‘kaula’. Whatever the meaning, worship here is mainly
through elaborate rituals in a community context, and
to a concrete representation of Tripura-Sundari associa-
ted with the physical representation of Sri-cakra. The
carlier Kaulas worship the yantra, especially the
primary triangle with the central point within it (yoni),
while the latter (and degenerate) Kaulas worship the
yoni (ganerative organ) of a maiden, according to
Laksmidhara®.

This form of worship is regarded as inferior to the
worship of Sri-cakra at heart (inner space) resorted to
by the group of devotees known as Samaya. The
expression samaya signifies symbolism in a three-fold
way : symbolism of yantra (cakra-rahasya), symbolism
of mantra (paiicadasi-rahasya) and symbolism of
worship (puaja-rahasya). Worship is here carried on in
ones own body, by contemplating on the harmony
(samya) between the cakras in ones own constitution.
The harmony is four-fold : correspondence between
the six bodily cakras and the units of the yantra :
correspondence between the four sides of the central
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point (bindu) and the sahasrara; identity of Siva-and-
Sakti with the bindu; and harmony of the union of
$iva and Sakti with the devotee’s body. Contemplation
of these harmonies is the main procedure adopted in
the Samaya worship.

This mode of worship dispenses with concrete
images and external rituals. The devotee carries on
contemplation on the four-fold harmony in perfect
solitude, and with great austerity. The canonical basis
for this worship is given as ‘five auspicious scriptures’
(subhdgama-paricakra), prepared by the five sages
Vasistha, Suka, Sanaka, Sanandana and Sanatkumara.
This approach is recognized as proper by the Vedic
tradition, which rejects the Kaula method (established
by sixty-four tantras like Maya-samhara. Yogi-nirjala,
Malini-vidya etc.), as ‘uncivilized and lowly’,* for they
concern themselves only with physical powers and
material gains and prescribe practices which are vulgar
and erotic. There is also a ‘mixed tradition’ (misrakam,
containing elements from both the Kaula and the
Samaya traditions), represented by a collection of eight
texts (called Candra-kala-vidyastaka): Candra-kala,
Jyotsnavati, Kalanidhi, Kularnava, Daksinamiiti-
samhita, Barhaspatyam, Bhuvanesvari-tantra and
Durvasa-mata.

According to Laksmi-dhara, the Samaya outlook
holds that the Sri-cakra is actually identical with the
moon (candra-mandala) located in the head of every
man within the thousand-petalled lotus.” Flooding the
entire psychophysical constitution, the goddess residing
in this moon’s orb within, enters through the central
channel, Susumna, and sleeps in the basal pit (adhara-
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kunda) in the form of a serpent. This is the Kundalini-
power which becomes the central theme of the Tantrika
theory and practices.?

Sri-vidyé, in fact, is called ‘the lore of the lunar
digits’ (candrakala-vidya). The five Sambhitas constitu-
ting the Samaya outlook (subhagama-paiichaka)
explain in great detail how the fifteen letters of the
mantra correspond with the fifteen digids of the moon
in each fortnight commencing from the first day
(pratipat), when ‘the moon comes out of the sun’ and
ending with the fifteenth day (when all the digits of
the moon come out, it is the bright fortnight, and all
the digits returns to the sun if it is the dark fortnight).
The separation of the fifteen digits of the moon from
the sun is ‘full moon’ (paurnamasr), and the identifica-
tion of all the moon’s digit in the sun is ‘new moon’
(amavasya). The sixteenth digit (sodasi-kala or sri),
however, is present in each of the digits, which are
called ‘nityas’. The Samaya worship is accorded to all
the fifteen digit each day, whereas the Kaulas confine
their worship to the digit that is specific to the day of
the fortnight.

The digit are invoked as forms of the mother-
goddess. The first digit is called Maha-tripura-sundari,
the second Kamesvari, and the third Bhagamalini. These
three together constitute the primary triangle, which is
the immediate unfoldment of the central point (bindu),
viz., the mother-goddess. Other digits are called Nitya-
klinna (4th), Bherunda (5th), Vahni-vasini (6th),
Maha-vidya or Vajresvari (7th), Raudri (8th), Tvarita
(9), Kula-sundari (10th), Nila-pataka (11th), Vijaya
(12th), Sarva-mangala (13th), Jvala (14th) and Malini
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(15th). Hidden and subtle in all these digits is the
sodasi (16th), the essential source of light for all the
digits : it is the mila-vidya.

