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Preface

Vedas are the outcom e o f  the spontaneous flow o f the 
ancient Indian m ind w hich has responded very well to  the 
accom plished experiences o f  the in ternal and  ex ternal m anifes
ta tions o f  hum an life and nature  around it. W ith the passage 
o f  time it became essential to  relate the Vedic m ind to  day to  
day life o f the people o f  th is land. So the la ter Vedicists felt the 
need o f the classification o f  the whole Vedic literature. Vedas 
was treated as a Purusa o r B rahm a-V idya o r K now ledge perso
nified and the six m ajor branches o f  different system s o f Vedic 
knowledge i.e. S iksa, K alpa , V yakarana, n iru k ta , C hhandas 
and jiotisa were ascribed to  th a t P urusa and Fem ale deity o f 
Brahm a Vidya. These six schools o f  know ledge or lim h^ l a t e r  
on, becam e the basis for the Vedic T antrism . Since T an tra  is a 
Sastra where the ab strac t knowledge is substan tia ted  or channe
lised through som e discipline or an  organised way or a m ethod 
o f use of secret energies o f  the psycho-physical planes o f  cons- 
ciouspess nam ely m an tra  and  y an tra , therefore the whole Vedic 
literature was explored from  Siva-Sakti angle and  was organised 
in the form  o f T an tra-S astra .

In this entire process T an tra  did no t give precedence to  
am orphous theories o f  understanding; ra ther it com m ended 
direct contact in th e form  o f experiential living and  persuaded 
a m an to  transm ute his rank  in tellectuality  in to  wisdom and 
relate the whole though t with practicality . ~

M oreover when Vedic term s and w ords becam e obsolete the 
tan trika  texts helped a lo t to  understand  the lost real ideas o f  
the Vedic m ind and  Rgveda in  particu lar and  tried  hard  to 
m end a cleavage by building bridges between dharm a, artha , 
K am a and  m oksha, and forged a way o f em phasising the ou ter 
reality only to  p rom pt them  to  tu rn  inw ard reality ultim ately. 
So the view o f the tan trik a  though t has grow n from  the heart 
o f  the Vedic sensibility no t from  the  mere extraneous influences.



(vi) Preface

The m ajor objective o f  the book Trilogy o f  T antra  is to dispel 
the prevailing m isconceptions in the dom ain  o f  in terpretations 
o f ideas and  values o f T an trik a  though t. There has been a 
general m isconception th a t the T an trika  thought is mystery, 
magic and  tends to  neglect the reality o f  the logical and spiri
tual _realm s^ On the con tra ry  it needs to  be em phasised th a t 
trad itional tan trika  th inkers did em phasise time and  again a 
logical and  spiritual reality  th rough the expression o f  threefold 
study o f  energy as speech (.vak), m ind (m anas) aad  vitality 
(p ranal which in its subtle form  m anifests sat, cit and ananda 
a t mico level in the U panisads and la te r Indian  philosophy.

F o r com prehensive understanding  o f  the concept o f Sakti 
and Siva som e nodal points have been identified and arranged 
in this Trilogy o f T an tra  with the help o f  an in troduction, an 
English transla tion  and  a com m entary  on the three texts o f 
T an tra  literature . The a ttem p t is to  explore the horizons o f  a 
possible dialogue between the scholars o f  Sanskrit texts o f 
T an tra  and the w est-oriented th inkers o f  Ind ian  philosophy.

I f  this ‘Trilogy o f  T a n tra ’ generates an io ta  o f  awareness o f  
Indian  heritage and its bearings on our present spiritual and 
cultural dilemmas or the basis o f  our indigenous perceptions o f 
tan trika  th inkers, the purpose o f  the book is served. I present 
this study to  the scholars interested in the deep thoughts o f  
T an tra  with the sense th a t they, despite my disability a t places, 
will own it because o f  their love fo r Siva and  Sakti.

Sri Sadan
E l-104 , Sector 14, Rama K ant Sharm a Angiras
C hand igarh
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Introduction

During my childhood and early youth  I  imbibed mixed 
influences o f  Siva, Sakti, Visnu, Sun and  G anapati consciousness. 
M y grandfather, father and gurufather would recite in ritual 
worship M ahim nahstotra, Hym n to  Purusa from  the RgVeda, 
The Visnu Satpadi o f A carya Sankara, and  G ay atri U pasana  
every morning. And on each Sunday, the recitation o f  the 
A dityahrdaya-stotra was an additional part o f  the daily routine. 
On other auspicious occasions a study o f Srim ad-B hagavata- 
purana, D urgasaptasati, S rim ad-B hagavad-G ita was m ade in 
the presence o f  o ther Brahm ins too. These occasions o f  regularly 
listening to  the chantings enabled me to grasp the  word but 
initially I could arrive only a t an unreflective understanding o f 
the underlying sensibility. F o r quite a long time, my passion was 
to  catch the sound vibrations o f  the chanting o f  Sanskrit 
M antras, Slokas and the complex Sutras o f  the great gram 
m arian Panini. But whenever I objected to  such learning 
without understanding the meaning, I was told by the authorities 
to  go on with my simple aloud reading and no t to  bo ther for 
the meaning as the m eaning would flow spontaneously when the 
sound o f the word would be precisely established in my psyche. 
But tha t may not be a happy state o f  affairs. The unreflective 
understanding o f meaning may m ake you a Jn an i o r Pandit but 
not the Jijnasu and U pasaka (aspirant devotee). I liked classical 
music because there was no meaning. I could enjoy the music 
classical and Sanskrit word even though they had no meaning 
for me. I could easily learn how to  chant or recite the fourteen 
Sutras o f Siva; and then passed on to  Pan in i:1 but w ithout grasp
ing w hat it precisely was. In my early age, I had com pletely no 
idea o f the theme o f these Sanskrit texts but could relish reading 
all this alongwith the great works o f  poetry, d ram a, prose, 
etemology, lexicography, philosophy.
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The word o f the  G uru  and my aspirations were attuned 
together for about fifteen years o f  my boyhood. I was repeatedly 
to ld  th a t poet is a m an o f the word-power, no t o f  the artha- 
sakti(m eaning). M eaning runs after his w ord.2 So learning of 
Sanskrit m eant learning the spoken word or m editating on the 
word and the goddess o f speech (B harati o r Saraswati)-

Later, I  realised th a t it could be an indirect initiation o f my 
person to  T antra . This was possible prim arily  because meaning 
being integral to  speeh, the creative encounter with the texts 
gradually unfolds the inherent m eanings to  the seeker. The 
m eaning is no t external to  speech but emerges to  the awareness 
o f  the coherence between the word, concept and reality. The 
daw ning o f  the coherence opens the deeper layers of theM an tara  
to  w hich one was initially introduced through regular chantings.

To explore the inherent mystical system in the apparently 
unsystematic world o f  things, thoughts and experiences is 
T antara. T an tra  is a thorough vision o f  one’s realities and tru th  
which comes to  an  aspirant through the powerful vibrations that 
the in tonation o f  the word releases for the seeker after one has 
pursued it continuosly for a long time, w ithout interruption and 
w ith reverent devotion; therefore it is an Agam a. And to  find a 
system one traces the ‘fine thread o f speech’ with which the 
triune world is knitted well and three significant aspects o f one’s 
personality, namely m anas (m ind), p ra n a  (vitality), and V ak are 
synchronised and interfused.

In  India this thread o f the word o r speech was traced out by 
the Vedic seers in the M antra-Saiphitas and U panisads.3 The 
Indian m ind was always busy tracing different dimensions o f  the 
w ord o r speech. Poets, philosophers, ritualists, prosody singers, 
gram m arians, astronom ers, astrologers, alchemists, spiritualists, 
each one found his source o f yoni o f realisation in the vak- 
tattva(speech). Perhaps Vedas were the first m anifestation o f  vak 
and chandah-purusa and later o f  tan tra  and puranai. U pan isads 
are the real tan tras as they provide an account o f  the genesis o f 
the cosmos through the symbolism o f  the sacrificial fire which is 
ignited by the sex act o f  Arani-w oods, nam ed male (pururavas) 
and  female (Urvasi). N um erous U panisads or m editations in 
Chhandogya; vast in terpretations o f  sacrificial symbols in 
B rhadaaranyaka, Prasnopanisat and other m inor U panisads do 
give us a clear-cut picture o f  the luminous tantric thought.
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The three fold expression o f  P ara-Sakti is the basis o f  exis
tence, awareness and activity o f  the universal life. In  Vedic texts 
the theories o f three fold fire-the Sun in the Heaven, the M oon 
o r the lightening in the space and  the fire on the earth  are 
explicated prior to  the experience o f  mono-existence o f non
duality o f Brahm an. K athopanisad  explains how the boy hero 
Naciketa obtained the knowledge o f  trin ity  from  the deity 
Yama. And this knowledge was declared Trinaciketa after the 
name o f N aciketa.4 And even if we look at the o ther aspects o f 
the Vedic way o f life, we will find the basis o f  the T an tra  
explained in the process followed by the gurus and the disciples 
who used to  spin a sacred thread  or Y ajnopavita . The triplicate 
spinning o f the thread, the three knots nam ed B rahm a, V iinu  
and Rudra knots are to  give it a global form 5 so th a t it becomes 
a yantra of the whole w isdom -oriented activity o f the vedic 
mind.

The most significant character o f  the T an tra  is to  synthesise 
all the facts apparently opposed to  each other. A T antric  is con
vinced that oppositions or contradictions do not exist at the very 
roo t o f the life principle. Parasu  R am a K alpa Sutra proclaim s 
“ N o antagonism  to any being” .® T ripura-R ahasyam  hits a t the 
very concept o f  M aya o f  the neo-vedantins which actually 
implies duality and declares “ to  know all as M aya a s  ignorance 
and to  know all as Siva is the true knowledge.” 7

It is interesting to  note tha t the view poin t o f  the T antra- 
Sastra embraces all the view points o f  the Indian M ind right 
from the black magic o f the occultists to the highest peaks o f 
K arm a, Bhakti, U pasana and Jnana-Y oga o f  Rsis, M unis, 
Siddhas, N athas and self-knowledge o f the towering personalities 
like M ahavira, Buddha, Sankara and R am anu ja  and  other 
medieval saints and B hakta poets. Ten M ahavidyas o f  the 
Tantra-Agam a, right from  A dyakali, T a ra , Sodas'i, BhuvenSwari 
Bhairavi, C hinnam asta, D hum avati, Bagala, M atangi and 
K am ala are the female forms of the three-fold knowledge o f the 
Veda V ak which was manifested in the form  o f four Vedas and 
six Vedangas(limbs), ten incarnations o f  M ahavisnu and ten 
D haram as o f the Smrtis. So T an tra  is such an organised and 
expanding neL_work o f  the Indian m ind which accepts each 
thought form  from  the RsTm ind to com m on m ind but trans
forms it "into a systematic expression o f  vital, psychical and
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spiritual energies like the waters o f  the  G anga (G angodakam ) 
which consecrates the d irty  waters of  city streets (rathyodakam ) 
an d -relates ra thyodakam  to  the waters o f  the ocean.8 The 
T an tra  is the quintessence o f the whole Vedic and Veda-influenc
ed thoughts, which grew from  the ancient Indian m ind and also 
assimilated some other influences which were no t opposed to  the 
basic insights as propounded in the received tradition.

I f  the tan tra  is a three dimensional m anifestation of the Vak- 
ta tta v a  or N ada-ta ttava, and, if it definitely inheres the three 
aspects o f T an tra  (the expansion), Y an tra  (the^systematic control 
over the expansion) and M an tra (the sound capsule-form o f the 
whole expansion), then certainly it is nothing bu t the Vedic 
m ind transliterated into the mind o f the Jainas, Buddhas, 
Saivites, Vaishavites, Saktas, C arvakas and others. All the 
thought expressions and actions o f  these flowing m inds had been 
contributing to  one ano ther and emerging into the vast ocean o f 
B haratam (India), the paradigm  o f  B harati the Veda-Vak. ‘he 
speech o f knowledge. This B haratam  is not a mere land, rather it 
is the yantrika or earthly expression o f  the mind o f the goddess 
Sarasw ati, who went on flowing for centuries in the form of river 
w aters and went on radiating  in the form  o f Savitri, the light o f 
the Sun o f knowledge.

The history o f  this country bears witness to  varied influences 
from  alien cultures which were the outcom e o f invasions by the 
G reeks, K usanas, Sakas, H unas, A rabs, M angols and the 
British. These diverse com m unities interm ingled the indigenous 
people. They had their own socia l, political, ethical beliefs. But 
no history has been written so fa r which provides a  proper 
account o f  the specialities or their social behaviour, the place o f 
w om an in society, the code and conduct o f the indigenous tribes 
which still persist am ong the m any tribes o f Indian society. So 
the m ajor practical problem  at the various stages o f  Indian his
to ry  has been prim arily how to  accom m odate the personal, social, 
political beliefs and practices to  the distinctly different ways o f  
life and beliefs which were being assim ilated time and again. 
N one has tried to  trace the im pact o f  external influences on the 
native trad ition  and the m anner in which they percolated to  or 
modified the social and political ethos o f  the existing ways o f 
life in this country.

It is but natural th a t the philosophic attitudes o f  nations
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crystallise in the form  o f social and  po litical behaviour anfl 
reflected in _ language, literature, a rt and science*- So T an tra  
accepts all these forms o f hum an expression in theirt otality, and 
gives recognition to  the instinctual life as a means fo r realising 
the aura  o f  its spiritual and m etaphysical base. W hen tan tra  
means a nation, K ula o r a  fam ily, an organisation, yan tra  be
comes the p ro tec tive and controlling force in the  form  o f 
political, social and econom ic m eans, M an tra  w orks as the 
consciousness and wisdom w hich inspires .the whole tan tra  and_ 
awakens the K undalin i o r serpent pow er o f  each individual and 
the whole family o r the nation . Perhaps, the Ind ian  society has 
lost its M an tra  today and m ay be in search o f some M antras to 
purify its social, political and economic ethos. So long this triune 
social, political and economic yoni o f  this country , is not 
purified through M an tra tapas, the question o f  em ancipation and 
harm onious m anifestations o f  higher life will be delayed and 
postponed.

In the view o f T an tra  and  the to ta l H indu D haram a-Sastras 
and other works o f  ancient literature and art, D haram a, A rtha 
and K am a become the yoni or the source o f hum an life and, 
when purified, culm inates into M oksha. A ccording to  the 
traditional view he is the m ost sensible who is involved in the 
harm onious developm ent o f  the three V argas(dharm a, a rth a  and 
kam a) sim ultaneously.9 But M antra  is the only means through 
which one can establish this harm ony or sam atvam  which is 
yoga.10 Thus M antra-Sadhana is the only sadhana which works 
as the central force or energy in the T an tra  (expansion o f  hum an 
kind), and yantra is the concrete structure which controls the 
massive expansion. T h a t is why the Vedic seers used to  chant 
M antras in their regular S an tipa tha  (reading for peace) in their 
regular social gatherings. te F y o u r  M an tra  be o f  the same cal
ling, or homogeneous, hom otypical, hom osocial, and harm o
nious. Let there not be any im balance in your M antra  m ind o r 
active psyche.11 So M antra  is the only th read  which spreads 
over the whole family, class, society and  hum anity. Today, the 
hum an mind has lost its M an tra  in the com plicated pattern  o f 
over-strained life, com pletely conditioned by a particu lar type 
o f  money-mindedness, sex, violence and  craving for advantage 
over others. Technology w ithout any M an tra  is going to  play 
havoc with the whole hum an life, like a disgruntled woman
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whose m an is neither capable o f  arousing her womanhood nor 
capable o f  giving her any kind o f  discipline through gratificat
ion. T an tra  is there to  question each person whether he has 
found his M an tra  o r not. A nd if  not, then, why no t search for 
one’s M an tra  for a better, creative and m eaningful life.

In  the present w ork, I  have selected three alm ost neglected 
but significant texts o f  T an tra  to  com m ent on (i) K aulopanisad, 
(ii) B havanopanisad and (iii) Sivasutrani. Though these works 
belong to  three different systems in the Indian tradition; I have 
chosen them  to show the unity  o f  the m etaphysical, ethical and 
aesthetic dimensions o f  the hum an condition. There is an under
lying unity  which gets m anifested in the structuring of, the 
different levels o f  hum an experience when a  seeker makes an 
effort to  come to  term s with the absolute reality. Though small 
in size, the texts are written with traditional brevity almost in 
capsule form. Each book com posed by the authors is an epitome 
o f a  particu lar philosophy, and is presented in the then prevalent 
masterly style o f  aphorism  during the pre-Christian era. Each 
crystallises the subtlest theories in their m inute details by using a 
m inim um  num ber o f  words. The pow er o f  the word is used in its 
m ost condensed form . A  Sutra is characterised as “ an aphorism , 
the earliest form  chosen fo r m nem onic reasons, in which philoso
phic thought was couched in India, necessitating often elaborate 
com m entary (Bhasya) which frequently differ widely in their 
in terpretation o f the original and have occasioned various 
schools” .12

Though the three texts belong to  three different schools o f  
Sakti cult and Siva cult, yet their approach is sim ilar in their total 
emphasis on establishing an im m ediate and  direct contact with 
the reality. They do no t coax the aspirant or any guru to  follow 
their directions. But if  the asp iran t, who, through his dedicated 
enquiry, accentuated w ith study o f  scriptures and the sacred 
m anuscripts, and freed from  egoistic com pulsions and worldly 
involvements, desirous only o f  enjoying Siva-life or Sakti-life and 
ready to  have the great experience o f the transcendent and the 

 im m anent simultaneously, is m ost welcome to fulfil his desires.
There are two small U panisads-K aulopanisad and Bhavano

panisad which deal with the realisation o f  the K aula way o f 
Sakti-worship and ‘Sam aya’ way o f  the Sakti worship respec
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tively. The w ord ‘U panisad’ used for them  indicates the m ost 
sensitive and the esoteric depth o f knowledge o f  the T an tia - 
Sastra  in these texts. These three texts bring out the unity 
between w hat have been regarded as three distinct and indepen
dent faculties in the W estern intellectual trad ition : namely, 
cognition, (Jnana), affection (Ichha) and volition (K arm a). 
U nlike the western thinkers, the Indian seers had held th a t it is 
no t possible to  visualise the emergence o f  a desire (Sam kalpa or 
Bhavana) in the absence o f  knowlege (Jnana) as it is impossible 
to  conceive a desire which does no t find any expression in action. 
A search for the underlying principle o f the unity  o f these three 
facets o f  hum an existence is the aspiration o f the seeker which 
finds its expression in the various stages o f  the Sadhana in the 
T an tra  tradition. A nd intuitive recognition o f  the unifying 
principle is self-evident to  a Siddha. I t  would be helpful to  trace 
the ways in which this principle has been worked out in the 
various schools o f thought in the Indian tradition .

Bhavanopani$ad explicates both the aspects o f  the Indian 
m ind, Yoga and Bhoga. B havana an active m editation is needed 
for both. W ithout B havana one’s Bhoga or enjoym ent, the ex
pression o f  consciousness from  w ithin the centre to  peripheral 
world, the source of ecstatic delight or beatitude, is no t fruitful. In 
the absence o f B havana, Y oga, the withdrawal o f  consciousness 
from the peripheral world o f  enjoym ent to  the central intensity 
pulsating in its silent bliss, awareness is no t possible. This active 
m editation or B havana in its intense form , turns Y oga into 
Bhoga and Bhoga into Yoga. So there exists no division like 
Yoga and Bhoga. To dispel this division (o f Yoga, Bhoga, guru, 
M antra, deity, soul) is the consequent o f  Bhavana. “ And 
B havana is nothing bu t U p asti” 13, says Sw atantra T an tra . And 
Lalita-Sahasranam a, the celebrated scripture o f  the Saktas, too, 
confirms this point o f  view—“ She (the great Sundari) is a tta in 
able through this active m editation” 14. And this B havana is also 
love for the Divine, which activates the aspirant to  act (worship) 
and to  know. T hat is the basic spirit o f the Vedic U panisads. But 
the authority o f  Purva-M im am sa school also gives due im portance 
to  Bhavana which is necessary to  attain  perfection in Yajfia. 
There Bhavana is an active inspiration to bring the desirable 
result in due course o f  time which means the inspired energy o f 
one’s (B havayita’s) m ind and spirit which compels the resultant
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to  come to  existence or to manifest itself15. Hence in M im am sa 
school o f  Jaim ini’s total sacrificial philosophy o f action, the three 
term s used in relation to  B havana are : B havita, Bhavana and 
B havayita. The roo t o f all the three words is bhu : to  be or to 
exist. Bhavita is the resultant which is invoked and inspired by 
the Bhavayita the doer (or the m editator) through B havana to 
leave the state o f non-existence and abstraction and to  come to 
existence, to  the manifest as concrete reality.