These lunar digits are identified with the several
aspects of the yantra (Sri-cakra), and this is the
characteristic feature of the meru-prastara, as was
mentioned earlier. They are accommodated in the petals
of the sixteen-petalled lotus, as one vowel in each petal
and in the eight-petalled lotus as two letters in each
petal, representing the days of the fortnight. Excluding
the first two (which together constitute the central point)
the remaining fourteen digits are accommodated in the
fourteen-angled figure. The sixteen vowels, standing
for the sixteen lunar digits, are abbreviated in the letter
T (the first part of which is ‘@’) and sa (which
symbolizes the final visarga in the vowel group) of
paiicadasi. The two letters are regarded as “vital digits’
(jiva-kald) and are combined to form the central point
(bindu). The consonants beginning with ka and ending
with ma are accommodated with the eight-angles figure
and in the two ten-angled figures. The nine letters
begmmng with ya are accommodated (repeated twice)
in the fourteen-petalled lotus, and the remaining four
Jetters are accommodated in the four Siva-fields. This
is Kailasa-prastara.

Lunar involvement in Sri-cakra is also explained
with reference to the kundalini-lore in the Sanatkumdara-
samhita of the Samaya tradition (cf. also Laksmi-dhara
on Saundarya-lahari, 32). The sun and the moon,
presiding over the ‘path of the gods® an the ‘path of
the ancestral spirits’, move along the ida and pingala
channels in the human body, day and night, respectively.
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The moon, moving along the left channel, sprinkles
life-giving nectar over the 72,000 ducts (nadi). But the
sun, moving along the right channel, drues up the nectar
so sprinkled. When the sun and the moon meet in ‘the
basal pit’ (adhara-kunda-maladhara) it is the new-
moon (amavasya). All the lunar digits of the dark
fortnight emerge from this source. The Kundalini power
sleeps in the ‘basal pit’ during the dark half of the
month.

When, however, the yogi can keep with the help
of the wind the moon in the lunar sphere and the sun
in the solar sphere, the moon and the sun being arrested
in their movement, become incapable of oozing out
the nectar and drying it up. Then the fire from the
svadhisthana center, setablaze by the wind in the body,
dries up the store of nectar in the ‘basal pit’. The
Kundalini power is thus starved, and so rises up like a
serpent, pierces through the three knots (granthi), and
entering the thousand-petalled lotus on the crown
(sahasrara) bites the moon that is located in the center
of this lotus. The nectar that oozes out of the bitten
moon, floods the lunar orb that is situated on top of the
ajiia center (between the eye-brows). Then the entire
body is flooded by the flow of nectar.

The moon’s orb that is situated on top of the gjia
center consists of the fifteen digits (paficadasa-nityah)
of the moon. The moon that is located in the center of
the thousand-petalled lotus is the aspect of pure
consciousness (cit-kala), pure bliss (@nanda-ripa), the
very self (atma), Tripura-sundari.

The ‘basal pit’ (adhara) is dense darkness (andha-
tamisra), the world of darkness (misra-loka). So is the
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manipira, which, although the seat of fire (agni),
contains water which reflects the sun which is the
previous center, The andhata center (in the heart region)
is a bright world (jyotir-loka). Above it, the visuddha
center (in the throat) is the lunar world (candra-loka)
that flows from the moon. However, owing to contact
with the sun, there is no moon light in these two centers.
It is only the topmost center, viz. thousand-petalled
lotus (on the crown of the head) that is the world of
moon-light (jyotsna-loka). The moon that shines there
has unchanging and unfading digits (nitya-kala); the
Junar orb here is Sti-cakra. In the Sri-cakra design, the
primary triangle is the ‘basal pit’, eight-angled figure
is the svadhisthana center, the inner ten-angled figure
is the manipira center, the outer ten-angled figure is
the anahata center, the fourteen-angled figure is the
visuddha-center, four ‘male’ triangles constitute the gjnia
center, and the central point is the thousand-petalled
lotus, the seat of the mother-goddess.