So in our Trilogy o f  T antra , B havanopanisad tackles the 
problem  o f realisation o f both  the aspects o f  consciousness active 
in the universe as kam akala  and as grounded in the tranquility 
o f  Herself. As a m edium  o f this ultim ate realisation she awakens 
Bhavana or K undalini-energy in the true aspirant. The great 
treatise T ripura-rahasya, in its Jananakhanda, proclaim s that 
the physical appearance o f the world exists only because o f its 
essence lying in B havana16. But, w hat is Bhavana ? The reply is 
“ the Will which is free from  any confusion or dwindling thought 
or doubt, is B havana” . The Will independent o f  any alternative 
argum ent, reasoning, uncertainty and m ental aberrations, is 
Sam kalpa.17 U panisad states tha t when this prim ordial Sam kalpa 
(Will o r deliberation) arose in the Absolute Braham an, there was 
creation.18 So unperturbed will to  do a thing is the basic force of 
w orld-creation and  spirituality. Once this B havana or Samkalpa- 
Sakti is oriented tow ards Braham an-experience, it m ust lead one 
to  the experience o f  the Absolute. This Bhiivana Sakti o f the 
T ripura  T an tra  is very close to  the N irvicikitsa-Jiiana, a know
ledge free o f  any impurities o f nescience o f  the Vedantins. The 
difference lies in the concepts tha t T antra  uses the same K am a
kala , because o f  creation, (a Vedantin may call it  Bandhan or 
bondage) for the purpose o f  em ancipation too. The approach o f 
the T an tra  is appreciable in th a t it uses the K am akala  as 
B havana to  a tta in  both the ends-Bhoga and M oksha. In  the 
words o f  a great Buddhist Tantric, the explanation for this type 
o f  application o f K am akala  or same B havana to  a tta in  new con
sciousness is : “ a small crystal o f  poison kills all the living 
beings, but the knower o f  the mystery o f  tha t poison can use the 
same poison in such a  way tha t it may save the yogi from 
death .” 19 A V edantin needs pure knowledge for that. But the 
significance o f  B raham an-Jijnasa (will to  know Brahm an) is



Introduction 9

placed in the very first Sutra o f  the V edant Sutra .2''. The 
etymology o f the word Jijnasa shows tha t the com bination o f 
the two forces o f the psyche are expressed through the root 
‘J n a ’ to  know and ‘sa’ o r ‘san’ desire to  know. To conclude: 
the T antra  has synchronised all the trends and efforts o f  the 
Indian mind to substantiate the vision o f  the seers, saints and 
the common m an. Thus the K arm a theory o f  M im am sa, 
U pasana and realisation o f U panisad-V edanta are wisely incor
porated and m ade com plem entary to  one another. So T an tra  
uses this term  B havana in the context o f U pasana , adoration  
and m editation together. To arouse K undalin i or to  experience 
the union with Brahman-consciousness or Siva-Sakti conscious
ness, all embracing technique o f B havana (active m editation) is 
used through one’s actions, knowledge and behaviour: A Saivite 
sings—

“ Oh Siva my to ta l activity is your adoration .” 21

Bhavanopanisad deals with ‘Srividya’ placed there am ong 
the ten mother-figures o f  M ahavidyas namely A dyakali, T ara , 
Sodasi (Srtvidya), Bhuvaneswari, Bhairavi, Chinnam asta, 
K am ala, Bagalam ukhi, D hum avatl and M atangi. All these ten 
M ahavidyas represent and protect all the directions. Sodasi be
longs to N orth-E ast fron t in specific, but perm eates the total 
cosmos in general. Similarly all the o ther nine Saktis pervade the 
whole universe. But undoubtedly Srividya em bodies the K arm a, 
Jnana  and U pasana o f the Vedas and U panisads chiefly and the 
latest techniques o f  Agamas partly. I t has m uch in com m on with 
the Usas in the morning red sun-worship or B rahm i-G ayatri wor
ship o f U panisads. Red colour, symbol o f creative desire, love, 
beauty and vitality, is very powerful. As eachdaw n (U sa) is 
vermillion red with the enchanting floods o f light andr eflects its 
colours on the rhythm ic vibrations o f  the dew drops, hanging on 
the tiny edges o f the blades o f  grass, the deityA run a , the red 
one, is not only com passionate but also ‘karuna-rasa-sagara’, the 
ocean o f  aestheticism and com passion. Waves o f  beauty, bliss and 
compassion radiate from  her eyes and she wields pasa  (bond or 
noose), am kusha (goad), arrow s o f  flower and bow in her four-
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hands and is hallowed with her own accom plishm ents or 
rad iance.22

Actually th e  sensibility o f  the Vedic seers was form ed and 
attuned to nature  in the different aspects o f  her beauty, anger, 
grace, peace, etc. So they could see the prim ordial images of 
nature  around and  could listen to  the prim ordial sounds rising 
in their minds and  nature  sim ultaneously. But the perceptual 
experiences o f nature  are followed by an  individual subject’s 
a ttem pts to  relate w ith the objects o f  experience in diverse ways 
such as an inclination to  acquire, use, transform , or im prove 
them  etc. This m ay be term ed as process o f ‘m entalisation’ . 
W hen the process o f  m entalisation o f those open experience 
started A gam a and T an tra  directed  the asp iran t to  understand 
the real nature o f  m entalisation and then to  reopen closed doors 
o f  experience by using the key o f  Sabda-sadhana, the rehearsing 
o f  B ijaksharas, the code word like ‘A im ’, K lim ’, ‘H irm ’, ‘O m ’ 
or by the listening o f  the inner music o r by m editating on 
O m kara. Thus a realised T an trika  could see the relation between 
speech sound and the instinctive energies like sex-energy at the 
lowest base centre, between the ea r and h eart sound. So he could 
generate, move and channelise these dorm ant energies by pro
ducing and pronouncing the key-note. One can see the effect o f 
the particu lar sound in the world o f  anim als. A particu lar sound 
m ade by a female tigress as a call for m ating, generates trem 
endous energy in the m ale tiger walking in the distant jungle.

The call is by the female fo r the participation  o f the male in 
the process o f  creation . So Agam a Sastra recommends each 
action to  be perform ed with the m uttering  o f  the M antra, during 
the period o f  adoration  o f  deity. Success o f Sadhana lies in the 
m astering o f some o f the word-sounds pronounced in a particular 
style. In this way, S abda-Sadhana represents and includes learn
ing o f the Vedas, N am a-Japa , m editating on the navel centre 
o r heart centre, chanting o f  the M antras and Stotras and thus 
seeing the w orld as consciousness.

By suggesting the ‘an taryaga-vidhi’, i.e. the m ethod o f inter
nal worship o f the goddess, the B havanopanisad explicates the 
mystery o f the M antra  and  Y an tra  both. In this way, it embraces 
all the techniques o f  different schools o f  thought and puts them 
into the m elting po t o f  B havana leading to Jivanm ukti as the
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culm ination o f the whole realisation. The significant contribution  
o f this U panisad , which is a m anual o f  the K ad im ata  o f  Sam aya- 
m arga, is the m asterpiece o f S risadhana, was recognised by the 
gurus o f  Sankara school and  o ther V edantins, and  celebrated 
scholars o f T antra and Indologists like Sri B haskara Rai M akhin, 
commented on this U panisad.

Samayachara

There are two schools o f  K undalini-yoga. One is Samaya- 
yoga in which a yogi always m editates and realises th a t the 
m other consciousness is always with him  ‘M aya saha iti Sam aya’. 
His approach to  K undalin i is corroborated  by the right and 
norm al forces. A nd as K undalin i rises from  her birth-place and 
crossing all the chakaras moves with passion to  m arry her 
beloved Siva in the S ahasrara. She is w orshipped by yogis as 
Saubhagyavati or Sam skaravati, transform ed, satisfied with her, 
and her spouse’s glory, she looks a t o ther sadhakas with full 
grace and compassion realising the pain and suffering o f  o ther 
sadhaka created by the dissection o r division from  their beloved 
spouses. So this way o f Saktas is called a yogam arga in which 
K undalini the individual, like a yogini makes a lot o f  tapas or 
austerity as the daughter o f  H im alaya, U m a, to  find her Siva at 
Kaila^a. F irst, the origination o f  the idea o f unity w ith the 
beloved and then to  attain  this unity is yoga. The first phase o f 
this unity is dhyana-yoga and the second is called laya-yoga. 
W hen T antra says “ D hyana-koti samo layah” it means: when 
millions o f  movements o f  dhyana o r bhavana (m editation) merge 
into the continuous flow o f  consciousness, is layah or sam adhi.

Bhavanopanisad supports the view o f Sam ayachara o r D aksh 
inaehara. ‘Sam aya, also moans the way o f equanim ity o r balance 
o f  Siva-Sakti-Bhava, the Sam aya-yoga. Sam aya also conveys the 
sense o f propriety o f  conduct, m aryada i.e. dignity and m odera
tion. L alita  Sahasrnam a-S totra says th a t L alita  is inherent in the 
Sam aya (Sam ayantastha) and (Sam ayacara ta tp a ra ) pleased with 
S am ayachara.23 She is the form  o f D akshinam urthy24, south 
facing and represents favourable Siva who assumed the form  o f 
a  boy o f  sixteen and, as a guru, im parted the quintessence o f 
knowledge through silence to  his disciples. She is described 
Caitanyarghya S am aradhya C aitanya-kusum a-priya she is



propitiated with the offering o f  arghya o f  oblate water o f con 
sciousness and is fond o f  flowers o f  wisdom-consciousness.25 
All this supports the view point o f  the Bhavanopanisad 
which emphasises and explains the m ethod—internal yoga or wor
ship o f  the deity only through psyche. It does no t give any 
im portance to  the external worship or show o f piety. Its theme 
can be substantiated as “ adoration  o f  the consciousness by the 
consciousness with the consciousness” .

Y an tra  and M antra  and ritual form  o f Sri-yaga or sacrificial 
act o f  Srividya are interpreted in term s o f to tal experience o f 
Parasakti or consciousness. There is neither any need for deviat
ing from  the Vedas, Sm rties, social responsibilities and tradition 
no r o f  clinging to  the five M akaras (m adya, m am sa, m ina, 
m udra and m aithuna).

Schools o f  Srividya in Samayachara

Though in the literature there  are references to  about fourteen 
schools o f Srividya yet only three schools are prevalent among 
sadhakas; K adividya o f  M anm atha (the cupid), H adividya o f 
L opam udra and Sadividya o f N andi. Bahvanopanisad mentions 
only these three vidyas—as “Saisa Sam bhavi Vidya K adividyeti 
va, sadividyeti va H adividyeti va rahasyam ” 26. The distinction 
in these vidyas lies in the em phasis on some particular aspect o f 
the Deity and  its M antra  by the different schools. K adi school 
has given first priority  to  some other syllables o f  the M antra 
which represents different aspects o f the M ajor Deity suitable to  
a particu lar asp iran t psyche.

The B havanopanisad follows K adi school o f  K am araja  and 
explains the intricacies o f  the M antra , Y an tra  and body o f the 
aspirant and directs him  to  merge these three categories into the 
same one consciousness. This absorption  o f the three is m ade at 
the level o f  B havana. T hat m eans, the three Bhavanas which were 
developed independent o f  each o ther are sunk into the stream  o f 
one unifying M ahabhava. The Sutra thirty-one clearly explains 
the culm ination o f  these bhavanas as “ m erging o f  all mental 
propensities, like ‘I’ and ‘T hou’ is and is not, duty and lack o f 
duty, and adoration  in the self, is to  offer oblation (made o f  
knower, knowledge and knowable) to fire (o f  consciousness).” 37

12 Trilogy o f  Tantra
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K A U L O PA N ISA D

Lalita Sahasrnam a-Stotra, while praising the great goddesss 
m aintains tha t she is “ K ulakundalaya” , one w ho resides in the 
reservoir or pool o f K u la ,28 She is K ularup in i m eans she is the 
form o f K ula and K ula is th a t where earth  category (ku) merges 
(la o r liyate). T hat becomes M uladhara , the roo t o f  K aula- 
sadhana. A ccording to  K am adhenu T an tra  ‘k a ’ sound is the 
great symbol o f the prim ordial desire, the root o f  creation, 
sustenance and annihilation. T hat is the origin o f  all the sounds 
and objects.29 And the vowel ‘U ’ is the lower kundali-sakti 
which consists o f  five deities, the five vital forces and  bestows all 
the four fruits o f  life ( i.e., D harm a, A rtha, K am a and 
M oksha). ‘U ’ is the round eyed Siva and the base o f  all the 
auspicious.30 ‘K a’, the prim al desire or sex energy, jo ined with 
‘U ’, the Siva energy, is ‘K u ’, the earth  o r Bhum ata. ‘L a’ is the 
form  o f triplicate K undali, the passion for m an, woman and the 
issue o r o f  spring.31 It is m ore physical and fleshy. I t represents 
moon-consciousness, earth-consciousness and K rsna-conscious
ness.

Etymologically, the w ord K ula means a triad— “ M ata  
(measurer), M anam  (measure) and  M eyam (m easured)” . 
L alitasahsranam a describes the great goddess as the hum an con
sciousness who relishes the nectar o f  K ula the family, the clan, 
the nation, the world. She is K ulangana, the chaste woman o f a 
dignified family and the owner o f the family. She is K aulin i, 
K ul-yogini, dwells in every house, village etc. But she is also 
A kula, one who is beyond K ula or any restriction or any set 
o f  rule and regulations, above any code and conduct.32

As such, one cannot agree w ith the view poin t o f Shri Pandit 
R .A nanta K rishan Shastri and Shri K arra  R am am urthy  G aru 
that “ the K aul group, o f  the four objects, viz., D harm a, A rtha, 
K am a and M oksha, tow ards the attainm ent o f  which a m an 
should strive, this series treats o f  A rtha and K am a which pertain 
all to  the concerns o f  this world. In it are to  be found the 
several processes o f  black magic practised fo r the gratification 
o f  one’s selfish desires and the accom plishm ent selfish pu r
poses.” 33

C ontrary to  the above view, the basic thought o f  K aulas 
seems to  be rooted in the statem ents o f  ancient U panisads like
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‘M atrdevo  bhava’ and the story o f  U m a H aim avati in 
K enopanisad, when female consciousness attains its grandeur 
because o f  its love, affection and com plem entariness for creation. 
Even the Purusa-B rahm an o f the U panisad, to  rise from  am 
orphousness to articulation seeks female form  and awareness: 
“ The one to  find cosmic form s, seeks and sticks to  a single yoni 
and sometimes to  all the  yonis.” 31

So the wom an with her divine aura was the great subject for 
the study o f  the self. She was nam ed V arna, not tha t she belongs 
to  left side o f  the m an o r passivity as it has been a long standing 
notion  am ong the ignorant people. V arna represents the 
aesthetic instinct or action with beauty and for beauty— “ Vamati 
Saundaryam ”  m eans a woman who radiates beauty.35 So 
V am acara does not mean a path  full o f anti-social, sex dom inat
ed, and permissive way o f indulgence and gratification. Both 
the friends and foes o f wom anhood have distorted this concept. 
I t  is actually awareness o f  the beautiful and the gratification 
which leads a K aula to  self accom plishm ent. Because he is in 
constant touch  with the bliss and  beauty consciousness, for him  
the whole existence and the knowledge is a paradigm  o f divine 
beauty and love.

O ur texts, the K aulopanisad gives the quintessence o f Sakata 
vision, totally  undetached vision i.e., one does not like to  attach 
one-self to  any pleasure o r pain, loss or gain, fame or ignominy, 
and  accom plishm ent o r m astery over things. This awareness can 
be experienced but cannot be preached like any technical know
ledge to  anyone. The uninitiated or uncultured m ind is neither 
in a position to  discrim inate between the awareness and the 
nescience n o r can he see them  in their essential unity and 
wholeness. So the K au lasadhana is a very complex discipline 
which cannot be followed by the people whose sensitivity is low. 
I f  someone, w ithout this sensitivity, imposes this energy on one’s 
psyche w ithout the requisite preparedness he may do him self 
incalculable harm , both physical and psychological. Therefore, 
K aulas are advised not to  m ake any kind o f show o f their spiri
tuality. R ather, they are advised to  keep it a secret by leading a 
norm al life am ongst com m on people and  accom m odate people 
belonging to  different ideologies. So a K aula has a tremendous 
sense o f ethics and m orality, but his sense o f  aesthetics is always
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dom inant. H is ethics flows from  aesthetics.
The K aulopanisad does no t m ention ‘M akara-sadhana’. On 

the contrary, it recommends “ M adadistyajyah” 36 the avoidance 
o f  intoxicants, stim ulants, drugs o r wine in their crude m aterial 
form which stands totally opposed to  the sensitivity o f  an as
pirant. I f  taken under the adm inistration o f the spiritual these 
donot rem ain intoxicants any more, but, if  they are taken under 
the influence o f  ignorance o r anim al passion, they generate 
nothing but violence, passion and m ental disorder and 
ugliness.37

I think the psychology o f five M akaras in the V am atantra  is 
peculiarly valid. Five M akaras (M adya, M ansa, M atsya, M udra, 
M aithuna) represent only the idea o f  m undane world o f desire, 
passion, am bition, lust, enjoym ent, thought world o r all names 
and forms, that is the projection o f  mind or m ental constructs. 
In the T antric  symbology, the whole five-fold world o f  objects is 
just m ind ‘Sarvam m anah eva’. This five fold m anifestation o f  
the mind is to  be transform ed into self-consciousness. The tangi
ble reality around the asp iran t is to  be m etam orphosed into 
T ruth which is beyond any concept o f  tim e and space or the 
world o f  M aya. I f  the five M akaras are the five phases o f  the 
hunger or kali, then she is to  be fed continuously, w ithout any 
interruption till she is contented with the uninterrupted  flow o f 
nectar o f  sixteenth digit o f  the m oon. T an tra  accepts the langu
age and expression o f  the com m on man and im parts m etaphy
sical interpretation to  it. He picks up dust and m ud but finds 
splendour o f  the lotus in it. In the T an tra -raja  tan tra . H e warns 
the followers to  minimise their passions for drink. The m om ent, 
an aspirant swallows a drop  o f  wine just for the sake o f  his 
sensual gratification, he falls from  the realm  ef kuladharm a.38

The im portant thing is M anolaya (merger o f  the mind), the 
limit o f the experience. The wine can be an aid to  a K aula if he 
wants to  get out o f  any neurosis created by kundalini sadhana 
in the beginning; to  have a fleeting glimpse o f awareness, he may 
enjoy complete faith in the spirit o f S akti-sadhana. A nother 
symbolic aspect o f the K aula-sadhana is tha t the process o f  the 
preparation o f the wine is indicative o f  the self-awakening. By 
decomposition and putrification o f the solid m a tte r in the water, 
by fo m en ta tio n  and stirring, it deeply generates the burning or
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exciting qualities o f  the fire element. So from  earth  element to  
w ater and thence to  fire is an ascending order o f  the fire kunda- 
lini through Trinity. But this phenom enon is a universal one. 
In the Puranas, the legend or m yth o f  the ocean churning is very 
illuminating. M ind is the occan.To distill the am brosia o r nectar 
from the ocean the Devas and Asuras were advised by Visnu to 
bring the medicinal plants and trees and other things from  all the 
corners o f  the world, throw  them  into the ocean and to churn 
the ocean so well tha t the decom position o f  the m atter is com 
plete. As a result, the cow (K am adhenu) appeared. Next to  the 
cow was the V arun i Devi (wine), who appeared in the foim  o f  a 
juno , with red intoxicated eyes and smiling face before the 
Asuras. The Asuras refused to  accept her, while the gods 
welcomed her (sura , the wine goddess) and were named as 
suras.39

The K aulopanisad, in the very beginning o f the S antipatha 
(reading fo r peace) prays to  V arun i (the wine) daughter of 
V aruna in the W est to  bring peace for the aspirants. But in  the 
actual text, no m ention is made o f  V arun i o r wine or any other 
M akara. The ethical p a rt o f this U panisad is wonderful and 
presents a balanced view o f spontaneous m orality and ends with 
the statem ent :-

“ Sarva sam o bhavet”
A K aula should be one with all.

K A M A -K A LA

The ‘N asadiya-H ym n’ in R g Veda, while searching the root- 
cause of the creation, explains th a t when the existence and non
existence were absorbed into the great silence, a ray o f K am a 
shot through the heart o f  the great silence and there was 
creation all over the  universe. T ha t ray or string o f  K am a or 
desire m easured the im m easurable, gave a form  to  the formless, 
nam e to  the nameless. The great silence becams Sm asam a, the 
creation ground and Sava o r the dead body o f Siva. According 
to  T an tra  this state o f  Bhagawati is—
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‘kavalikrta  nihsesa ta ttva  gram asvarupim ’

"  when she has absorbed the to ta l num ber o f  the entities in to  her-
Sl self and herself is absorbed in the all em bracing, the great silence
s Siva. So the total play o f  creation, sustenance and absorption  is
tl the play o f K am akala . This initial impulse o f Siva, the desire,
S1 supreme entity, responsible for the to tal activity o f  the universe,
1S is Kam eshwari or K am akala , and the desireful supreme entity,
s  Siva is K am e^wara. This K am akala  is active in all, i.e. moving
ai and motionless. A rthur Avion in his in troduction to  K am akala
v  Vilasa o f  P unananda N a th a , quoting Sarvollasa, explains th a t in
K K am akala  single Bindu shows the state o f  laya (absorption), two
B Bindus as the state o f  creation, and three Bindus as the state o f
Cl continuance or sthit.This B indu is a m etaphysical po in t o f  energy
al about to  m anifest itself. W hen this K am akala  is known as con-
Cl ceptual reality it is D evata (D eity), when it m anifests itself into
Sl sound symbol, is M antra  and when appears in a form  or symbol,
is is Y antra. Sri T.V. K ap a li Sastriyar in his hymn to the Goddess
L Lalita Kam eswari, the M aham anustava, states “She who is
K K am akala, becomes the eternal portion  in each being. H olding
0 out openly through the seed-sound H rim , the expensive universe
is is in the macrocosm. I t is she again who reigns as the eternal
P portion in the microcosm.” 40 To pu t it succinctly, we can say

tha t the whole play o f  the K am akala  is the  evolution o f the one 
tc to its two-fold aspect as changeless Siva-consciousness and  the
cl changing Sakti-consciousness.

T R IN IT Y  O F T H E  K A M A K A LA

My observation is th a t the concept o f  the K am akala  in 
T Tantra can be traced in the Vedic concept o f  Y ajna. Every
S£ sacrificial act is related to  the Sam kalpa, v ill ; anim us, determ i
ni nation and resolve. The whole structure o f  Y ajna moves around
tl th a t Samkalpa. The great B rhadaranyaka U panisad says. “ The
st self (A tm an) is identified w ith desire alone. W hat i t  desires, it
R resolves; w hat it resolves, it works out; and  w hat it works
0 out, it a tta ins” .41 The great law giver, M anu, too , confirms th a t
s Sam kalpa or deliberation is the roo t o f  K am a o r desire and
Y Y ajna is the offshoot o f  the Sam kalpa.42
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Y ajna is nothing but the three fo ld  evolution of the animus 
in action. It represents the theory o f three fires (earth  fire, the 
Sun and the M oon) which m ake the triangular symbol of Yoni, 
the female genitalia in Tantra, The pulsation o f  this kam a- 
Bindu (the dance o f kali) can be seen only when the heart o f  the 
yogi is completely devoid o f  passions like the clear sky im m acu
late, or like the com plete silent void of the crem atorium  
(s'masana). A nd only this state is described in the Stotras :—

“ She, the kam akala , is engaged in her act o f copulation with
her spouse M ahakam esw ara o r M ah ak ala” .43

The great treatise T an traloka says: “ In the void o f M ahakas'a 
the secret triangle o f  desire, knowledge and action is called 
Bhaga, the yoni, in the centre o f  which the cincini s'akti, vibrates 
ever” .44 This im pulse o f  Prim e D esire creates a throb or spanda 
which creates nada , the symbol o f  sound world. W hen this n ad a  
concentrates, it becomes Bindu which represents the earth-srsti 
the object world. All these three fundam ental entities are indica
ted by a triangle which can be explained w ith the example o f a 
small spider. A  spider emits an end o f a tissue o f the web and 
with the support o f  this tissue it hangs down to  earth  producing 
m ore and  m ore th reads in  space. B ut to  give strength to  that 
thread, the  spider ascends and conjoins another thread with the 
o ther and  in the end there is a web circle. So a triangle under 
a  circle indicates the creative prim e impulse o f  desire heading 
tow ards fullness o r wholeness. This evolution o f kam akala can 
be understood w ith the help o f  the diagram s available in the 
T antric  texts.

The m ystic diagram  o f  M aha-Tripura-Sundars, nam ed Sri- 
Y an tra , is constituted o f  nine triangles surrounded by two eight 
petal and  sixteen petal circles respectively. It means the kinetic 
energy em anates and moves as triangular force, but finds its 
stability in the circle (sam purnata) o r wholeness. Triangle, the 
symbol o f  kam akala  em anates from  wholeness and acts and 
moves tow ards wholeness. The symbols o f  triangle and  the circle 
both  have their base in the U panisads. B rahm an o f the 
U panisads is three-fold, Sat, C it, A nanda, Truth-Consciousness- 
Bliss. The Vedas are three; the fires are three-earth fire, electrical 
in space and  gaseous in the sphere o f  Sun. The words are three-
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Bhur o r earth , B huvar o r ‘A n tarik sha’ and  Svar or ‘D y u lo k a’. 
The states o f  the soul are th ree Jag ra t (w aking), Sw apna 
(dream ) and  Susupti (deep sleep). The life described in  the 
U panisads is three-fold, A nnam  or physical, P ranah  o r vital 
and  M anas or m ental. The triv rtk a ran a  theory  o r theory  o f  
triplication o f  the three elem ents (earth , w ater and fire) is well 
discussed in the U panisads. B ut the  to ta l activity o f  the  U pani- 
sadika life begins w ith the idea o f  wholeness, "O m  T h at 
(Brahm an) is infinite wholeness and  this (universe is the  sam e). 
The Infinite wholeness proceeds from  the Infinite whole. A nd 
then, taking the wholeness o f  the  whole, it rem ains as the 
Infinite whole alone.” 15

So these two entities in  one is the  essence o f the Sakta 
T an tra . In the form  o f T ripu ra , She m anifests H erself as an  
active triangle o f  Iccha (prim e desire), Jnana  (knowledge) and  
K riya (action). She subjects H erself to a three-fold evaluation 
o f  the three cities as H er p lay. B ut when She transcends H er 
play, (all the  creation  etc.) she is L alita , which m eans “ Loka- 
natitya lalate, She illum ines by swallowing the to ta l duality  o f  
the worlds). She is described as a suprem e consciousness with 
the indication  o f  circle.

To conclude, the approach  o f  the  T an tra  is appreciable in 
th a t it uses the  K am akala as B havana for bo th  the ends, Bhoga 
and M oksha. In  the  w ords o f T antrikas, the  explanation  for 
this type o f  application o f  K am akala  o r B havana to  a tta in  
M ukti can be repeated as follows:

“ A small piece o f  crystal o f  poison kills all the  living beings, 
bu t the know er o f  the m ystery o f  th a t poison can use the 
same poison in such a way th a t it m ay save the Y ogin from  
death” . (See foo tnote  19)

Needless to  say th a t the B havanopanisad  explicates the 
quintessence o f  the m ystery o f  ‘S rltan tra , S rim an tra  and  Srl- 
yan tra  th rough  the m edium  o f one’s own constitu tion  o f body, 
senses, vitality, m ind, ego, intellect and  the self’.46 Because the 
great m anual o f  T an tra  L a litasahasranam a gives instruction: 
“The G reat G oddess Lalita is adorab le  by the in trovert and  is 
available only to  them ” .47
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T he K aulopanisad  does no t say m uch abou t the intricacies 
o f  the Sakti-Sadhana. B ut its to ta l em phasis is on the T an trika 
way o f life o r view o f  life. It is no t only a m anifesto o f  the 
K au la tan tra  dealing with the problem s o f ethics, m orality or a 
code o f  conduct, bu t it also provides a true picture o f  the effort
less flow o f the  true characters o f  K aula-Iiving a t the  level o f  
self-consciousness. His ethical approach  is no t o f  a m an who 
im poses some rules and  regulations on him self and is trying to  
ascend the m ountain  o f  Sadhana w ith the help o f those crutches. 
B ut a K au la’s m orality  o r ethics flows from the top o f  the 
m ountain  down to the earth . Any action or reality which leads 
bis h eart to  the  experience o f  expansion o f  consciousness 
becomes a virtue. A nd any behaviour which leads his m ind to  
stra in  and con trac tion  is a vice for him.

So a K au la’s living conduct depends totally  on his tru e  
relationship  w ith his beloved, the G reat G oddess. B rahm anda- 
p u ran a  in  its section L alitopakhyana (3 ,4 ,4 1 ,7 1 -8 1 )  gives 
details o f  his ways and m eans o f  life, but also indicates th a t a 
K au la’s to ta l activity o f  life reflects and is oriented by his deep 
sense o f  surrender to  his consciousness.'18 W hether circum stan- 
cial s ituation  m ay be for or against, a saktas mind should be in 
a sta te  o f  tranquillity  and  harm ony  and his unflinching d e \o - 
tion  to  his Deity. H e m ay avoid the ostentacious public life. He 
should be established in spirituality  and should always aspire 
for reality.

Even the K ularnava T an tra  or some other Y am ala texts 
which are  prohib ited  or banned  by the m oralists, have ethical 
values in abundance. They all stand for great hum an values. 
O nly the language o f  five M akaras in Kaulam firga seems 
deceptive to  a novice. But if  a K aula feels th a t M akara-Sevana 
is the basis o f  the K au la  T an tra  then he is completely m istaken. 
We do  n o t see m ost o f  the  d runkards, and m eat eaters and 
w om anisers as liberated  souls. Such people m ust understand  
the  instructions given against ‘Pasupanam ’ in T an tra , o r they 
m ust approach  Sad G uru  (m aster) who can tell them  the  secret 
o f  five M akaras,
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I could have selected a th ird  tex t re la ted  to  the philosophy 
o f Sakatas for my com m ents. As there could be m any m ore 
texts dedicated to  T ripu ra  B hagw ati like T ripuropan isad  etc. 
But, then, the scheme o f  the  things would have been very 
different. Therefore, I selected the th ird  tex t related to  Siva, the 
lord o f anim al creation and  the spouse o f  G rea t K am esw arl 
T ripura. I got this h in t from  the text K am akala  Vilasa o f 
Punyananda and  Lalita-TriSati-Stava o f B rahm anandapuratja . 
The later text instructs the  asp iran t in a straigh t forw ard 
manner:

“ Only th a t person who knows the m utual secret relationship 
o f  Siva and Sakti can understand  Srlcakra. O ut o f  the nine 
cakras or circuits o f  S rI-Y antra four belong to  Siva and  five 
to  Sakti. I f  an  adept enters the elan vital (in Bergsonian 
philosophy one may call it creative force) w ithin the organ
ism th a t is able to  build physical form  o f the Y an tra , he 
will find the peripheral square having four gates o f  D harm a, 
A rtha, K am a and M oksha and  three concentric circles in
side it, the next two concentric circles o f  sixteen and  eight 
lotus petal respectively and  the last cakra, the  Bindu, full o f  
bliss, the sanctum  sanctorum  belong to  the four Siva C akras. 
The C akra consisting o f  fourteen triangles form ing the  outer 
rim , the  next two cakras com posed o f  ten triangles each, the 
cakra consisting o f  eight triangles, and  the cakra, construct
ed o f  simple dow nw ard triangle, belong to  the five cakras o f  
Sakti. The epilogue o f  L alitam ba-T risatistava confirm s this 
fact and declares -  the person, who understands the univer
sal concom m itant relationship  o f the  cakras o f  the Saivites 
and  Saktas, alone understands the m ystery o f  S rlcak ra .” 19

Thus, on the one hand, the text o f  the  B havanopanisad and  
K aulopanisad explicates the secret o f  Srividya from  Sakta angle 
o f view and, on the o(her hand  Siva Sutras explain alm ost the 
same entities o f T ripura-Sadhana from  the Saiva po in t o f  view 
o f P ratyabhajna, T rika or S panda Sastra.

While writing on this trilogy o f  T an tra , I  could apprehend 
the possibility o f  placing the three texts as m iniature o f  the

S i v a  s O t r a n i
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Sruti-Sm rti and  Y ukti-P rasthanas o f  A dvaita-T antra-D arsana 
as parallel to  the  B uddhist and  the V edant philosophies. The 
concept o f  the  T rin ity  in K ashm ir Saivism and the concept o f 
the  triangu la r evolution o f  the  conscious.energy in T ripura 
T an tra  had  been com plem entary to  each other like a m an and 
w om an fo r a very long tim e till today . I f  the prim ordial energy 
is called K aulin i, Siva is a K aulika who wields her as a crescent 
m oon on his head and  Devi K aulin i wields H im  as H er Saubha- 
gya-Bindu on H er forehead. In  K u larnava-T an tra  Siva H im self 
proclaim s the w onders o f  K au lasadhana. A ddressing his Kules- 
w ari, H e states: “ Bhoga (enjoym ent) is transfo rm ed  into Y oga, 
the sin in to  virtue an d  the w orld as a bond tu rns into em anci
pation  in the D harm a o f K u la .” 50

A fam ous legend describes the  origin o f  these seventy-seven 
Siva Sutras by n a rra ting  the  m anner in  which the Sutras were 
handed  over to  the great G uru  V asugupta in dream  state in the 
last q u arte r o f  the 8th cen tury  A .D . H e was directed to  collect 
these Sutras engraved on a rock nam ed ‘Sankaropala’. H aving 
collected the Sutras, V asugupta w rote a small treatise, consist
ing fifty-two verses o f  Spanda-K arika , expounding the essential 
o f  the Sutras. But som e scholars a ttrib u te  these Sutras to  
V asugupta and  the K arikas to  his disciple B hatta  K allata, who 
also w rote notes on his S panda-K arika. The origin o f  this Saiva 
school o f  A dvaita can be traced  back in  som e o f the ancient 
U panisads and P uranas. Saiva trad itio n  says th a t this know 
ledge o f  Siva which flowed from  the five m ouths o f  Siva in the 
form  o f  ancient tan tra -lite ra tu re  was lost by the people because 
o f  the loss o f  their m em ory. So, in  the beginning o f  the era, o f 
K ali, L ord  Siva ordered H is incarnation , D urvasa, to  im part 
th is know ledge to  his eldest son T ryam baka, born  o f  His 
creative will. F rom  the n in th  generation  o f T ryam baka, A carya 
Som ananda, the w riter o f  S iva-D rsti and Para  TrimSika-vivrti, 
belonged to  the 9th cen tury , H e was another follow er o f  Vasu
g up ta  w ho substan tially  con tribu ted  to  Saiva Pratyabhijnya- 
philosophy w hich was know n earlier to  a g reat d ram atist 
K alidasa, who p ropounded  it in the  love story of his glorious 
d ram a, A bhijnana Sakuntalam .

The P ra tyabh ijna  School o f  the Saiva T rika philosophy 
constitu tes a logical p a rt o f  it an d  the Spanda school prom otes
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the experiential aspect o f  it. A ccording to  the T rika D arSana, 
the Suprem e R eality is three fo ld ,—Sam bhu, Sakti and  A nu, 
and  th a t is the reason why the text o f  Siva Sutras is divided 
in to  three sections nam ely Sam bhavopaya, Saktopaya and  
A navopaya. Saivites also  use the  o ther term s like P ati, PaSa 
and Pasu for the above categories. A ll the o ther thirty-six 
entities o f  the T rika philosophy are the  unfolding o f this three 
fold Reality. W hen the anu  o r the anim al, recognises this 
Reality, he is one with Siva the  Pati. The achievem ent o f  this 
recognition is no t a m a tte r o f  simple cognition o r knowledge. 
It is the  recognition o f  the existent Reality like the recognition 
o f D evadatta  who has been already seen in the p ast had  gone 
into oblivion and  is recognised in the present as beloved one. 
So in recognition the lost experience is resurrected. The differ
ence lies in this recognition n o t being o f  the external o ther but 
o f  the inner unity  which has been missed by the seeker due to  
his ignorance. This resurrection  o f  S ivahood in the Anu- 
P ram ata  o r the anim al sp irit is P ratyabhijna. A carya S ankara  
in his praise to  D aksinam urti Siva has also used the w ord 
Pratyabhijna in the context o f  A dvaita V edanta w ho in sleep 
becomes mere existence and on w aking recognises, ‘I  have slept 
so fa r’. To Him the perceptor, D aksinam urti, th is obeisance is 
offered.” 31

In  the very first obeisance to  D aksinam urti, even the great 
Acarya uses the image o f  the T rika Saivites a s—‘The universe 
appears in the self like the cjty with its s tructure  in a clear 
unsoiled m irro r’. T hough the city in the m irro r is n o t real, yet 
it appears as real in the m irro r th rough  M aya. The difference 
lies in the concept o f  M aya o f  the T rika D arsana.

The word P ratyabhijna is well discussed in the theories o f  
perception and experience by the com m entators o f  N yaya- 
philosophy. M ost o f  them  are Saivites. But P ratyabh ijna as a 
com plete vision and a system atic school o f  th o u g h t is p ro p o u n 
ded only by the Saivas o f  K ashm ir. V acaspati M isra  in his 
celebrated com m entary on S an k ara’s ‘A dhyasa-B hasya’, com 
m ents on “ R ecollection”  and  “ R ecognition” . The object o f  
recollection ‘Sm rti’ is either very far or in the  past, while the 
object o f  recognition is very close in the present to  the  recogni- 
ser.52

They have used this w ord in the context o f  suprem e spiritual
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enlightenm ent. Isw arapratyabhijna-V im arSini expounds th a t 
self-oriented ebullition o f understanding or knowledge is 
P ratyabh ijna and m oreover, it is the search for the experienced 
self-consciousness, which is being experienced in  the present. 
The expression o f  this experience would be like—‘undoubtedly, 
I  am  the sam e Isw ara’.53

The basis o f  th is though t was a lready there in the texts o f 
Svacchanda, M alin i and  V ijtiana-Bhairava T antras. But th a t 
was always m isin terpreted  in the light o f  the concept o f duality, 
p rio r to  the existence o f  the A caryas o f  the school. The signifi
can t exponent o f  th is school are  Som aoanda, U tpalacarya, 
L akshm ana G up ta , A bhinava G u p ta  and R ajanaka, K shem a- 
R aja  respectively.

T he other wing o f  the T rika philosophy is Spanda school o f 
thought. The T ext Siva Sutram  o f \ a s u  G u p ta  is the m anual o f 
this school. The in terp re ta tion  o f  these Sutras are available in 
the texts o f  S panda-K arika  o f  B hatta  K alita , Spanda-Pradipika 
o f  U tpala  V aisnaiva, Siva-Sutra-V artika o f  B hatta  Bhaskara, 
S panda-N irnaya, Spanda S andoha and  Siva-Sutra-V im arsini o f  
K shem a R aja  an d  Siva S utra  V artika o f  V arada-R aja. While 
transla ting  these Sutras I have kept the  Siva-Sutra-V artika o f  
V arada-R aja  and  Siva S u tra  V im arsini o f  K shem a R aja  in 
m ind. Even though  I tried  my best to  get the V artika o f  B hatta 
B haskara, yet I  could no t get it.

This literature on Spanda tells th a t when P aram a Siva is 
full o f  A nanda (bliss), there is a will spontaneously spurting, 
to  m anifest herself as wave o f  bliss and  th a t is the roo t o f  the 
to ta l creativity  o f  the universe. This ever-pulsating kinetic energy 
o f  Saguna Siva (qualified Siva) perm eates the whole cosm os. 
Therefore, it is also expressed as Purnaham ta  ‘All perm eating 
Suprem e Egoety o f  Siva’. W hich is no th ing  bu t ebullition o f 
Sivahood. T h a t is also nam ed as free-consciousness. (C iti o r 
V im arsa o f  the Cit). The ro o t o f  the  w ord Spanda is Spadi, 
which m eans a very light m ovem ent, the prim ordial, as the first 
tender feeling o f  a young girl. L ater on it grows in to  a young 
w om an full o f  vibrating  energy o f  knowledge (Jna) and  action 
(K riya). Because o f  this conscious energy, the  Param a Siva is 
C it o r consciousness. A carya Sankara  as a poet proclaim s in 
his fam ous book, S aundarya-L ahari (the wave o f  beauty) only 
if  conjoined w ith the Sakti, Siva earns the privilege to  exist,
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otherwise Siva is no t in a position  even to  m ove” .51 So the bliss 
in the Spanda Sakti represents freedom , scintilation, His W ill, 
lum inosity, His C it-Sakti (consciousness) reflection, om niscience 
pleom orphicness, H is action  or K riya Sakti.55 These pow ers o f  
Siva indicate limitless treasure o f H is conscious energy (Citi 
Sakti o r Spanda Sakti).