There are many derivative deities from the Sri-
vidya. Each of the deities presiding over the nine fields
of the Sri-cakra (cakra-nayika), as well as the union-
deities in the fields (yogini), is given an iconographic
from, a specific seed-syllable, and a ritual placement.
Three deities are regarded as significant adjuncts to the
Sri-cakra (tripura-trividha devi), helping the devotee
to accomplish his end while worshipping the yantra.
They are endowed with personalities, and their own
yantras. They receive worship as independent divinities,
although in fact they are merely ‘retinue spirits’.

The first of them, also the most important of the
three, is called (Bala-tripura), She is imagined as an
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enchanting young maiden (jagat-tritaya- mohzm) or as
a girl of sixteen (sodasi), the mother-goddess in her
juvenile condition. Those who are unable to approach
Sri-cakra directly are advised to take recourse to the
worship of Bala in her own yantra, given below, and
through her own mantra, consisting of three letters
(tryaksari) viz., Aim, Klim, Sauh, which is, in fact,
widely employed in the worship of the mother-goddess
and the fifteen-lettered paiicadasi is regarded as an
evolution of the three letters, each serving as a unit
(kiita). The full formula of padicadasi takes this form:

LU O AT - e A O T Y
& d gl

and the gayatri of Sri-vidya is :
%ﬁﬁﬁﬁﬁwﬁwﬁﬁa%@
: . foremn I

The first letter (aim, T) is described as the seed of
the formula (vagbhava). It presents desire (iccha), the
second letter knowledge (j7iana) and the third action
(kriya). Daksina-maurti (the cognition-oriented from of
éiva) is the rshi of this mantra, the chandas is pankti,
the devata is Bala-tripura-sundari. The purposes of
the mantra are to attain. The purposes of the mantra
are to attain knowledge and literary skill, conquer the
forces of evil and untimely death, and to secure
prosperity.

The yantra of Bala is a shortened version of Sri-
cakra, consisting of nine angles formed by the
commingling of three triangles (two of Sakti and one
of Siva), surrounded by a lotus of eight petals, each of
which represents a sakti-pitha (presided over by a deity:
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Kama-ropa (Subhaga), Malaya (Bhaga), Kollagiri
(Kollar) (Bhaga-sarpini), Cauhara (Bhagamali),
Kulantaka, (Ananga) Jalandhara (Anangadya-kusuma),
Oddiyana (Ananga-mekhala) and Koddha (Ananga-
madana).”” The whole pattern is enclosed within a
square on which is superimposed another square as to
form an eight-cornered figure, the corners being guarded
by eight divinities : Vetdla, Agnijihva, Kalantaka,
Kapalin, Ekapada, Bhima, Malaya and Hataka.

Bala is also projected as a personality : three-eyed
divinity adorned with the crescent moon, youthful and
brilliant like the rising sun, wearing red clothes, seated
upon a pink lotus, and holding in her hands a rosary
and rod. Her dhyana-sioka is :
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feenemraren TR
YA Sl SRS | |
The second divinity is Mantrini (‘consellor to the
mother-goddess’ viz., the wisdom personified). She is
also called Syamala (‘dark in complexion), and Matangi
(or Rajamatangi, in her capacity to function like the ‘

gateway to Sri-vidya). Her mantra takes the following
from :

¢ oedl ot € o o
or alternately

gl off =i T

or, again € & sf ¥ a=fi @ of T wyafy s
‘ RS G GERIE T
She symbolizes the second unit of the paicadasi-
mantra, and therefore she has this formula-form :
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@Eeuwedd e
Her yantra is given below :

She is imagined as a lady with two arms, holding
the stringed instrument, Vind, in one hand and a bowl
of liquor (symbolizing the liberating bliss born out of
wisdom) in the other. In this form, she is named
Sampatprada-bhairavi (“the devotee’s associate that
brings all prosperity”).