The text Siva Sutrani is divided in to  three sections, nam ely 
Sam bhavopaya (the way or device o f  belonging to  Sam bhu), 
Saktopaya (belonging to  Sakti) and  A navopaya (the device 
belonging to  A nu o r Pasu-Pram ata, the m an living al the level 
o f  instincts and impulses). The first o f  the three tackles the 
reality from  the angle o f  non-duality , the  second with duality  
versus non-duality, and  the the th ird  from  the angle o f  pure 
duality .58

In the end, I would like to  com m ent th a t our texts o f  
Sam ayacara (or D aksinacara), K au lacara  (V am acara) o f  Sakti- 
w orship and Spanda philosophy o f K ashm ir Saivadvaita pu t 
together here, constitu te the three fold vision o f  Tryam bak-Siva. 
W ith these we worship Siva who nourishes ou r being, provides 
vitality and  nectar o f life.57
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(F irst O pening)

This com prehensive m anual o f  Vasu G u p ta  o f  K ashm ir on 
Saivism is a m agnificent treatise on K ashm ir Saiva philosophy. 
T hough like o ther texts o f  the six systems o f Indian philosophy, 
it too  presents the quintessence o f  its own philosophy in an 
aphoristic way, yet it has its own peculiarity th a t it does no t 
exhibit any intellectual play o f  ra tionality  for the criticism or 
refu tation  o f  o ther schools o f  though t w hich are n o t in tune 
w ith it. I t explains the whole Saiva th ough t in such an organis
ed way th a t each one o f  Sutra (aphorism ) takes its serious 
reader to  the  direct experience o f  the harm ony o f  the whole. 
T herefore, unlike o ther texts it does no t s ta rt w ith the form ula 
o f  explaining the significance o f  its own a ttem pt and subject 
expressed in their respective philosophy. The present w ork 
begins w ith the d irect approach  to  the consciousness.

ii i  n

Consciousness is the Self.

It is well known to the students o f  Ind ian  philosophy th a t 
the substratum  o f  the w hole Ind ian  m ind has been the realisa
tion o f  the soul and  self. ‘K now  thyself’ o r ‘This A tm an or 
Self is B rahm n’1 or the conclusions o f  the  to ta l outcom e of the
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U panisads o f  B rahm avidya, Buddhism , Jainism  and  o ther theis- 
tic and  non-theistic schools o f  India.

Every Acarya has expressed his experience o r though t o f 
A tm an or self in the light o f  his em phasis on the subtlity  or 
infinity o f  the self. B ut Saiva in terp re ta tion  o f  the self is very 
interesting. A ccording to  them  consciousness is o f  the natu re  
o f  light (A bhasa o r P rakasam anata) illum inating effulgence and  
appearance. Existence reveals itself th rough  its appearance. 
This appearance is n o t separate from  existence. Its essence is 
the base o r self o f  the individual and  the  cosm ic life. T h a t is 
why Saivites chant, “ O L ord  T hou a re  my A tm an o r self, o r 
m yself is no th ing  bu t thou  and  my intellect is P arvati, the  
spouse o f  Siva” 2. We can understand  this Sutra th rough  the 
analysis o f  the following sta tem ent ‘I am  Siva’. ‘I ’ m ay stand  
for existence devoid o f qualities o r N irv ikalpata  or N irgupa ta  
and ‘am ’ stands for its essence the source-energy o f the whole 
creation. Consciousness is the self o f  all the  anim ate o r the 
inanim ate. So self-attainm ent is the a tta inm ent o f  Sivahood. 
Bhagaw ana Parasuram a, a great T an trika , says : “ N othing is 
higher than  self-attainm ent.” 3

In understanding Saivism, it is significant to  note th a t  this 
“ Citi or C aitanya”  is no t inactive because ‘C aitanyam  C itkri- 
yarupam ’* m eans th a t consciousness is always full o f  its three 
Saktis i.e. independent will, knowledge and actions. T h a t is the 
ultim ate form  o f suprem e Siva and  th a t is the  substan tia l exis
tence or the basis o r self o f the all.5

5TH 5R J: II ^  II 

Acquisition o f  knowledge is bondage.

The word Jnana (knowledge) has been discussed constantly  
in all the scriptures o f  Ind ian  philosophy. Some schools o f 
Ind ian  thinkers hold th a t knowledge is always a result o f  the 
acquired images o f  the  objects th rough  senses and  the m ental 
process. But this sort o f  know ledge o f the various objects is 
always a t the level o f  inform ation. In this way each knowledge, 
depending on the proxim ity o f  its objects, like books and  other 
things, being always dependent, therefore, is a bondage.

A carya S ankara in  his A dhyasabhasya on B rahm -Sutra 
boldly declares: “All the practical d istinctions which are m ade
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between m eans o f  knowledge, objects o f  knowledge, and all 
scrip tural texts are based on nescience” 6. These distinctions 
o b stru c t the com prehension o f  u ltim ate  reality. There is a 
tendency to  identify the know ing subject w ith his body, the 
senses, and so on when we try  to  grasp  the operation  o f means 
o f  knowledge. W ithou t the em ploym ent o f  senses, perception 
and  the o ther m eans o f  knowledge canno t operate. This results 
in the  erroneous no tion  th a t the body, the senses etc are identi
cal w ith or belong to  the  self o f  the knowing person.

So the hum an cognitive activity has fo r its presupposition 
the-superim position described below ‘‘to  know  consciousness 
as non-consciousness and  non-consciousness as consciousness 
is b inding” ’.

Actually, the S u trkara  (au thor) after having described the 
‘A tm an’ the self, the being, the consciousness as transcendent 
and  free, im m ediately comes to  the roo t cause o f  non-freedom , 
conditioning or bondage. So he describes this bond as a condi
tion  created on the self by ano ther entity  called M aya. This 
entity o r M aya through its m ass productiv ity  creates fragm en
tation . In  the state o f  fragm entation , only fragm ented know
ledge appears before the consciousness. This fragm entation  o f 
the psyche is the result o f  the three-pronged conditioning o f  the 
soul by three M alas called M aya-m ala, kartna-m ala and Anava 
m ala.

M aya-m ala conditions the P urusa  (the m an) through its 
universal phenom enon th a t is the con tact o f  the m an with the 
worldly objects8. K arm a-m ala appears when the m an begins to  
respond or act and  react to  the cause o f the w orld o f  M aya.9 
A nava-m ala is produced when the A nu or the m an or jiva takes 
it for g ran ted  th a t he is n o t Siva bu t he is a small m an o f 
M aya. The second S utra  describes the bond o f knowledge as 
the resu ltan t o f  A nava-m ala, the self im posed ignorance, born 
out o f  one 's ow n w ill'0. He becom es dependent on ignorance 
and therefore does no t recollect his basic independence com ing 
from  Siva, the  Suprem e.

jftfasFT: II 3 II

Yoni (M aya) produces a  g roup  (o f Give K ancukas) and
K ala separates the P u rusa  physically.
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Y oni is the source from  which a group  o f  five sheaths o f  
Purusa originate i.e. K ala, Vidya, R aga, K ala  and  N iyati. This 
is nam ed M aya-V arga o r Y oni-V arga. So the yoni is M aya 
which leads the m an to  division, duality and illusion. The ro o t o f  
the word ‘yoni’ is ‘yu’ which means to  mix and shuffle the m atter 
and then to  create distinctions. A nd the word M aya also gives 
the sense o f the ro o t ‘M a \  to  m easure (the im m easurable), the 
cause o f ignorance as well as th a t o f  non-ignorance too. M aya 
dresses the Purusa with these five K ancukas (w rappings) and  
makes him  com pletely ignoran t.

The first effect o f M aya as K ala , th rough  its pow er o f  
disecting, gives a physical form  to  consciousness and  restricts 
its infinite pow er o f  action to  a little  o r lim ited ac tio n .’1 As 
K ala restricts and limits the infinite action (om nipotence), the 
rem aining four vargas namely, vidya, raga, kala and  niyati 
restrict and lim it the om niscience, com pleteness, eternality , and 
universality respectively.’2

The w riter o f  V artika on Siva Sutras V aradaraj defines the 
word kala in a m ore concrete w ay—-K ala is a sakti o f  M aya 
th rough which the self o r A tm an a tta ins a particu la r grasp  
form  (body) and is contracted  and restricted  to  do only a few 
lim ited actions.13 In  Spanda-Sastra o f  K ashm ir Saivism the 
whole reality is classified in to  th irty  six T attvas or categories. 
The first five ta ttvas belong to  the pure  and  transcenden tal or 
m etaphysical reality or existence. The sixth ta ttv a  is m aya, the 
m ost m aterial pow er w hich, th rough  its m aya-m ala, creates the 
bond o f  physical knowledge and  the unlim ited jn an a  sakti o f  
purusa is contracted  and  then  the unlim ited action  energy o f  
the m an is restricted th rough  the karm a-m ala  o f  ka la  sakti. 
Thus unlim ited, unrestricted , free and independent will, know 
ledge and action are enslaved by the three bonds o f  anavam ala, 
mfiyiimala and karm am ala  respectively and the  m an is m ade 
pasu, the anim al o r jiva. A navam ala generates a sense o f 
incom pleteness, and constrains the free n a tu re  o f  consciousness 
by contracting  the will pow er.14 M ayam ala results in fragm en
tation  o f  unlim ited cognitive pow ers o f consciousness by con
tacting it with the sense organs and  psyche.16 K arm am ala  
restricts the  om nipotence o f  consciousness by contacting  it with 
the karm a-Indriyas (m otory  senses) and p ran as.19
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STRTfipsSTff II Y II

The m etrix  o f  the letters and  verbal o rder is the su bstratum
o f  knowledge.

The whole know ledge o f  the world and  its objects is based 
on  the use o f  words which are m ade o f  le tters. These letters are 
called M atrkas as they constitu te w ords and through words we 
carry  on all our activities o f  m ind as well as the general worldly 
life.

A ccording to  the  scholars o f  the school o f  Sanskrit gram m ar 
the four steps o r states o f  the speech inspire us as K am adhenu- 
v ak .17 The first sta te  is Para , in which the speech goes into 
silence and  it is pure aw areness w ithout any activity. The 
second stage is called Pasyanti, where this awareness unfolds its 
first w orld  o f  scene. In  the th ird  stage, speech changes into 
ra ttling  in the chest and  is nam ed as M adbyam a. In the fourth 
stage it comes to  th ro a t and  from  there to  m outh  and with the 
help o f  effort and  the stress at places o f  particu lar speech 
organs, it m anifests itself in the  form  o f  specific sound called 
M atrkas i.e. letters o r syllables (vowels and consonants). The 
whole discourse o f  hum an-know ledge or experience is construc
ted w ith these letters. Because o f  the light o f  this lam p o f the 
language o r speech the w hole civilisation is illum inated with 
the help o f  this pow er o f  speech or V ak-§akti and  the m an 
is able to  produce and preserve the w ealth o f  knowledge. This 
knowledge always m akes an  attem pt to  know  the unknow n and 
m easure the im m easurable and therefore, the fifty letter sounds 
o f  Sanskrit, vowels and  consonants are called M atrkas, m others, 
the yoni, the  source o f  know ledge. But they belong to  M aya. 
These are a bondage for a §iva-Yogi. We can judge the condi
tion  like the dependence o f  hum an m ind on language w ithout 
which hum an grow th is impossible. Each w ord is closely re la t
ed to  its m eaning, so the whole extraneous diverse knowledge 
has its basis in M aya, and, therefore, is a bond.

f a * :  II *  II

Entelechic im pulsion is B hairava.

Now to  shut this triangu lar bond  o f M aya o r the world o f 
thought-process one needs an  experience o f  intense zeal to
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become one w ith one’s own Siva. U dyam a is a th robb ing  self
oriented, unified experience which is just like a m elting po t in 
which all the im purities o f  psyche are burn t and  the to ta lity  is 
experienced. The w riter o f  V artika on  Siva-Sutras, S V arada 
raja  explains U dayam a in the  sam e way and adds th a t it is a 
state o f  Purnaham ta (a thorough  experience o f  one’s universal 
self o r egoety)'8.

So the m an, whose all energies are oriented o r in troverted  
to  the suprem e Siva is a Bhairva, one w ith S ivahood. The 
individual letters o f  the  term  Bhairva represent B harana (from  
Bh) (R am ana from  Ra) and V am ana (from  va) which m eans 
fulfilment, bliss and creativity respectively1'.  In  T an tra  and 
A gam a the w ord B hairava has a unique place. I t  is a form  of 
Rudra-Siva, burning like thousands o f  suns, destroying all the 
extraneous worlds o f  M aya a t the end o f  the  w hole creation 
and  is eulogised as ‘K alp an ta ’ D ahanopam ah’. H e has piercing 
and bright teeth  and  a vast body o f universe.20

In Srl-L alita-Sahasranam a-S totra, Sakti, the G oddess Lalita  
is described as w orshipped by M artan d a  B hairava, the sun 
Bhairava.21 A t the experiential level the concept o f  B hairava 
has everything to  do with the unlim ited burning, light and heat 
which swallows the whole w orld o f  im purities and  d isunities—
 a centripetal tendency o f  the psyche which decom poses all
the centrifugal tendencies o f  the though t and  m ind.

\\ % u

M ultiple form s o f Sakti when retracted  cause d issolution  o f
U niverse.

This Sutra , too , explains the B hairava experience, which can 
be interpreted in tw o ways according to  the first, when B hairava 
wields his Sakti-C akra or disc-w eapon o f  fire, the universal 
ignorance or the external m anifestations o f  creation  are b u rn t 
to  ashes as in case o f  T ripu radaha (burning o f  the three cities 
o f  a dem on by Siva), and K am adahana (burning o f god Cupid) 
w ith the fire o f  Lord Siva’s th ird  eye. A ccording to the second, 
the w ord Sandhana has too  m any m eanings: one is ‘to  wield’ 
and the o ther is ‘to  conjoin or to  unify’ and  C akra also m eans 
weapon and  a group o f  Saktis. W hen m ultiple Saktis w orking 
in the world are unified w ith one super Bhairava-experience, the
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extraneous disunity o f  the world, m ind, speech and vitality 
d isappears.

II V3 | |

One can experience ‘T urya’ (the Suprem e consciousness 
state) despite the  distinction between the three states, nam e
ly w aking, dream ing and deep sleep.22

This Sutra can be interpreted  in tw o ways. According to  the 
first, in  o rder to  experience the T uriya (suprem e state o f  cons
ciousness) the  seeker m ust penetrate  beyond the series o f three 
states, nam ely, w aking, dream ing and deep sleep. A ccording to 
the second, the  experience o f  Turiya is possible for a Siddha 
(the arrived one) in any o f the three states despite the distinc
tio n  between the states o f waking, dream ing and deep sleep.

These in terp retations are based on the two different senses 
o f  the  term  B heda’. In the T rika-D arsana, the second in ter
p re ta tion  is accepted in preference to  the first. The three states 
o f  consciousness represent the triune im balance o f  triangular 
m aya. But once, w ith the aid o r grace o f  Bhairava this chain is 
b roken , the divine flash o f  consciousness is possible to  attain . 
But even if  these three states rem ain  in touch with T uriya, the 
fourth  m ay transform  these three.

5TR sm irT  II d  IIN

K nowledge (o f objects o f  sense perception) is the waking 
state.

All the sensory perceptions come under the range o f waking 
state. So th is kind o f knowledge based on the aid o f  extraneous 
activity  o f senses and their contact with their objects is defined 
as w aking in  A gm a-Sastra.23 So Jag ra t (waking state) is the 
to ta l peripheral area  o f  hum an experience. Knowledge acquired 
in  this sta te  is used for all those practical purposes which are 
essential for our survival. H ere consciousness operates as an 
agent o r the doer (kartr-bhava).

P F i f t  f«PFc«n: II £  II 

C onjuring im ages devoid o f  objects is the dream  state. 

Svapna or dream  is a sta te  which is closer to  Siva o r self.
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The contact o f the senses with objects is rem oved an d  the self
consciousness is playing w ith its own fanciful im agination. The 
consciousness o f  the dream -state is nam ed as ‘Prav iv ik ta-bhuk’, 
which means the enjoyer in seclusion, who enjoys his own world 
o f Sam kalpas o f  m ental activity .21 In this state, consciousness 
m ore o f a spectator than  a doer. H is doership  is over. His 
drasta-bhava or seeing is predom inant. Because o f  the vikalpa- 
vrtti the m ind conjures up its im ages by w ords and fancy which 
are devoid o f  objectivity.25

The Saivites are o f  the view th a t though the dream -im ages 
do no t have any external referents they are exclusively m ental 
objects o f  an ex traord inary  natu re .26 However, according to  
S ankara these m ental objects are parasitical on the w aking 
state o f  consciousness th rough  the sense-organs have becom e 
inactive in the dream  state.

TTP7T S f a 'r m  II V  | |« v '

Veiled consciousness lacking discrim ination is the state o f
deep sleep.

Susupti is the th ird  sta te  in which consciousness is in  contact 
with may& and  avidy&. B ut no m odification or m ental con ten t 
(discrim ination) is involved. Only the tw o entities are  in touch 
with each other and  the veiled consciousness is com pletely inert 
and inactive. Consciousness is silent bu t gazing a t ignorance, 
and is em braced by ignorance and  the  tw o canno t discrim inate 
each other. Therefore, the w ord Susupti can be derived from  
‘Su’ (sobhana o r soothing) supti (sleep). So it is a soothing un
disturbed dream less sleep which seems to  be very close to  n o n 
existence o r void.27 W here self is no t distinguished o r discrim i
nated  it is aviveka, bu t when th a t is identified with ignorance, it 
is m aya. So these tw o com ponents, indiscrim ination and identifi
cation , constitute susupti. Susupti is different from  the dream  
state. This aspect is intelligible from  the gram m atical analysis 
o f ‘svap-svap’ (susvapa) and  susupti. A ccording to  Sure &vara, 
the absence o f  vrttis (m odifications) characterises susupti.28 B ut 
Sankara seems to  be m ore close to  the Saivites o r Saktas as he 
does no t em phasise on the absence o f  vrttis, b u t on the com p
lete but tem porary  w ithdraw al o f  consciousness from  producing 
any effects o r m odifications.29 This view is quite close to  the



34 Trilogy o f Tantra

position  o f  the Saktas regarding susupti who hold that 
com plete inw ard con trac tion  o f  consciousness by the jiva is 
susupti.30

ferrcm tarrT  11 n i l

Vlresa, one who arrives a t Sivahood can spontaneously enjoy
all the  three states.

In Agam a S astra , VTra is a person who inspite o f  all the 
risks has chosen to  tread  on the p a th  o f  self-culm ination. H e is 
courageous to  aspire for the  experience o f  Sivahood. Isa is a 
w ord for Swami or G uru. So the m aster o f  VTras, the enlighten
ed one is Vlresa. A ccording to  K shem araja, Vlresa is one who 
is the m aster o f  his senses as he has full control over them .31 
He is the only com petent person to  enjoy the three states o f  
consciousness w ith one look o f  pure, superconsciousness, tha t 
is T uriya, the fourth  where the whole im balance o f  trinity is set 
in to  balance and  harm ony. A ccording to  Saivites there are three
categories o r levels o f  a sp iran ts  The anim al, the hum an, the
divine. The hum an level is a VIra level and  the divine is a 
viresa-level. According to  Saktas T uriya is a sta te  which m ani
fests the  nada o f  aw areness o f  c it.32

f r fT O t II ^  II

The novelty o f  the each phase o f  ascension to  Sivahood is
enveloped in wonder.

K ashm ir-Saivism  is basically a philosophy o f A nanda or 
beatitude. In  the  U pan isadas, it has been already expounded 
th a t B rahm an is no th ing  bu t pure bliss ‘ R aso vai sah” . Each 
m an is aspiring for R asa in his life.33 But the essence o f ‘rasa’ 
o r ananda is cam atkara, the experience o f  wonderful a t every 
step. H is each m om ent is sa tu ra ted  w ith a sense o f  w onderful 
ecstatic feeling o f  union w ith the lord.