The third divinity is Danda-natha (‘lady-
commander of the forces’ of the mother-goddess,
symbolizing the might of Sri-vidya). She is also called
Varahi (‘the hog-faced one’, or the great consumer)
who destroys the evil forces that obstruct the devotee’s
progress, and leads ultimately to Sri-vidya. Her mantra
is :

T T € off T wwafa ardifel awifE sREgfal
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As she represents the third unit of the paricadasi-
“mantra, her formula-form is :

®9Fd g B

She is imagined as an cight-armed and three-cyed
lady with the face of a hog, seated under a palmyra
tree, and functioning as the trusted attendent of the
goddess (devicittanusarini). In this form she is named

Caitanya-bhairavi (“the devotee’s associate that is
strength”).

Still another divinity associated with Sri-cakra is
Pratyangira, whose involvement is mainly with magic
and sorcery : she is considered as a powerful repellent
of the influences generated by witch-craft. In the Sri-

cakra worship, she protects the devotee against all odds,
and guides him along the right path.

Wl
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She is imagined as dark in complexion, terrible in
aspect, riding a lion, entirely nude or wearing black
garments and holding a trident. Her mantra is :

gl & TIef ool g & § we a:
or, alternately,

3fra°r=m FUETEH Yqesfefa eses qeme

il %Wwﬁﬁmm@%ﬁ
EGEGIRD T T, gararnfyfefs
i aivd, WA hied, Wizaansﬁ ;
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She is represented in many forms. But has signifi-
cance is uniformly to drive away the hordes of enemies,
sins and evil designs.
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The last word, asubhd, means “Iuminous for a moment,
like lightning” ksana-prabha vidyvun-nibha).

27. S o SfETeserad]
TR gETd qer fergegei:i




SUPPLEMENTARY NOTE ON
BALA-TRIPURA

The Bala-yantra has already been mentioned. It is
an important variant of Sri-cakra, and is in vogue among
numerous sadhakas. Some more details are, therefore,
given here.

They yantra of Bala-tripura (regarded as the
juvenile version of Sri-vidyé) is a design with nine
corners (nava-yoni) representing nine triangles (six
feminine and three masculine), enclosed within an
eight-petalled lotus, the whole surrounded by a square
with portals on the major directions (bhipura) or by
two squares intersecting.

The central triangle (the seat of Bala), which is
feminine, is inscribed with the seed-syllable Aim, the
bottom triangle (also feminine) with the next syllable
Klim, and the triangle to its right (masculine) with the
third seed-syllable Sauh. The mantra of Bala (¥ =i
4t:) is repeated in the same order on the other triangles.
It will be seen that the three male triangles will contain
the three male members of the mantra, viz., Sauh. It
will also be noted that the mantra occurs, thrice in this
delineation.

The eight petals of the lotus will contain the gayatri
version of the Bala-mantra :

Fdl IRl famme) smsad «imfa)

A foreten TR
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The eight petals also represent the eight seats of
Sakti worship : Kamariipa, Malaya, Kollagiri, Cauhara,
Kulantaka, Jalandhara, Oddiyana and Koddha. Worship
is conducted in these petals for the eight forms of the
mother-goddess : desire (icchd), wisdom (jiigna), action
(kriya), desire-filled (kamini), desire-fulfilling (kama-
dayini) pleasure (rati), pleasure-loving (rati-priya),
delightful (nanda) and maddened mind (manonmant).

The surrounding square (or intersecting squares)
contains the consorts that protect the devotee from
harm: Tripurantaka, Vetala, Agnijihva, Kalantaka,
Kapalin, Ekapada, Bhima-ripa, Malaya and Hatta-
kesvara, The guardians of the eight directions (Indra,
Yama etc.) are also located on the cardinal points.

The Bala-mantra has several variants. One has
only three units : g Fff #H: ; another has six units,
the original mantra of three letters followed by the
same letters in the reverse order : € =i @ ¥ U;
still another has nine units : #f =i & ¢ == o@: &
Foqi of; there is also a ten-unit mantra called dasarna:
¥ woff @ wen R @
~ The fourteen-unit mantra runs thus :

¥ aeff & aen B fafg <fe 9

It includes a statement of intention. The first unit
symbolizes speech (vak), the second desire (kama) and
the third the void of the sky or contentless conscious-
ness (vyoma).