In Indian  aesthetics, the life o f  any a rt (kala) is rasa or 
beatitude. These rasas are nine. O ut o f  these rasas A dbhuta- 
rasa  has em erged ou t o f  the sense o f  novelty and exciting 
w onderfulness. So this adbhu ta-rasa  pervades all the o ther eight 
rasas on account o f  being cam atkara  o r flash o f  w onder.34
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The will o f  such a yogi (asp iran t) is U m a—The Prim ordial
virgin.

A genuine curiosity o r enquiry once aw akened will bring the 
ultim ate experience to  the seeker. But the  seeker m ust concen
tra te  on the question with a single-m indedness w ithout any 
wavering. There should be no abbera tions on the p a r t o f  one’s 
enquiry. The will o f  a yogi should be a will like th a t o f  U m a— 
the would be spouse o f Siva. U m a was a nam e given to  P arvati 
while she, as a young girl, perform ed such austerities o r tapas 
which gave a shock o f  w onder to  her parents and  o ther gods, 
too . D uring her tapas, the burning hea t o f  five fires a round  her, 
the extrem e cold o f  H im alayan snow, and  the o ther big im pedi
m ents created by her m other and  o ther gods failed to  allure or 
waver her from  her love for Siva. This will to a tta in  Parm asiva, 
was no t separate from  Siva. Eventually, it m erges ito  Siva and  
Siva em anates from  it.

Some scholars give th e  etym ology o f the w ord ‘kum ari’ as 
“ kum m aham ayabhum in m aray a ti” which m eans the w ord ‘k u ’ 
stands for earthly desires o r the dow nw ard flow o f energy 
through enjoym ent or bhoga. The destroyer o f  this sta te  o f  
energy is kum ari, the sublim e or im m aculate will.

11 u

The visible universe (is) his body.

The yogi, vlresa, has his will as a universal will the whole 
cosmos is his physical body. The soul o f  the person whose will 
becomes the universal will becom es the soul o f all the  jiva and  
ajiva (anim ate and  inanim ate), is certainly a m an having his 
microcosmic body transform ed in to  m acrocosm ic body. H is 
body and m ind become one and  universalised.

The body o f m an has very im portan t place in the  philoso
phy o f  Saivas. I t is the tem ple o f  param asiva where He m ani
fests H im self into m ultiple plurality

i n n  II

When mind merges in to  the H eart, the  visible world goes
m otionless, m ute.

f r n t f  m 3 11
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The whole visible world a round  the viewer or d rasta is a 
creation o f  his own m entalisation . Otherwise to tality  o f  the 
world around  us in itself is Siva o r existence alone. All the 
m ain Vedanta theories o f  Y ogavasistha, M andukyakarika etc. 
support the view th a t visible is nothing bu t the vision o f the 
viewer or perceiver. So it is one with the mind.

The o ther very im portan t w ord is C itta , which is an  am al
gam  o f  consciousness plus non-consciousness. I t  is the granthi 
(knot) o f  cit and  acit and  is the  seed o f  m aya. N a tu ra l
ly, when the m ind is silenced by its touch with the pure cons
ciousness, the visible world alongw ith its creato r citta is tran s
form ed in to  pure consciousness. T h a t is the great intuitive 
experience. G ram m atically , the w ord cit m eans pure intelle- 
gence, perception, life-consciousness, bu t by conjoining a past 
participle ‘k ta ’ with it, the w ord cit becomes c itta  which means 
consciousness conditioned by the concept o f  tim e and  space. 
N ow  this conditioned soul is liberated  only when it has an un
conditioned contact w ith the pure consciousness o r it merges 
in to  th a t. T h a t consciousness is term ed as H rdaya, though, 
com m only it  is know n as heart, the m ind, the ‘an ah a ta ’ centre 
with its ben t in  the right p a rt o f  the chest. But in U panisads 
and  philosophies this world is used for ‘a tm a’, the self o r cons
ciousness. The ro o t w ord ‘h r’ m eans kidnapping, abduction or 
forcible carrying away o f the illusion. Sankara, com m enting on 
C handogya-U panisad (8.3) clarifies th a t atm a and hrdaya are 
one. Though in everyday use, we m ay say th a t self or a tm a 
resides in  the  heart. But from  the etym ological angle hrdaya is 
just a tm a.35

So as a concluding rem ark, we can say th a t the roots o f the 
subjectivity o f  the  visible w orld, o r illusion lie in the m entalisa
tion . W hen the m ind energy is converted in to  conscioustess- 
energy, the w orld o f  illusion is annihilated  and it rests ineffec
tive in its void. In  th a t sta te  non-existence and void can be 
experienced too .

* 1 5 ^  w jh t ?  l l ^ l l

By m editating on Suprem e (Para-Siva) one transcends one’s
anim ality .

There are 36 ta ttvas (fundam ental entities) in pratyabhijna
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philosophy.350 In Sakta philosophy ta ttv a  is th a t which ex
pands into m ultifarious form s. These ta ttv as  include 25 ta ttvas 
o f  Sam khya and  11 m ore ta ttvas are  added to  this num ber. 
These tattvais are classified as Suddha (pure) and  ASuddha 
(im pure) tattvas. Siva, Sakti, SadaSiva, Isw ara, Suddhavidya are  
the five pure ta ttvas. Siva is the suprem e Suddha (pure), 
sandhan means to  apply one’s all forces o f  intellect, m ind, 
speech and action to  discover the suprem e. Eventually, fruitful 
discovery will bring divine Sivahood in him and he will be freed 
from  all the sensuous b o n d s—the bondage o f  anim al passion.

3TR*T5TR*T || <)V9 II

V itarka (I am  Siva, who is the all prevasive soul o f  this
universe) constitutes his self-realisation.

A lthough the word ta rk a  has several m eanings like hypo
thesis, guess, argum ent reasoning, inference etc. yet here the 
word vitarka has been used in a very different sense. In  Y oga 
o f  Patanjali v itarka has been used fo r vices, w rong actions or 
gross elements like etc. But here it m eans self know ledge and 
self-realisation. An enquiry o r search fo r tru th  w ith zeal trans
form ed into Siva consciousness is v itarka.

It is a state o f  com m unication or living where the super
ficial reasoning has left the understanding. A rgum ent is neces
sary only when there is even a little doub t. B ut in a sta te  o f  
doubtless realisation where the whole knowledge flows spon ta
neously, reasoning is superfluous and useless.36 W hen the reality 
or tru th  is so closed to  the yogi, the  th ings or m eaning are 
understood o r expressed w ithout any use o f  speech or gesture 
o r when each w ord or gesture o f  yogi m anifests only tru th , self 
or w isdom , the ta rk a  will have to  disappear.

SroTfsnpR II ^  II

As the self becomes one with all the lokas, bliss o f  sam adhi
is a blessing for all.

A fter attaining self-realisation in sam adhi, the behaviour o f  
a yogi tow ards the world o r people around  him is the behaviour 
o f  a person who loves all and  distributes his joy  and bliss 
am ongst people w ithin his circle o f  influence. H is actions be-
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com e a source o f  spontaneity  and  he is a m aster o f  his univer- 
salised will, knowledge and  actions.

5 R » ? q f rT : II ^  II

T hrough the m astery and  wielding o f his will-power, the 
yogi can  body-forth  all form s.

In  the context o f  ‘vibhuti-yoga’ o f  Patanjali and Srim ad 
B hagw adgita, a yogi may have siddhis and  powers; but in the 
present context o f Saivism such pow ers will m ake a yogi just a 
m agician o r an occultist. Self-realisation has nothing to  do with 
the exercise o f  these powers. B ut the way in which his self has 
becom e one with all, he can m anifest his self in any form  for 
the sake o f o ther’s welfare or for his own spontaneous bliss

WcRfaW II ||

A t his will, he can nourish  or bring them  up, the anim ate 
and  the inanim ate, destroy their ailm ents, and can perceive 
the universe in a glance.

or
H e can preserve all form s, destroy them  and  re-create them .

The first m eaning o f  this Sutra is strictly according to  the 
V artika o f  V aradaraja . In the second m eaning, we feel th a t a 
Sivayogi has atta ined  his freedom  which was lost in anim al state. 
B ut in Siva sta te  he is free to  choose or no t to  choose. Ethical 
scriptures or m anuals dono t govern him. Ethics is th a t w hat he 
exercises. Because his conditioning has w ithered away. Time 
and  space are his agents.

The next Sutra, too, explains his a tta inm ent o f  Siva-hood. 
Beyond which nothing rem ains to  be attainable. T h a t is com 
plete sa tu ra tion  point.

tp fq sfte lT T  ^=*!?Tcctfaf|g: II ^<\ II

W ith the daw ning o f absolute pure knowledge, one becomes 
C akresa.

O ut o f  the 36 ta ttvas o f  T rika philosophy, suddhavidya or 
sadvidya is the  fifth one in descending order, th a t is Siva, Sakti, 
Sadasiva, Isw ara and suddhavidya. W ith the union o f Siva-
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Sakti, Sadasiva ta ttva  is the first outcom e in which ‘ah an ta ’ or 
‘I-ness’ dom inates ‘id an ta ’ thisness. Subject consciousness 
governs object consciousness in the first state. In the  next 
Isw ara-tattva, energised consciousness or object-conscious- 
ness prevails upon the conscious energy, the subject. In 
Isw ara-bhava, there is a pull for extraneous worldly m anifesta
tion (unmesa), the opening o f  the eyes to  see th is Sam kalpa 
o r this desire for creation concretised or substantiated . In 
Sadasiva state, there is a strong hold o f  antelechic im pulsion 
(nimesa, the closing o f  eyes)37.

But in suddhavidya subject (I) and  object bo th  are synch
ronised in such a harm onious way th a t there is a com plete 
balance and ananda o f sam arasata . So this is a state o f  C akresa 
where subject consciousness is the m aster o f  energised con
sciousness or Sakti-cakra.38

C akra is a m endala or one’s circle around oneself in which 
one lives in harm ony with his world.

II ^  II

Instinct with Para-Sakti, the fount lake o f  all, He experiences
the virility o f  his m antra .

Any m antra  which has been accepted by an  asp iran t for 
‘jap a ’ or chanting, is in a position  to  give the w onderful desired 
results only when the sadhaka (aspirant) has reached its all the 
sixteen meanings. A nd the m ost secret o r ultim ate m eaning o f  
any m antra  is suprem e sakti. T h a t sakti is nam ed here as 
‘M ahahrada’ the fount lake o f  all the m antras. H rada  is a 
small water pool which represents a conditioned m ind full o f  so 
m any confusing noises-generated by his sensuality. M an tra , 
too , represents a form ulated  o r a closed psyche locked w ith 
Avidya. To reach M ah arad a’, the prim ordial flow o f N ada- 
M ahasakti is the only way to  unlock the pow ers o f  m an tra  or 
one’s psyche. So M ahahrada  is a ‘karana-sarovar’ the source 
lake o f prim ordial waters which symbolises universal conscious 
energy full o f  life and sound.38*
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The Second Opening (Section-II)

This m anual o f  Saiva philosophy is classified into three 
chapters nam ed U nm esas, the three-pronged effort to  explain 
Sam bhu form  with Sam bhavopaya, Sakti w ith Saktopaya, Arm 
(jiva) w ith anvopaya. The u ltim ate  approach  o f  this m anual is 
to  give us a triangu lar look o f  the R eality  bu t with a single eye.

U nm esa is a w ord for a very delicate and gentle opening o f 
an  eye th a t is ju st like the opening or blossom ing o f a lotus. In 
Saivism, the opening o f the  th ird  eye Siva is m ost significant. 
I t is no t m ere in tu ition , intelligence p ar excellence or wisdom. 
Saivites call it P ra tibha . I t  m eans the  vim arsa-sakti o f  Siva 
which radiates ever in fron t o f  the  L ord  Siva, the self o f the 
whole. I t  has its triangu lar dim ension o f  fire, sun and  m oon.

However, its first opening o r m anifestation starts with a 
clear and  intim ate glim pse o r view o f  Sam bhu. The second 
opening relates to  an intim ate view o f Sakti and the third gives 
a clear view o f the jiva or anu, the atom . Sam bhu is Pasupati 
o r Siva the first entity  in Saivism, Pasa is his M aya-Sakti o r 
K am adhenu, the second entity , Pasu is the anim als, jivas, the 
calves, the th ird  entity . So this philosophy is called a Trika 
also. To have a glim pse o f  the whole to ta lity  w ith this single 
and  flawless eye is the  philosophy o f Siva.

f a r f  II II

M an tra  is the form  o f  m ind.

There is ano ther set o f  the three words used frequently 
in Saiva texts i.e. Citi, C itta  and Cetya. A ccording to  the anci
en t gram m arians, the ro o t w ord is ‘c iti’ in the sense o f ‘sanjna- 
n a ’ w hich m eans aw areness o r conscious energy. T hat consci
ous energy, conditioned by its own m ovem ents, desires and
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knowledge is C itta  the m ind. Cetya is an  object o f  conscious
ness. In  T an tra , the m ind, being the m iddle entity represents 
bo th  the pure consciousness as well as the object consciousness. 
So by nature, this m ind is physico-spiritual.

M an tra  is a system atic collection o f  som e words and  sounds 
which are produced a t bo th  the psycho-som atic levels. Speech 
and  sound are the m ost intim ate m anifestations o f  our inner 
word. So naturally , the M antra-sounds are the pow er po in ts o f  
one’s psyche and  when rehearsed, they pro tect us from  all the 
inauspicious elem ents and  evils. But in the reverse or inverted  
order, when the words or sounds are silent during m editation, 
the C itta  (m ind) itself becomes M antra . The sound form  is 
converted into psychic force and one can a tta in  desired results.

snr^:B razil 3 11

The im pulsion for Siddhi is the true  Sadhaka.

On the part o f  spirituality , constan t aw akening is a p re 
requisite to  achieve one’s ends. Patanjali also recom m ends this 
constan t effort to  a tta in  Sam adhi in Yoga. The ‘abhyasa’ is the 
effort for being firmly established in  th a t stage in which the 
com plete po ten tia l o f  an asp iran t is realised.

II 3 II

The secret o f  M antra  lies in the body o f knowledge.

The order o f  the words in this Sutra may be changed in to  
Satta , Vidya, Sarlra. S atta  is prim ordial existence which rad ia 
tes through knowledge and  knowledge radiates th rough  words 
(body form ). Any M an tra  is deeply linked and equipped w ith 
this triangular reality and  unity. W hen one is aw are o f  this 
unity, the M antra unfolds its secret m eaning39.

u  v  ti

M ind grows and  develops in the wom b o f  M aham aya, and
has an im perfect and rudim entary  knowledge as in dream s.

G arbha (wom b) o f  M aya is a netw ork, so designed and  p er
fect in its m echanism, which projects the simple consciousness 
through its m yriad instrum ents as m ultiple and w onderful phe
nom enon This qualified consciousness begins to  feel and
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create life, b irth , death, age, caste, creed, pleasure pain etc. The 
pure ‘sam vit’10 is subjective to  delim ited knowing and is forced 
to  behave as an  agent o f  M aya-Sakti to  create a world o f 
dream s, the fanciful offshoot o f  im perfect knowledge.

t i N t f  facncrrsjT u  * 1 1

W hen perfect spontaneous knowledge arises one achieves all
em bracing sky-like Sivahood.

T hrough the organic and  inorganic instrum ents and exploits 
o f  M aya plane spontaneity  o f  innocent consciousness is d istract
ed com pletely. Consciousness is m ade to  act like a Pasu, the 
anim al full o f  fear, passion and o ther instincts. But with the 
em ergence o f  self-understanding, the consciousness arises up to  
sky level like a burning flame which naturally  tends to  shoot 
upw ards to  the sky. It canno t rem ain  on the mere earthly level 
o f  consciousness. T h a t is w hat ‘K hecarl’ m eans. ‘K h a’ is 
akasha, the sym bol o f  all prevasive, unaccom panied, detached, 
void, a com plete expansion o f  consciousness (C idakasa). ‘C ara’ 
is to  move, to  walk in to  the sta te  or experience o f  th a t all
em bracing bliss o f  Sivahood. In T an tra  and H atha-yoga, the 
w ord ’ K hecari’ is conjoined with the better know n w ord m udra, 
which again m eans ‘M udam  rati o r la ti’ which brings ananda 
o r delight.

II % II*> '

G uru  is the ‘open Sesam ’ (for M ahasiddhi)

In  T an tra  Sastra, the G urus have been classified into four 
categories viz., Sri-G uru, P aram -G uru , Parm esthl-G uru and 
and  Sad-G uru. However, T rika-Sastra  m akes a m ention o f the 
first three G urus. B oth the system s sincerely believe th a t as the 
psyche o f  an  asp iran t (sadhaka) grows and  advances on the 
spiritual pa th  he should move from  one G uru  to  the higher 
G uru  or plane o f  consciousness like a bee from one flower to 
ano ther flower.41 But there should no t be any kind o f faithless
ness o r ego problem  on the p a rt o f  the seeker. Lack o f faith  in 
the G u ru  can prove very dangerous.

In M an trasastra , the im portance o f  G uru  is unquestionable. 
He is an  au tho rity  which canno t be bypassed by any seeker.
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H e is an au thority  because o f  his m otiveless com passion and 
love for the disciple. So even a little lack o f  fa ith  in him, can 
destroy the success o f  the seeker in M antra-sadhana. M antras 
do n o t fructify w ithout getting initiated  by the G uru . So in 
M an tra  sadhana, G uru  is the only m eans on  the way to  accom 
plishm ent. While explaining his own com position  Sr. T  V. 
K apalisastriar states the force o f  M an tra  is hidden in  the G uru  
who is accom plished in M an tra  and  when M an tra  is sown in 
the disciple, doing jap a , grows and  bears fru it.42

Etymologically, the w ord G uru  is derived from  the ro o t 
‘G r’ or ‘gras’, to  saturate , to  advise, to  swallow. All the 
m eanings indicate one or the  o ther aspect o f  G uruship . The 
grace o f G uru  is H is Sakti. So is T an tra , Siva and Sakti both  
appear as G uru  to  help a sadhaka (seeker) during his sadhana. 
In  the body, the place o f  G uru or M ahasiva w ith His H akini 
Sakti is A jna-C akra, the central po in t o f  torehead betw een the 
two eyes. The culm inatian o f  devotion for G uru  is th a t the 
disciple is swallowed up in the grace o f  G uru  and  has no 
separate existence. So G uru  is the divine form  o f  deity on the 
earth , in the body, in the universe which m ake us aw are o f  
ourselves.

in a j s W K f s i t a :  II ^  Uc
One apprehends the entire wheel (gam ut) o f  the  M other.

M atrka is a w ord for m other and in A g am atan tra  ‘V ak’ or 
speech energy is m atrka which m easures this soul expression o f  
one’s vital and  psychic life.43 The knowledge, the  feeling, or 
the o ther conscious m odes o f  hum an life are  m ade intelli
gible with the help o f  S abda-M atrka. The ingredients o f  this 
word m atrka have pervaded all the four or five cakras o f  each 
one o f  us.

The Para-V ak (speech energy) lies d o rm an t covering 
m uladhara, the roo t centre and svadhisthana, the spleen 
centre. P asyan tl’ energy is a sta te  o f  m aking, where the 
M anipura or navel centre is activated. M adhym a-V ak or 
speech energy turns in to  sound and  holds the A nahata  or 
H eart centre. F rom  the heart-centre to  the th ro a t centre 
(visudhi cakra) it changes in to  articulate vowels and consonants 
the term  given to  it is vaikhari, which m eans the clear and final
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m anifest form  o f  speech.’4 The range o f  the each sound or word 
is from  the ro o t centre to  th ro a t centre. The consonants from  
‘K a’ to  ‘M a \  tw enty five in num ber, represent the twenty five 
ta ttvas or entities discussed in the Sam kbya. The four semi-conso
nan ts  ya, ra , va, la represent the four deities o f  air, fire, water 
and  earth . Sa, sa, sa, ha  and  ksa sounds are the symbols o f  five 
m anifestations o r faces o f  the  S iva-tattva nam ely Isana, 
T atpurusa, Sadyojata, V am adeva and  A ghora.

The sixteen vowels called m atrkas o r  m etrix represent the 
sixteen digits or kalas o r time. In  this way, th rough the grace 
o f  G uru , the knowledge o f  the vast wheel o r the cosmic egg of 
m atrkas and  the whole procedural life o f  the universe is m ade 
easily available to  a Siva-yogi th rough  a M an tra , a gam ut o f 
som e selected sounds, suitable to  asp iran t’s psyche. So Vak or 
speech is the M atr-yoni or m ahayoni from  which the m antras 
o r the  m icro-yonis are  produced. A nd the understanding o f  
the m icro-life m ust lead to  the  realisation  o f  macro-life.

In  the fourth  p a ta la  o f  P rapncasara , T an tra , the  origin o f 
the whole cosmic life is described from  the letters o f  Vak 
(speech). Here a sm all detail o f the solar fam ily system is given. 
All the  sixteen letters from  ‘a’ to  ‘ah ’ represent sun and, there
fore, called svaras (who shine o f their own light).

K avarga o r ka group o f  five consonants represent m ar gala 
or m ars, C avarga venus or sukra, tavarga to  Budha or mercury 
P avarga to  §ani or saturn , Y avarga to  C andra  or m oon. So this 
vak energy is spread over the whole cosmos. Its each letter is 
the m anifest form  o f som e or the o ther cosmic force. In  this 
way, one can utilise these cosm ic forces th rough M antras, a 
system atic arrangem ent o f  letters. In S ritan trasadbana, this has 
been proclaim ed by Siva th a t all M an tras are constituted o f  
letters and  letters em body the divine energy.45

II t; II

The body o f  such a sadhaka who has assim ilated the
M an tra  is ob lation  (the fire o f  his consciouness).

In M an trasadhana an in itiated person has to  perform  some 
rituals. A fter the com pletion o f  a set num ber o f  rituals o r 
rehearsing o f  M an tra , one has to  offer some food m ade o f ghee
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and sugar etc. in the fire, the m outh  o f the  m ajor D eity. A nd 
repetitious rehearing o f  the M an tra  m ust accom pany the sacri
ficial act. But when this sadhana is taken a t the level o f  one’s 
internal consciousness, the physical ac t is no m ore needed. W hen 
the flame o f consciousness burns incessant w ithout fuel, the 
darkness o f  nescience is destroyed.46 In th a t sta te  o f  awareness 
body is the only th ing to  be offered as an ob lation  to  th a t fire. 
Here, it requires to  be noted  th a t the schools o f  Saivas, Saktas 
and Vaisnavas do no t refute or reject the rituals o f  Vedic sacri
fice. They accept the to ta l ritual bu t m ake it m ore alive in the 
context o f  consciousness and , like U panisadas, give a spiritual 
m eaning to  the Vedic sym bology. They consider the sym bology 
o f sacrificial fire as the m ost appropria te , scientific and spiritual 
one.

Knowledge is his food.

A nna o r food has tw o functions. One is th a t it is eaten, 
swallowed and  assim lated by the eater. The o ther is th a t it 
gives pleasure to  the eater. In  the  present context, knowledge 
can be divided into tw o parts, O ne is physical and  the o ther is 
spiritual The first is eaten up or consum ed, while the o ther one 
is experien ced, enjoyed and  also served to  the people who are 
invited or present a t the  grand feast o f  spiritual sharing.

W hen pure knowledge is dissipated he (abhogi) becomes 
subject to  the world o f  dream s o r thoughts.

H a v in j experienced the realm  o f Suddhavidya o r true 
knowledge o f  non-duality , if  a yogi com es again to the  w orld 
o f  duality and thoughts he can seek o r understand the world 
o f  m aya or asuddhavidya (im pure knowledge).

Perhaps this very Sutra indicates the relevance o f  bo th  the 
vidya and avidya in term s o f  Isopanisad .47 The one, who has 
the grasp o f bo th  the ends sim ultaneously is capable o f  grasp
ing the reality. In this T rika philosophy, reality  is a singular 
to tality  which is m anifested in there folds i.e. Pasupati, Pasa 
and Pasu. But, they m ake one single unit. They are no t separate 
entities.
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The third Unmesa (Third Section)

N ow , having explained the two types or aspects o f  Reality 
o r T ru th , is is essential to  have an  understanding o f the third 
aspect, nam ed Pasu o r the Ariu Jiva. T h a t is ano ther dim ension 
o f  the u ltim ate Reality. In the descending order o f  the num ber 
o f  ta ttvas from  ParamaSiva, to  Sakti, Sadasiva Iswara, Suddha 
vidya is the  fifth. M aya or M aham aya is the sixth from  which 
phenom enal world o f  M aya starts. T h rough  the im position o f 
the various degrees o f  ignorance, consciousness, a t its own will 
feels itself delim ited. The sense o f  freedom  to  know  and to act 
is gone, and  it looks as Siva-consciousness is arrested in the 
trap  o f  M aya and  behaves like an anim al (Pasu), dependent on 
M aya. Owing to  the  com plexity o f  little knowing and little 
acting, there is an all over feeling o f  contraction and triviality, 
deep rootedness in the  psyche o f the self-consciousness.

3TTeHT f a r m  II T II

Consciousness (caught up in the web o f M aya) is m ind.

The au th o r who began w ith the  thesis “ Consciousness is 
se lf” , now proclaim s th a t the psyche is the  self. Because o f the 
conditioning o f  the psyche, the self has created for itself the 
concepts such as tim e and  space and  has started  moving in 
self-im posed concepts incessantly. Here, the w ord ‘a tm a’ may 
be derived from  its ro o t ‘a t’ to  move in incessantly. These 
m ovem ents o f  the m ind are  vrttis. They are always limited and 
keep on travelling w ithin the a tm osphere o f  their own fan ta
sies. So V aradaraja’s com m ent is app rop ria te  th a t indeter
minable pure consciousness is determ inated or determ ined as
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a moving particle when associa ted  w ith the adjuncts like con
trac tion  and  triv iality .48. Five ta ttv as  born  ou t o f  M aya w ork 
around the consciousness as five sheaths and  m ake it a m ind 
m oving through  five senses. In  Y ajurveda, in a h y m n ‘Siva- 
Sam kalpa’, the m ind has been described as a fast tiavelling 
light o f the lights p ro crean t o f  all the tim e and space, Y ajna, 
the lokas (worlds), the  know ledge.

5TH 5R I: II R II

K nowledge is bondage.
(This S u tra  has been repeated from  the U nm esa 1-2)

The self-consiousness w orking under the influences o f M aya 
is C itta. Its functioning is to  m entalise the knowledge objective 
and then to  classify the things in groups and categories. This 
sort o f  a d istorted  and m entalised knowledge, dependent on 
extraneous objects is a self created bond. The source o f  this 
knowledge is the second sheath  o f  M aya, called asuddha-vidya.

m m  u  3  11

Indiscrim ination o f  the discrm inate ta ttvas like (kala, vidya
raga, kala and niyati > is M&ya.

U nder the influence o f  ignorance, one canno t distinguish 
falsehood from  tru th  and appearance from  the reality. One 
takes consciousness for ignorance and  ignorance for conscious
ness. So the ignorance o f  the varied garbs o f  consciousness is 
M aya. It is possible to becom e a Sivayogi only when one grasps 
the inherent ephem erality o f the various dim ensions o f  M aya by 
which diverse distinctions are created .

ST^TT: SFvfRFT II V II

All the constituent elem ents (kala etc.) o f  M aya should be
reduced to  their original seed from  in the gross o r subtle
bodies o f  an aspirant.

To throw  away the im pure influences o f  M aya, the asp iran t 
m ust follow the path  o f  negation , to  wind up  all the ta ttvas o f  
M aya into their original seed form. I h is  m ethod is nam ed as 
Sam hara-vidhi o f m edita tion .
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A ccording to  a view in Indian  philosophy, each individual 
soul has its tw o bodies to  function a t the  physical and a t the 
psychic level D uring m editation , the asp iran t should m editate 
on the m erger o f  all the  gross elem ents (bhutas) o f  earth , water, 
fire air, ether in to  his gross body and all the subtle elements 
in the  subtle body. And, when he is capable o f w rapping up 
the whole p araphernalia  o f  M aya, he should offer it in to  the 
fire o f  consciousness.

’wrarsm i u i i

O ne should clean and  still the nervous system by prana- 
concentration  o r p ranayam a. One should subdue the gross 
elem ents and  re tract and isolate one-self from  them.

In  this Unm esa, the au th o r is describing the m ethods for 
achieving redem ption from  ignorance to  recapture Sivahood. 
The m icro-Siva or JIva shall have to  adop t some techniques o f  
Y oga, devotion, action and  knowledge.

For having a perm anent experience o f  S ivahood, self
consecration  is best prerequisites. F o r self-consecration, an 
asp iran t shall have to  follow some techniques o f pranayam a 
to  develop an  unadu lterated  nervous system to conceive the 
new consciousness. U panisadas o fY o g a  give a good detail o f 
seventy tw o thousand  nerves, nadis or veins, the energy-flowing 
channels in the  body. Ever flowing activity is the m ain chara
cteristic and  the  m eaning o f  the ro o t word ‘N ad ’. So ou t o f  
the seventy two thousand  nadis, fourteen nadis are the m ajor 
centres o f organism . In T an tra , and out o f these fourteen the 
three nadis called Ida, P ingala, Susum na are the  m ost signi
ficant ones, where the leftist, rightist and  centrist forces w ork 
together. But even there  Susum na, the  central nerve, having 
swallowed all the characteristics o f  o ther nadis, is the m ost 
significant. In  the in terio r o f  Susum na is Vajra, and, in Vajra, 
too , is the finest queen-nerve nam ed CitrinT.49

P ran a  the fire energy o f  kundalin i, with its burning heat 
purifies filth o f  the  nerves, restructu red  the nervous system and 
transform s the  under sensitive o r over sensitive system into a 
norm al and  innocen t bu t a strong  one. So the word nadi 
sam hara  connotes the destruction  o f  the  old structure addicted 
to  the enjoym ent o f  indulgence o f  any kind. The true  practice
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o f pranayam a elim inates sins.50
N ext to  nadi-§odhana is the w ord bhutajaya, the  conquest 

over the five prim ordial elem ents and  ability to  use them  at 
will. This conquest o f  the elem ents produces great psychic 
power in the seeker. He com m ands the grossest as well as the 
subtlest form o f m atter and  atta ins eight fold perfection called 
siddhis. In Rajayoga o f Patan jali five form s o r aspects o f  the 
elements have been described as the grossest; the generic 
essence (like odour, wetness, heat, touch  and sound), tan m atra  
or subtle form , the anvaya; the guna-form  (sattva, rajas and  
tam as form ), a rtha-va tta  the fifth aspect the pragm atic  (sub
servient to  the purpose) virtue inherent in the gunas. All these 
aspects o f  the elem ents reveal themselves to  a siddhayog!.51

This is a higher stage in yoga. Vyasa, the great com m entator 
on Y oga Sutras, explains the o ther stage too. P ratham a-kalp ika  
or initial stage is th a t when yogi is a mere p ractitioner, bu t is 
involved in some or the o ther m anifestation o f  the inner light. 
I t is a stage where a t pow er o f clair-voyance and clair-audience 
can come to him. The second stage is m adhum ati bhum ika, 
in which a yogi gains a vision o f  tru th  or D ivine Reality. 
In this stage o f intu ition  the consciousness is strictly tru th - 
bearing. So it is nam ed R tam bhara  (tru th  bearing) in which 
the knowledge o f T ru th  is obtained directly no t th rough  
any regular o r ordinary m eans o f  know ledge like perception, 
inference, w ord—testim ony etc.

The th ird  stage called P rajna-Jyotih  m arks the com plete 
m astery o f  the elements th rough which a yogi a tta ins conquest 
o f the five prim ordial elem ents and control over the forces o f the 
nature. In the context o f our present Sutra, this stage is indicated 
by the w ords-bhutajaya, bhutakaivalya and bhu taprthak tva .

To atta in  this power, Saiva scholars recom m end a m ethod 
o f dharana, the confining o f  the m ind w ithin a lim ited object o f 
concentration like one’s own thum b o f the foo t, the navel, the 
th roa t, the upper th roa t, the forehead etc. A nd the  gods o f  
air, fire, earth , water akasa (ether) can be m editated upon these 
spots respectively.

II ^  II

Siddhi achieved under the cover o f  spell o r ignorance is but
limited.
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The siddhi o r m astery over any th ing is always inspired by 
some o r the  o ther determ ination, resoultion will or anim us o f the 
m ind. So even the best and  the purest siddhis are defected by 
even a little involvem ent o r the  in fatuation  o f  the mind. So the 
siddhis described in the previous Sutra are useless o r a waste 
fo r a Sivayogi, if  his journey to  Siva-Sam adhi is blocked by the 
petty  atta inm ents o f  siddhis.

II V9 II

C onquering this illusion or visual fallacy, when all limits are
surpassed, one a tta ins to  sahaja-vidya or spontaneous
know ledge.

The w ord m oha represents m ind’s dullness, attachm ent. If  
th a t is rem oved from  the m ind, the m ind gets the vast expan
sion o f  limitless cosmic consciousness. The m ind itself becomes 
Siva and the true  know ledge is an a ttrib u te  to  him. W herever, 
the  m ind goes the each object becomes Siva for him. His will to 
m ake his m ind a sam kalapa (determ ination) o f Siva is ac tua t
ed62. T h at is the  spontaneous aw akening o f a Saivite, where 
every m ove o f  m ind becomes effortless Siva-sam adhi.

II 5  II

F o r the wakeful, sahaja-siddha, all else are his em nations.

In  the state o f  siddha-vidya, a yogi a tta ins a harm onious 
balance between the two, the I-consciousness (A hanta) object- 
consciousness (idan ta). But in the higher stage o f Isw ara, 
Id an ta  is dom inant, and  higher to  th a t is the Sadasiva state, 
w here the object w orld is dom inated  by the I-consciousness and 
the whole object world is nothing bu t his own m anifestation. 
This sta te  is called P urnahan ta , the cosmic I.

irc rp s r rc m  u  £  u

A nd his soul, the dancer.

The dance o f  Siva is very popu lar them e which appeals to  
the m ind o f  Ind ians. O n the one hand, Siva is an established 
yogi, m aster o f  eternal knowledge. O n the o ther hand , he is an  
actor, dancer, m usician and the physician (V aidyanatha). In 
form er form , he is inactive, enjoys stillness (niskriya). In the
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la tte r form  He is no t only active, but an incessant th rob  o f  the 
creation , sweet pulsating o f  the hearts o f  all anim ate, a rhy th
mic vibration o f  the waves o f  ocean, irresistible m ovem ent o f  
the sun and m oon, and the w hole inanim ate world. H is th ro b b 
ing is the eternal activity or bhoga (o r cam atkara). In  this 
very form, he appears as a dancing central figure th rough 
whose dance this veriegated universe is ever-expanding in 
circles. Yogi enjoys this great dance within aw akened his own 
Sivahood.

T*T>S?rTTTr*n II V  II

His subtle body, the stage.

A ntaratm a is an ‘atm a’ (self), conditioned by its own will 
and equipped with an tah -karana , the in ternal organism , the 
ego, mind, the intellect. The vibrations born  out o f  the free will 
o f  the consciousness are seen on this stage, where this free 
activity o f  the dance o f  Siva is held.

II < n  *1

His senses are the spectators.

The au thor is using a m etaphorical expression to  explain the 
sport o f  Siva on the plain o f  micro and  m acro-consciousness. 
In the heart o f  a yogi, when the dance spo rt o f  his a tm a or 
Siva begins on the stage o f  subtle body o f  the lower conscious
ness, his five senses are w ithdraw n from the external objects to  
the in trovert sports gallery o f the heart as spectators.

As everything has become the part of Siva’s sport (atamllla) 
and (Sivalila), the purpose of a yogi’s senses now remains only, 
as spectators of the Siva sport in the very core o f his conscious
ness or on the peripheral world around him. Siva, bedecked 
with his glamorous dress, maya or sakti, appears as Nataraja, 
the king of the dancers, the spanda-siva, the kinetic throb, 
dancing restlessly, inspired with his own free will.

Through such discernm ent, his Being (spiritual essence) is
crystalised and accomplished.

D hi is a nam e for the intellegence which has, th rough  its
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unsullied purity , developed a positive re ten th  e power. Because 
o f its im m aculate transparence, Siva, w ith H is lum inosity, is 
seen there. The essence o f V aidika G ayatri-M an tra  too, is the 
atta inm ent o f  spotless pow er o f  intelligence im pregnated with 
the rays o f  divine light (D hl)53.

fa® : l l ^ l l

His freedom  is perfected (accom plished).

Spontaneous are his knowledge and actions. The last free
dom  o f the Pasu or Jlva is regained. To recognise or to  regain 
S ivahood is to  wield a free will, free knowledge and free action. 
T o ta l freedom  is the u ltim ate goal o f the Saivites. I t  is some
thing m ore th an  the M oksha o f  V edantins and K aivelya o f 
Sam khya-yogins.

rr«rrs?lT^ I) | |

Spontaneous in his knowledge and actions, he is spontane
ous in relation  to  others.

H is a tta inm ent is so m uch and in tegrated  vision o f consci
ousness th a t he does n o t discrim inate between the high and 
the low, good and the bad, in his behaviour. His vision is free 
from  all conditions, when he sees the whole one with Siva, he 
can n o t indulge in discrim ination.

s r t a r e s r m  n 'jit. u

He m ust m editate on prim al M ahasakti.

BIja is a w ord fo r Sakti-tattva. A m anual o f ‘Sivasakti 
T a n tra ’, Sarada- T ilaka and  its com m entator R aghavabhatta  
explains the three basic concepts o f  Saivagam a—the Bindu, 
Bija and  N a d a .61

All the experts in A gam a-sastra explain th a t B indu repre
sents Siva, Bija Sakti and N ada, the inherent relation o f  Siva- 
sakti. But in the use o f  these term s, one m ust note the different 
states o f Siva-tattva, Saguna Siva is energised consciousness, 
Sakti, the conscious energy; nada, conscious energy in undiffe
ren tia ted  v ibration. B ut this prim oridal nada m anifests itself 
into p a ra  B indu, the Sabda-B rahm n (conscious energy) in 
undifferentiated consolidation. F rom  th a t suprem e Bindu, the
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three aspects o f  the creation arise. B indu, BIja and  nada . H ere, 
B indu is differentiated conscious energy, Bija, the differentiated  
Sakti and N ada or conscious energy, the seed o f creation, N ada, 
the resultant conscious energy in vibration due to  the  coales
cence o f  Bindu and Bija.61a

The Sutra explains th a t even after having a tta ined  the 
Sivahood, the yogi should continue m editating on  Sakti. 
A vadhanam  is alertness o r awareness in m editation. V aradaraja  
explains it as: “ Investm ent o r  penetration  o f  one’s m ind 
again and again” .55 It does no t seem to  me as the  correct 
in terpretation . As in the order o f  the  Sutras, when one’s free
dom  is established, the things becom e totally  effortless every
where. ‘B ijavidhanam ’ should be a sta te  o f  m erger with Sakti, 
in  which Sakti, the prim al energy, is aspiring for Siva incessant
ly.

a r r c P iw  p i  II

The poised, he is im m ersed in the w aters o f  beatitude.

W hen a yogi is one with the prim al energy there  is com plete 
bliss. He drops all the psycho physical efforts and  m ethods o f 
action, devotion and  knowledge. Because each m om ent o f  
experience o f ananda has become m om entless, tim e concepts 
and  space concepts are gone away w ith the experience A 
perfect balance in Siva sakti-bhava is established nam ed 
Sam arasya. Once this perfect balance or bliss is established 
even the experience o f  duality  becomes delightful like the divine 
w ater (am brosia).66

H ere one point w orth noticing is th a t Saivites’ com parison 
o f  bliss with w aters or lakes is typical one. In  Siva M ahim nh- 
S to tra , P uspadanta, to o , describes this experience as a deep dip 
in to  the waters o f  divinity .57 The w ord ‘h lad a ’ for ecstatic 
delight and  ‘h rad a’ for w aters can be in terpreted  in  m any ways 
in  the light o f Tilntric term inology. A Sanskrit prose poet, 
B anabhatta, a celebrated Saivite and  a m aster o f  literary genius, 
in his famous book, K adam bari describes a w onderful lake 
(A chhoda-Sara) in six pages and then gives a detailed descrip
tion  o f Sivalingam m ade o f crystal (quartz).

N o doub t th a t in the great U panisadas the w ord ‘ka’ is 
used for w ater and  sukha (delight) sim ultaneously. W ater 
represents female principle on earth  and the fire m ale principle.
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W henever, there is a true  balance established between the 
tw o opposites, they become com plem entary. So, the fire ele
ment, surrounded, drenched or softened w ith w ater element, is 
a source o f  ananda and creation.

II <1*11
H e is the m aker o f  his self constituents.

As a sport, the yogi can create anything through his 
p roductive m atr sakti (yoga maya) which is w ithin him bu t 
acts independent o f  him . A ccording to  SSktas, w ithout the 
spo rt o f  the female principle, even Siva is inert.88

farensfcrcrar ^ f e R T s r :  n ^  n

W hen this knowledge (Suddh-vidya) becomes perpetual,
b irth  cycle is annihilated .