The seventeen-unit mantra is an expansion of this:
wehi a=f §© R wdanfsed 3fe T9: @ The first
composite unit represents the sage Bhrgu (sa), Brahma
the creator (ka), action (la), fire (ra), peace (santi, 1)
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and the moon (). The second unit includes the last
letter of the alphabet (ksa, symbolizing the entirety of
speech), fire (ra), the principle of destruction
(mahakala, ma) the serpent-energy (kundalini, r)
Visnu, the preserver (ya) and the moon (m1). The third
unit is the seed of specch (vag-bija).

Likewise, the following are other variants

& o ol BIgu e @ g | @)

g o oot TR R wefead @re @)

The iconographic representation of Bala is given
in the following hymn for contemplation. She is
pictured here as a young lady red in complexion, with
three eyes, adorned with moon on the head, with four
hands carrying goad, noose, book and rosary :

TSI JEIRHETGS
FEET Fheer]

T o wifdeEtsy
wfEesy frqus amen)
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sita=tatmiong

The following excerpt giving details regarding the
preparation of Sri-cakra is from Gandharva-tantra, Sth
patala, (verses 2-36).

Homreien wfe afsarr=shon

S RS R R I e e RE L e i o ]
SRt ta e (A1) gfa: w: RLIE(
1 aeerg e wivdegen)
fafasidaifiya Fafagsfa fagmm
Sfeaerl auRTfaRigT e ||
FErEsR=sieaa fagfaol fay:
qEdE e foed=st gafaan)

st fergure = ferammem=rererony|
S=E AgERE e g

forg: ferarcrsheds i< wrearems wgan)
AR FeRTREE Afeedane |
T @1 = =hI0T TR Yahed|
Td: WeHE AMEHSTHIGR THRI |
BRI 922 =ifardiet|

T T Y[E AeregAta |
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FrATg i <fa JeewE gHifE)
e AN a9 = e

TEAHEMAG Y& MHEAe |

foesten @ sHERae o il |

DN

FfE=ahs = J@= 2Ha |
AT e IO FHEd: ||
TACT AT T AU FANGHALT:|
gar=ay foaress frehivl agudl|
afehoean Rl agudyl
EClEEaUE IR ECAE T TCn (]
319 Afgd faean grn fafaeq 9@
FreRToTHEE SshHSERIvT qen el
qal IEH Fmie guy gl
Zfeqotim s s aafall
el It W g ufadEa)

T STHIUE Feal AR agead |l

Feal T@gH HATE IWHIT T o
qerEgER TR fmfel gitfeada

feoimemEd @ gsd Haft Al
qe @ @ A fean qae g adl
TRREEd f9 gdaq ufadmq)

o TEHIVE Feal HiSEgEan||
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Sl TaTgd HAR IRV AT F7aq|
IgRUEH S v FHemasyA|
<feqoTaomead @ 9w waf< 4|
T Y@ 7 fedn 9’ gt 94
< YErgd wel gdaq ufEedEa)
A WEHRE Pl iHEEgEIT ||
@ I Ffrd=gean
Egd afs: wAEn: |Ha =9 4|
FHETITY TR U ga|
T YR SfgaraTaaE|
T fwifed =k asafa 9 asgul
AL Fepie @ a9ed fagitead
Iquiafy =shron afgnferes o)
Pt Tforr @Esst =3 S|

T GIRST R Sah [OTTa9T e : |
T SRIRENMY T: WUl Te@isw|

FqfaeTioeeErd: MYARG Igeaer: |
ALHIUHTH G TSRS qel|
fariegaty fryg wevafa s
TS 7 @ wata i

9 TErEALET afgerfTe: |

T 4 Ysu af Qe EneT:|
repivme veE: B Use q ||

e,

—
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@ 3 g TR agasl Yehifar:|
T = fafmig a9 fafee =91
dTeEATER i agafeen
o wievRe fered v A
g q el TRl S|
e X fafs =ggRaeifaam|
we Wt w fage T )
FAE HeINH A Yol R ||
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