B irth and  death  reside in the lower regions o f  ASuddha- 
vidya or m5ya. B irth is the bearing o f five kancukas (coverings) 
o f  avidya viz., kala ,e t by Siva. To d rop  these five elem ents in 
the realm  o f Suddha vidya is em ancipation . B irth  is nothing 
b u t the com plete identification o f  the Self w ith physico- 
psychical structure. Pure knowledge eradicates the very roo t 
o f  th is identification. H aving overcom e any such false identi
fication o f  avidya (nescience), the  Saiva is no t afraid  o f  physi
cal existence. This is evident from  the expression o f  the aspira
tion  th a t ‘I may be born  m ore than  hundred times let not m aya 
be effective on my m ind’.89

« n ^ r a f e n :  T O w n : :  m e n

M aheSwarl, and  like Saktis, dwelling in  the letters are
m others o f  the  anim als (anujlvas o r m icro souls).

K avargadi, the consonan ts used in speech are the symbols 
o f  the anu -p ram ata  or conditioned and  bound consciousness. 
They are called anim als. Vowel-sounds are the m others which 
help these consonan t sounds to  be pronounced. G ram m arians 
proclaim  th a t the consonants like ‘h a ’ etc. are  pronounced only 
when ‘a ’ o r any other m other-vow el-sound is infused into 
them .80 In  T an tra  Sastra all the speech sym bols are the idols 
o f  the m other deities. They m ake the chains o f  words and
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verbal expressions which obstruct the realisation  o f  Sivahood. 
Perhaps the m ost difficult thing is to  transcend  the barrier o f  
the words.

n  R o  n

The F ourth , i.e. T u riy a  or super consciousness, like oil 
should saturate  all the  three states o f  m ind (o f waking, 
dream ing and deep sleep).

The im balance o f  the  num ber three can be experienced in 
our daily life. T ripad  or T riped is a  condition  o f in ter depend
ence in which none can stand independently even fo r a m om ent. 
T hat is why the P rakfti or prim ordial energy with its own three 
gunas (characters) is always m oving th rough  its im balance. 
N ow , consciousness penetrates in to  its trin ity  which is conver
ted in to  a single unit. This experience o f  unity  is the m ain 
them e o f Saivism, which is expressed through  the fam ous story 
o f  Siva’s T ripura-D aha or the burning o f  the  three forts o f  
trinity.

In the S u tra—the F ourth , the consciousness, is com pared 
with oil, which is used as a sym bol o f  love, affection, com pas
sion, intense concentration  and  in tegration. So to  live an  
uninterrupted Siva-sam adhi, a yogi m ust sa tu ra te  all the three 
states o f psycho-physical life (waking, dream , deep sleep) with 
the grace o f  divine and perm anent aw areness.

s ifa s ta  II ^  II

Im m ersed in T urlya-ananda, he should enter his self (Siva
hood) th rough  his sa tu ra ted  m ind.

To enter the realm s o f  consciousness, m ind is the only 
instrum ent through which one can conduct one’s worldly affairs 
and  operate one’s spirituality . B ut to  operate one’s spirituality , 
the m ind m ust take a dip in to  the holy w aters o f  unflinching 
faith  with devotion and  love for self realisation. O nly then  
m ind is transform ed.

STFTCmFnt II ^  II

W hen there is harm onious flow o f p ran a  (life energy) into 
the cosmic totality , one looks a t the world w ith equanim ity.

me tubiiiit iuiaiii_y, unc iuujs.j> a i me wunu wim c4ua.iiiiii.1i)'.
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In the language o f the U panisadas, “ The becom ing o f the 
self one with a ll” ,61 w ith all can be an add itional help to  
understand  this ‘sam adarsana’ o f  a  Saivite and  sam a-drsti of 
Srim ad-B hagaw adgita and  Vaisnavite saints.

n  u

In  the m id-state there is the risk o f  re-em erging o f avidya.

In  T rika philosophy, Turiya or the F ou rth  state is not the 
final. N ext to  it is T u riy a tita  in which one is aheading conti
nuously in the supra-consciousness. A ccording to  T an tra  Sastra, 
from  Susupti o r deep sleep to  T uriya, there are three steps—i.e. 
Bindu, A rdhacandra  and  rodhini. Between rodhini to M ahabin- 
du there  are five planes o f  consciousness. Turiya is in the centre. 
So if  one does no t launch his sp iritual journey to transcend 
T uriya, there is every possibility o f  his com ing down to the 
lower planes w ithout being in touch with the Supreme.

In this Sutra, ‘av a ra ’ is the  w ord for lower m ind and 
‘p rasava’ m eans productiv ity  The lower m ind can sta rt repro
ducing the m aya or avidya again.

s r e w  ii ^  n

As a sequel to  the loss suffered due to  a ttachm ent with
m aterial objects, the yogi is required to  regain Turiya.

Srivasugupta is o f  the view th a t the T uriya state is the 
border line between ignorance and  the suprem e consciousness. 
O ne canno t stay here for a long as it is a simple flash o f  the 
sp iritual o r divine experience So Turiya is no t an enduring 
experience o f the u ltim ate  lum inosity o f ParaSiva. H aving a 
glimpse o f one 's being or the self, one can fall back again to 
the w orld o f  anim al passion. The w ord m atra  is used for the 
objects o f  the five senses (i.e. sound, touch, light, taste, odour) 
and  ‘svapratyaya’ is self identification with the objects. But it 
can also be in terpreted  as a ttachm en t with the m other or maya. 
B ut having com e in contact with one’s being in Turiya, it is 
possible to  liberate one-self from  the m ire o f  maya.

n  ii

Such a yogi is like Siva Himself.
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A nd one who is in constan t touch with T u iiya , transcends 
Turiya within no time, and  is eternally  established in Sivahood.

II ^  IIe > ' '

His body is bu t a consecration to  Siva.

H aving a tta ined  the constan t Siva-awakening, he wields his 
m ortal fram e o r body only to  perform  his Siva action  with 
no personal m otivation. T h a t is a p a rt o f  his pledge or choice 
to  live as a Saivite.

|| ||

His talk  is Japa.

He has no business to  perform  any ritualistic  actions con
cerned with external w orship, rehearsing o f  any form ula or 
M antra. W hatever he talks to  others or to  himself, he talks to 
Siva. In tha t state, M an tra  and he who repeats the M an tra  are 
no t separate.63 A nd as he always listens to  the prim ordial music 
o f  the soul, so the jap a  becom es spontaneous listening w ithin 
and w ithout. According to  V aradaraja, tha etym ology o f the 
word jap a  is ‘Jan i’ (the generating pow er) and  palanam  (the 
protecting pow er).64 The yogi can exercise his will through 
speech, therefore his k a tha  or speech is ‘ja p a ’.

II II

Im parting o f  self-knowledge is an act o f  benefaction.

^ s f c r c p i i ta f k i^ r  ii 3 $. u

A yogi, the still-centre o f  the Sakti cycle, alone can im part
knowledge to  his disciples.

In the Sutra 19 of this Unmesa, it is explained that through 
the maya-sakti, the Siva consciousness is made into multitudi
nous animal consciousness. Animals, created by their m other 
saktis, are protected by the Lord Siva. A person who can 
accept and protect his disciples along with their faults and 
flaws, can only im part the secret knowledge o f Sivahood to  his 
disciples; and he is Siva.
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All the world is an  efflorescence o f  his saktis.
Note: P racaya is grow th, developm ent, expansion too.

II II

P reservation  and dissolution alike are  bu t aspects o f  his 
sakti.

In  T rika philosophy, preservation is no th ing  bu t the rise o f 
pure A ham  or ‘I-ness’ (ego) in the consciousness and its disso
lu tion  is the  stage in which this pure ‘I-ness’ is dissolved o r the 
ego rests in the  consciousness.65 B oth  are the resu ltan ts o f  the 
A ham  Sakti o r I-consciousness o f  the Siva-yogi.

rTrSI^TTT^fiTCra: II 3 3  II

D espite this three-fold activity  (creation, preservation, 
dissolution), the yogi m ain tains his self-consciousness 
in tact.

g t iT g w u W fn f jw T  n  3 3  u

Em pirical contrad ictions or experience o f  conflicts is alien 
to  his self.

Because o f the yogi’s com plete victory or control over the 
senses and  the m ind, he does no t allow the resultants o f  enjoy
m ent, pleasure and  pain  to  enter any level o f his psyche. H e 
regards this pa ir o f  opposites as an  object a t the exterior o f his 
subject consciousness. The idea o f  the Sutra is very close to  
th a t o f  Srim ad B hagaw adgita’s verse w hich says, “ W ith his 
intellect grounded  in firmness, he a tta ins quietitude gradually. 
W ith the m ind fixed on the self, he may no t th ink o f  any
th ing .” 69

II II

Free from  the  contrad ictions, the yogi becomes his unique 
self.

In this sta te  the yogi is established in his true nature , 
which is no th ing  bu t im m aculate consciousness. The w ord 
‘kewali’ is used repeatedly by Sam khya, yoga and Jain  philoso
phy. But in this contex t, the concept o f  Sam khya and  Y oga is

ii ^ o ii
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the  closest to  Saivites. In  this state o f  self o r Siva realisation, 
the yogi gets established finally as the aim  o f his unfoldm ent o f  
Sivahood has been attained.

i m h h

Regressing under the im pact o f  m oha (in fatuation  w ith the 
worldly objects) the yogi becom es karm atm a o r action- 
oriented self.

Here, the  au th o r is showing the con tac t between the  tw o 
states nam ely kewali and  the anu (anim al). I f  one is no t kewall, 
then he is acting under the pressure o f  anim al passion and 
im pure ignorance. A nd m oreover, to  w ork under the curren t o f  
action is to  work for the fru its or wages o f  the actions i.e. 
pleasure and pain. T hat is bondage, which m eans th a t the one 
who is attached to  gain and  loss is under the a rre s t.67

t f c f f n r 1*  t*  u  11

Rejecting all duality , the karm a-orien ted  yogi accom plishes 
the pow er to  rem ake the w orld a-new.

To be in union w ith Siva is to  ac t th rough  free conscious
ness, free ananda (delight), free will. So inspired by Siva-consci- 
ousness, he may create a new world o f  consciousness. The sig
nificant po in t is th a t a Siva yogi, even in a sta te  o f  union or 
com m union with Siva consciousness, can  ac t for the new 
creation. H is liberation is n o t like th a t o f  the Vedantists, who 
shuns all actions in m oksha and  goes in to  n irgunata  (quality- 
less state).

F ^T t^T ^T rT  \\ ^  IIs '
On experiencing oneness w ith Siva he has the po ten tia l to  
be the im m ediate cause o f  creation .

Following the previous Sutra, the  au th o r characterises the 
yogi’s attainm ent o f pow er o f  creation . As the source o f  
unlim ited pow er is the self, bo th  a self realisation and  self 
m anifestation are the cause o f  the creation.

fcFTSTSTCSirJHtT II 3 5  IIg s '
All the  three states o f  w aking, dieam  and deep sleep are 
im bued w ith Turiya.
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H e should relish T urlya (the free-consciousness) inspired in 
all the three states which represent a spatio-tem poral objects. 
The word ‘T ripada’ also connotes the three fram es o f jiva-con- 
sciousness, nam ely sthula (gross), sukshm a (subtle) and  karana 
(the seed). B havanopanisad com m ents th a t evident o r apparent 
consciousness is M aha-T ripura-S undari who prevades all the 
three worlds: B hur, B huvah, Svah - the three bodies o f  the 
living being, in and  out: she is the one, who rad iates and 
illum inates the space, tim e and the things with her liaison.6®

Likewise he relishes Turly a-consciousness w ith his body 
and  his senses too .

The above m entioned three states belong to  the m ind 
having realised the Siva-consciousness a t the plane o f  one’s 
psyche, one should also sa tu ra te  one’s body and senses with 
the same realisation. The experience o f  Siva-consciousness is so 
rich, th a t m ind, body, senses and  their contents become Siva. 
The account o f  the Siva-consciousness closely resembles the 
K r?na—consciousness in the  V aisnava trad ition , “As wherever 
my sight goes, I find K rsna sporting, th robb ing , pulsating” .#*

a r f t o r o r ?  gffHTfa: u  v o  n

Possessed o f desires, enm eshed in the b irth  cycle, the jlva 
is world oriented.

‘Som vahya’ is a person who is taken  from  one place to  
ano ther from  one enjoym ent to  ano ther, from one birth  to  an 
other. Sam vahya is always dragged by his own passions and  
im pulses, therefore, all his actions lead him to spiritual 
blindness. T hrough the entelechic m ind o f  a yogi is always Siva 
oriented , yet a continuous chain o f  the rising desires for objects 
in  the m ind, can bind him.

i u i h

B ut when his lim ited self-knowledge is roo ted  in  the all
know ing consciousness, his desires perish, and so does his 
jiva-bhciva or individual self.

H ere the first p ronoun  ‘ta t’ is used for the Turlya conscious-
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ness and  the next ‘ta t’ stands for desires. Pram iti is a condition
ed awareness. If  one’s lim ited aw akening ascends to  Siva- 
consciousness, it is deconditioned autom atically .

creifaiTCcTbTir: ?tt : ii nCv •o c\ '

C onsequently, w earing the garb  o f  elem ents and  still free, 
He is like the m aster o f  Parasakti.

If this Sutra is understood  in the  light o f the previous one, 
then ‘ta d a ’ would m ean after having annih ilated  the condition
ing o f the individual self, and  ‘bhuta kancuk i’ would m ean 
the one who was dressed with the five garbs o f  m aya; but now 
free o f tha t, is alike Pati-Siva himself. In T rika philosophy, Pati 
is th e  suprem e form o f Siva consciousness who protects, nouri
shes and im parts pure knowledge. The w ord Pati is im portan t as 
it has so m any connotations o f  husband, o f  Siva (Parvatlpati), 
p ro tec to r and  feeder o f  the anim als (Pasupati), and G uru  o f 
the aw akened ones. He is m editated by Saktas, m other w orship
pers, as - “ Prostrations to  the one, whose body is pure know 
ledge or consciousness, three Vedas, the  three-fold divine eyes 
or vision, who wears the crescent m oon and is the cause o f  the 
a tta inm ent of m oksha” .70

>1 * 3  11

Thus united w ith Siva, the yogi brea thes life w ith Siva 
spontaneously.

The yogi’s relationship  with Siva is no t form al. But he is 
deeply and  inherently rested at the  very deepest level o f cosmic 
life energy.

qifaqrprHTssmznrTrT f a n *  II v *  IIN O O

W hen the very centre o f  life-force is cap tu red , w hat need is 
there to  concentrate on left, righ t and  central nerves for 
breathing?

‘Sam yam a’ is a technical term  used frequently in the th ird  
section (V ibhuti-pada) o f  yoga o f  Patanjali, A Sutra ‘T raya- 
m ekatra sam yam ah’ explains th a t the last three (dharana, 
dhyana and sam adhi) aspects o f  A stangayoga taken  together 
constitute sam yam a, which is very significant yogic force. By
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applying this force a yogi can a tta in  so m any supernatural 
pow ers. A m aster yogi applies his sam ayam a on the tip  o f his 
nose and  the b reath  flowing through the left, right nostrils and 
the cen tral nerve susum na. But when Siva-yogi applies his 
trinocu lar force o f dharana , and  sam adhi jo in tly  on the cons
ciousness, the very inner essence o f  the b reath  or life force, he 
is n o t supposed to  follow the techniques o f  H atha  Yoga, the 
holding o f the b reath  (pranayam a-techniques of puraka  
rechaka and kum bhaka). But a Siva-yogi m ust d rop  the 
tendencies like left, right and central through energy. He shall 
have to  transcend all the three a ttitu d es and have his own way 
through  silence.

V I :  SrfrHTteRtl i m i le\ n

Once again (the world o f  m aya o r ignorance) is closed 
abundantly .

In Saiva philosophy the two term s ‘U nm esa’ and 'n im esa’ 
u nm ilana’ and  ‘n im ilan a ’ are  quite com m on. A nd when there 
is an  unfoldm ent o f  the universe o f  m aya there is a state of 
‘unm ilana’ or opening o f the cosm ic egg. A nd when the open
ing doors o f  m aya are shut, it is a sta te  called ‘p ratim ilana or 
‘nim ilana’. In the presen t and  the last Su tra , the la tte r state is 
disclosed in which th e  Sivahood daw ns upon the yogi and the 
opening or blossom ing o f  ignorance is com pletely shut. The 
w ord ‘p ra ti’ m eans ‘in opposition  to ’, o r ‘back’, or ‘again’. 
‘M ilana’ m eans closing and  shutting. ‘Bhuyas’ m eans ‘ab u n d 
an tly ’ and  ‘thoughtfu lly’. So this th o rough  close-up o f  m aya 
m ay recover in  abundance and  the anim al m an may become a 
transform ed Siva consciousness.
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s f r T W f ^ ^ S T c T T  STfacT: II ? IIw fv *
Sakti, the cause o f all creation, is the  G uru .

In T an tra , Sakti is the first m anifest form  o r the  creative 
will o f  M aha^iva. It has all those potentialities and  form s o f  
energies which create the universe and the anim ate creatures. 
In  the anim ate w orld, m an is the only creature who is im pelled 
to  seek the knowledge o f the exterior w orld as well as th a t o f  
the in terior world. But he has very lim ited sources or instru 
m ents o f knowledge. H is perception, th rough  im pure senses, 
m ind, and  self are so inadequate  and  inefficient th a t he is no t 
satisfied with such appara tus o f lower qualities. A m an who has 
developed high sensitivity for seeking the vision o f  the u ltim ate 
reality , needs the grace or guidance o f  the Sakti to  achieve the 
u ltim ate. This grace, when personified o r hum anised, is called 
G uru-Sakti. This G uru-Sakti inheres in the u ltim ate Reality. 
V iveka-vrtti, which is the highest a ttrib u te  o f  G uru-Sakti, is 
transm itted th rough the ac t o f  grace to  the asp iran t so th a t he 
can discrim inate between w hat is real and w hat is no t real. Sakti 
is also called Vimar^amayee, i.e. who expels the  darkness o f  
ignorance from  the m ind o f  the asp iran t and  illum ines the true 
n a tu re  o f  his existence.

In  the body o f  a m an the  process o f  illum ination begins 
w ith the nine doors o f  senses. These nine senses illum inate the 
objects and d rop  the ignorance abou t those objects. So in the 
hum an body, they signify the presence o f  the  G uru-Sakti; since 
the body o f a m an is the  com plete and  highest form  o f m echa
nism o r Y an tra . B ut before exploring deep ranges o f this hu 
m an existence, one is expected to  understand  the natu re  o f  the 
senses and the com plex nervous system.
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r f t  II ^  II

The body with nine doors is but the projection o f  th a t
Sakti.

According to  the Saivite N atha  cult, G urus are nine in 
num ber and  they are nam ed as N ava-N athas. According to  
the Saktas, D urgas, too , are nine in num ber. And Sri-Y antra 
is m ade o f  nine principal M ale-Fem ale Triangles. Since the 
nine senses o r doors project the  light o f  consciousness on to  the 
ou ter world, they are called nine form s o f  prim ordial VimarSa- 
Sakti o r energised consciousness. In T an tra , the names o f nine 
N athas are given as follows;

N athas Senses
(0 P rakasannda N atha (right ear)

(ii) V im arSananda N atha (left ear)
(iii) A nan tananda N ath a (m outh)
(iv) Jnan an an d a  N ath a (right eye)
(v) S atyananda N atha (left eye)

(vi) P u rnananda N atha (penis)
(vii) Svabhavananda N atha (right nostril)

(viii) P ra tibhananda N ath a (left nostril)
Ox) S ahajananda N atha (anus)

sftg sp T  | |  3 II

S ri-Y antra , therefore, consists o f nine C akras.

In th is Sutra, S ricakra is identified w ith the body constitu 
tion  o f  a m an. N ine cakras are the nine principal yonis or 
triangles. Five dow nw ard triangles are Sakti triangles and 
therefore, they are called yuvatis o f  Siva. They represent the 
qualities o f  the ever down-flowing w ater element. F ou r upw ard 
triangles are  called Srikanthas o r Sivas. They represent the 
qualities o f  ever-upburning fire elem ent. And the union o f 
these elem ents results in the genesis o f  the earth  and  all th a t 
exists in the world. O ut o f  the  m erger o f the tw o into each 
o ther arises the Sricakra, ,with nine cakras nam ed as:

(i) B hupura (peripheral)
(ii) SodaSara (sixteen petalled lotus)
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(iii) A stadala (eight petalled lotus)

(iv) C atu radasara (fourteen angled)

(v) B ahirdasara (E xternal ten angled)

(vi) A ntardasara (in ternal ten angled)

(vii) A stara (eight angled)

(viii) T rikona (triangle)

(ix) B inducakra (point o r dot)

^ R T j f t f a ? n i :,TT *TTCTT 1 1 X 1 1

The V arahi-§akti in the body is related to the father (m ale 
principle) and K urukulla-Sakti relates to  the  m other (the 
female principle).

Bhaskara R ai, an em inent com m entator on B havanopani
sat, says th a t though V arahi-Sakti is a female form  o f Sakti, 
yet on the basis o f the structu ral sty le o f  her face she represents 
the m ale principle. She belongs to  the th ird  male incarnation  
o f Visnu called V araha, who pulled out the global earth  sunk 
in the ocean by a dem on or D aitya nam ed H iranyaksha. 
According to  Agam a doctrine, the word p ita r o r fa ther is no t 
merely a male principle. Then the S u trakara  would have w rit
ten the word (V arahi pum rupa or Purusa R upa). The word 
father connotes a man who is bound to  lead the children to  the 
path  o f  ultim ate good. All Vedas, Vedangas o r U panisadas or 
S rutim atra is a knowledge which belongs to  the father principle 
o r Pitam aha-B rahm a.

On the o ther hand, K urukulla is a m other Sakti, the  G od
dess o f Sacrifice. Some scholars read it as KurukullavatT, which 
means a num ber o f  m others like kurukulla and  o thers. They 
are just like the m aya o f  the V edanta, who con tribu te  some 
thing o f  their own to  B rahm a and m ake him look different 
from  w hat he is through im position.

The ancient Indian  thinkers had classified the hum an body 
in three types: causal, subtle and gross. Som e constituents o f  
the physical and  psychical personality  o f  a m an belong to  
P itr-§akti and some to  M atr-Sakti. The best object for w or
ship and true understanding are  those where these two pow ers 
are in unison or in harm ony.
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gw rafeH PTTT: II X. II

D harm a, A rtha , K am a, M oksha are the four oceans.

In the B havanopanisat, the  objects o f the world are taken 
a t the  level o f  B havana or p lain  feeling or experience. As a 
m aterial entity, it is no t o f  m uch im portance. Because every
th ing has em anated from  the self-consciousness. So it is very 
im portan t to  understand  the existence o f the external world 
g rpunded in consciousness. B havana is an awareness, o r aw a
kening o f  the consciousness in m an. The whole ritual perfor
m ance is converted in to  a lived experience. The term  “ Purusar- 
th a ”  has specific conno ta tion  in Sam khya philosophy. Purusa 
is consciousness, and the whole P rakrti, which is considered to  
be unconscious energy, is fo r the bhoga (enjoym ent) o f  the 
Purusa. Purusa o r C iti-Sakti is n o t interested in bhoga or 
enjoym ent of the P rak rti. It is liberated. So P urusartha is divi
ded in to  two parts . Bhoga and  M oksha. Bhoga has further 
sub-divisions like D harm a, A rtha and  K am a, which are highly 
significant for M oksha (liberation from  the sense o f  involve
m ent o r indulgence).

H ere in  the Sutra, this four-fold P urusartha  is com pared 
with the four-fold w aters in the east, west, south and north . 
D harm a is placed to  the west o f the  asp iran t, A rtha  to  the 
south , K am a to  the east and  M oksha to  the north . As the 
earth  is surrounded by w aters so is everybody surrounded by 
w aters so is everybody surrounded  by these four goals o f living. 
D harm a is an awareness o f  the  life principles based on the cos
m ic order. D harm a regulates the whole behaviour o f  the ind i
vidual and  the com m unity.

A rtha is an awareness and conscious search into the resour
ces or means o f enjoyment. Kama is to accomplish the grati
fication o f senses in the world of desires. These three steps 
lead a man to wisdom or knowledge which finally gives him as 
unsullied experience of his existence. When it is one with the 
world existence, leads to Ananda (bliss).

II \  II

(A m idst these oceans) is the nine jewelled island, the
body/6/.
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^rTTfe^cTSrig T>T fRSfcT: II V9 II

This island consists o f  skin, seven m etallic constituents, 
elements o f  the body, rasa (pro toplasm ), b lood, flesh, fats, 
bones, m arrow, semen and hair/7 /.

Jewel is a very im portan t sym bol in T an tra . I t sym bolises 
the simple, lum inous-aspect o f  the fire elem ent ra th e r than  its 
burning. It is a light-divine which has been absorbed by an 
auspicious stone o f  the  earth , keeping away the burning o r heat 
aspect o f sun fire. So, any jewel is considered to  be the  h a rb 
inger o f transform ed divinity. The body o f m an is a light house 
o f  consciousness which has also absorbed the divine conscious
ness in it a t nine levels so the m arrow , bones, fats, virility or 
splendour etc, are the constituent elem ents o f  the body and 
the nine jewels or gems as topaz, sapphire, a ca t’s eye gem, 
coral, pearl, em erald, d iam ond, gom edaka (a gem available in 
the H im alyan m ountains and  river Sindhu). These contain  
white, yellow, red and  dark  blue colours respectively. This 
hum an body is called an  island, because it is surrounded by 
the four oceans o f  D harm a, A rtha, K am a and M oksha.

I II ^  H

M ind is the garden o f  K alpa trees, where each and  every 
sam kalpa, i.e. aspiration or resolve, fructifies like a divine 
kalpa tree.

Generally, the word ‘te jas’ is used for effulgence or resplen
dence. But here it is used fo r m ind. Though various Indian 
philosophers have different concepts o f  m ind, yet Sruti o r Veda 
says tha t m ind is a Jyoti o r light w hich has a trem endous 
velocity and creative pow er. I t is called ‘Jyotisam  jy o tih ’ the 
lighter o f  the lights or senses. It can hold  the past, present and  
the fu ture in a flash o f a m om ent.2 This creative m ind is the 
basis o f  all resolves and aspirations o f  m an. Being a form  o f 
m ind, all the aspirations derive creative energy from  the m ind. 
I f  these aspirations are well p lanted  and  looked after carefully 
by an asp iran t, they are sure to  gratify or fulfil all his desires 
like the kalpa tree in the heaven.

The word kalpa and sam kalpa have the sam e ro o t ‘k rpa’, 
which means potentiality  o r ability to  create and  fructify. So
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every desire, which is well roo ted  in the m ind and has some 
serious m eaning in it, is bound to  bring success o f  fruits o f life 
(D harm a, A rtha, K am a and M oksha) like the kalpa tree which 
has emerged from  the churning o f  the ocean by gods and 
A suras and has been planted in In d ra ’s garden called N andana, 
So the S utrakara  seems to  be speaking in m etaphorical term s. 
M ind is a source o f  creative energy. Any m odification brings 
unexpected results to  the asp iran t.

<0 \9

11 e. 11

The six rasas, the outcom e o f tastes, sweet, sour, pungent,
b itter, astringent, saltish—are the six seasons.

In this S u tra , m ind is said to  be the garden o f  kalpas, the 
divine trees. Six seasons, nam ely V asanta (spring), Grism a 
(sum m er), Varsa (R ainy season), Sarad (autum n), H em anta 
(early w inter season), Sisira (peak winter), are supposed to  
visit the garden. These six R tus (seasons) go on revolving on 
earth  and  their full batch is called R tu-cakra, which never stops. 
The seasons are the cause o f  the fructification o f  the trees.

In  the hum an body when the taste  o f  eatables is deeply felt, 
there is a change in  the  sensitive centres like the change in the 
seasons. The six sensations o f  sweet, sour, pungent, b itter, 
astringent, saltish, generated by the touch o f tongue, are cor
related  w ith the varied cycle o f  the R tu-C akra.

The w ord ‘ra sa ’ here has a sym bolic significance. R asa is a 
term  invariably used in  Indian aesthetics, medicine, alchemy, etc. 
T he words such as ‘juice’, ‘relish, sentim ent’, ‘enjoym ent’, ‘taste’, 
and  ‘flavour’ canno t be used as its p roper substitutes as Rasa 
is the  source o f the experiences referred  by these words. In the 
medicine, Rasa is life-giving o r rejuvenating. It is a drug pre
pared from  m ercury, and  its use is m ade by ‘vaidyas’ (physici
ans) strictly in accordance w ith the cycle o f  the seasons.

Perhaps R asa has to  do w ith the unique com bination o f 
earth  and  w ater. Only the sweet quality  o f  w ater alone is 
transform ed in to  different tastes by the  com binations o f  earthly 
qualities.

In  T an tra  and  Y oga, six cakras, o r lotuses in the spinal 
susum na nerve, are correlated  w ith the six seasons. Set into
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m otion by the aroused kundalini, these cakras or lotuses blos
som and start shedding their six different flavours. But all these 
Rasas and  seasons are the outcom e o f  the culm ination o f  the 
psychic forces.

5 T T H T - ^ c T T  S T T r T in * T 5 T * I T * n -  
t f tT O g s R ir  II ? o | |

Knowledge is arghya; the object o f  knowledge is the obla
tion (havi) the know er is the sacrificer; Sricakra-w orship 
consists in regarding these three as one organic whole.

Consciousness or C iti-Sakti is the suprem e deity, to  be 
w orshipped in Srlcakra. In  the  Vedic o r T an trika rituals, any 
deity is w orshipped by offering him /her arghya, a special w ater 
mixed with fragrance and p ink colour. Then the Deity is 
invoked in the burning fire o f  the sacrifice or Y ajna and is 
offered oblations o f  bu tter, ghee o r o ther solid things like 
barley, rice, frag ran t tree leaves and  various dry fruits. A nd the 
same deity is also w orshipped in the  body o f the H o ta  o r the 
offerer. So the Citi-Sakti, which is found  to  be in all the three 
aspects Knower, knowledge and know able is one. To have 
this vision o f all the three as one organic whole is true  worship 
o r understanding o f  Srlcakra. In  this Sutra, the  T an tra  has 
im bibed the vision o f  A dvaita-V edanta, the ‘Sarvam  khalvidam  
B rahm an’ (All this indeed is B rahm an) and ‘P rajnanam  B rah
m an’ (Knowledge is B rahm an).

f a z i f a :  R T T :  3 [ f a n n ? i r :  I

N iyati (destiny) and nine rasas are one w ith the ten siddhis 
(anim a, laghim a, m ahirna, isitva, vasitva, prakam ya, bhukti, 
ichha, prapti, sarva-kam a). D esire, anger, avarice, envy, 
virtue or vice are the eight saktis like B rahm i, M ahesw arl, 
K um ar!, Vaisnavl, V arahi, Indran i, C am unda M ahalakshm l.

H aving explained some general trends o f every delicate and 
subtle internal worship of the Sakti principle in  the last ten 
Sutras, the au tho r guides the disciple to  s ta rt the w orship o f  
Sakti principle in its true na tu re  by identifying him self w ith 
each and every deity in the Y an tra : the deity is the Y an tra ; the
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deity is in  the cosm os and  in the psychic under-currents o f a 
m an. The deities represent the eight psychic forces operative 
in  hum an life.

W ith this Sutra, the S u trakara  explains the peripheral order 
o f  the Y an tra  and  the psychic w orld. N ine rasas o f  poetry , and 
sam skaras or vasanas o f  the unconscious o r the past m ind be
com e the group o f ten. R asas are enjoyed a t the conscious 
level. But certainly they are the outcom e o f the sensitivity crea
ted  by one’s karm as in one’s previous life. The controlling 
force o f  our m ental life o r m oods is called Niyati or destiny. 
A ccording to  the  Ind ian  Poetics, nine rasas as Santa (tranqu i
lity), A dbhuta  (w onder), K aruna  (com passion), VIra (heroic 
courage), H asya (hum our), B ibhatsa (hate), R audra  (anger), 
B hayanaka (fear), S m gara (love) are  alongw ith their Niyatis. 
In  the T an tra , they are one w ith the ten  siddhis (perfections of 
the m ind) called anim a (atom ic form ), laghim a (weightlessness), 
m abim a (bigness or vastness), Xsitva (adm inistration), Vasitva 
(self con tro l), P rakam ya (fulfilm ent), B hukti (enjoym ent), Iccha 
(desire), P rapti (a tta inm ent), Sarvakam a (total fulfilment).

In  the  next o rder o f  the  periphery, there are eight Saktis, 
nam ely, B rahm i, M ahesw ari, K aum ari Vaisnavl, VarahT, 
Indran i, C am unda and  M ahalakshm i are  one w ith K rodha 
(anger), L obha (avarice), M oha (in fatuation), M ada (pride), 
M atsarya  (envy), Punya (virtues) and  Papa (vice).

This peripheral cakra o f  the Sri-Y antra is nam ed Trailokya- 
M ohana which m eans thecakra  which has in fatuated  the triune 
w orld w ith its lustre. I t is quadrangular in shape, which indi
cates its hom ogeneous balance.

ansrTw^rcf it c r p r w : ii n

The nine cakras are  nine M udra-Saktis.

The w ord ‘M u d ra ’ suggests m any m eanings. I t is etym ologi
sed as ‘M udam  R ati o r L ati’ (which brings pleasure o r ananda). 
M udra  also m eans ‘seal and  coins’. B oth represent Sakti Prin
ciple. So M udra is a sealed or concentrated  energy lying in the 
centres o f  the body and  mind. In  T an tra , these centres, (cakras 
o r plexus) are  nine in  num ber called A jna, Indra-Y oni, Visudhi, 
A nahata , M anipur, S vadhisthan , M uladhara , K ula, Akula. The 
ten th  cakra is the Sahasrara  independent organic whole o f  the
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above m entioned cakras. So these ten adharas o r basem ents o f  
the Saktis are one with the ten M udra-Saktis (unfolded energies) 
o f the Y an tra . M udra implies th a t th ings have no t yet com e 
ou t in their m anifest po in t bu t their potentialities are  still to  be 
progressively unfolded.

tfrfST II II

E arth , water, fire, air, ether, five senses o f  hearing, touch, 
seeing, taste, smell, five m otory senses o f  speech, m ovem ent, 
holding, excretion, u rina tion , and  the m ental disposition are 
the sixteen Saktis like kam akarsin i etc.

This cakra,nam ed Sarvasaparip tiraka, has the  full capacity  
to  fulfil all the needs o f  the asp iran t. I t is a sixteen-petalled 
lotus. Each and every petal, w ith its Y oginl-Sakti, corresponds 
to  the above-m entioned five elem ents, five cognate senses, five 
m o tory  senses and the sixteenth is the m ental dispositions. This 
group o f sixteen is certainly in tune w ith the Sam khya system 
o f  thought, where the sixteen ta ttvas are called V ikaras-the 
final m odifications o f  the P rak rti. In the process o f  creation , 
P rakrti takes tw enty four fundam ental turns in all, ou t o f  which 
these sixteen are the final o r the last. The T an trikas o f  this 
school hold th a t these sixteen are also m aterial objects and  are 
the product o f  the m ixture of R ajas and  Tam as. As Tam as is 
dom inant in this cakra, it is represented by blue colour. So in 
the petals o f this lotus all the  potentialities o f  the A nnam ayak- 
sa o f  the U panisads are indicative. A fter the creation  o f  this 
group o f  physical elem ents, there is no  o ther fundam ental 
change in P rakrti. A fter com plete com position o f  the world, 
this universe starts revolving around  the universal consciousness 
o r Purusa. T hat is how this sixteen petal lo tus or cakra in  Sri- 
Y an tra  is designed to  indicate the idea o f  the com pletion o f  the 
universe. This universe is com plete in its flamelessness and one 
is to  m editate upon the idea o f  this pu rna ta  (the wholeness) o f  
the  U panisadas. “ T hat invisible is a w hole, the  visible to o  is 
the whole. F rom  the whole, the visible universe o f  infinite 
extension has come out. The whole rem ains the same, even 
though the infinite universe has com e ou t o f  it. O m  peace: 
peace; peace.” 3
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giT O PZ t II  ̂tf II

Speech, holding, m ovem ent, excretion, orgasm, abandoning, 
grasping, indifference are the eight saktis like A nangakusu- 
m a etc.

Five functions o f  the  five m otory senses com bined with the 
three functions o f  the  Buddhi (intellect), holding, grasping and 
indifference, constitu te the  eight-petalled lotus in the  Sri-C akra. 
Each petal o f this lo tus has its own female deity namely A nan- 
gakusum a, A nangam ekhala, A nangam adana, A nangam adana- 
tu ra , A nangarekha, A nangavegini, A nangankusha, and Anang- 
am alin i. The typical nam e o f  this cakra, o r centre o f  energy, is 
Sarva-Sanksobhana-C akra, which is the  centre o f  all the move
m ents and  has the pow er to  shake or d isturb  the whole. This 
text explains all the vital energy associated with consciousness 
constitu tes the  P ranam ayakosa described in the U panisadas. 
Its active nature, such as m ovem ent, progression, etc. shows 
th a t it is the p roduct of the R ajas, and  therefore, the colour o f 
this cakra  is red. In  the tex t o f  T an tra ra ja tan tra , the num ber 
eight signifies the five K arm endriyas supported  by the three 
gunas or dosas o f  P rakrti called Sattva, rajas and  tam as or the 
three dosas (defects) in the body, nam ely Vata, P itta  and K afa, 
described in the  A yurveda, (Science o f medicine).

^ S T fT T S C R ^  s rs f tf a c tn fe  SFfcrc: 11 ^  II

Fourteen  N adls (nerves), alam busa, kuhu, vi^vodara, varaiia, 
hastijihva, ya^ovati, payasvini, gandhari, pusa. Samkhini, 
sarasvati, ida, p ingala, susum na are the fourteen Saktis 
nam ed Sarvasam ksobhinI etc.

N ow  from  the peripheral to  the  central, this is the third 
cakra. The chief deity o f  this cakra is Bhuvaneswari, the ruler 
o f  all the fourteen worlds o r B huvanas. F rom  the M uladhara, 
Susum a goes upw ard in the central nervous system and alam 
busa goes to  the rectum . F rom  the top  o f the triage in the 
M uladhara , kuhu goes upto  Svadhisthana or the sex centre. 
F rom  the left o f  this vein arises V isvodara and V arana from  the
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right. H astijihva and Y asovatl are stretched upto  the toes o f  the 
foot. Ira  and  Pingala go to  the tw o nostrils left and righ t res
pectively. G andharl and  Pusa go up  to  the  eyes, Sam khini and 
Payasvini to  the ears. Sarasvati is in the tip  o f  the  tongue.

In the T an tra , all the physical aspects o f  the body represent 
consciousness o f  life principle. N erves o r N adis are no th ing  bu t 
the com m unication m eans o f  the  conscious energy o r R asa. 
These N adis are like the rays or streaks o f  the sun bringing ou t 
the whole ‘m adhu’ o r rasa  from  the sun to  the ea rth .4

The word N adi is derived from  the root ‘N ad ’ w hich m eans 
m ovem ent ahead. Though these fourteen N adis represent the 
fourteen bhuvanas o r worlds, yet the three o f  them  are  the 
m ost significant (Ifa, P ingala and Susum na) which represent 
three worlds (Bhuh, B huvah, Svah). O ut o f  these three Susum na 
represents the pure white flame o f  the fire, and  as N adi, it is 
the only one which is all void and quiet. O ther two are always 
engaged, full o f  passivity and activity, and  blocked in the m id 
o f  the way to  Sivahood. So they are  no t fit for the progressive 
m ovem ent o f  the aroused M ahasak ti K undalini.

SnoTT'THStTH'ter;*

II II

Ten Pranas are the ten governing Saktis namely, Sarva- 
siddhiprada etc. of the outer decognal cakra prana, apana, 
vyana, udana, samana, naga, kurma, krkala, devadatta, 
dhananjaya.

These ten vital forces, viz., p rana  etc., are  m aterial saktis as 
they are produced from  the com bination  o f  the dynam ic (rajas) 
particles o f  ether, air, fire, w ater, earth . T ogether w ith the five 
organs o f  action (K arm endriyas) these constitu te the vital 
sheath or P ranam ayakosa described in the U panisadas.

In the ancient U pani?adas, P rana has its seat in the heart.® 
But the presence o f  prana  is directly felt in the nostrils. I  th ink 
the word prana has its two aspects; as an  energy o r fire it has 
its centre in  the heart, but as an  active force o r b reath  its p re 
sence is felt upw ard in the nostrils.

A pana is th a t vital force which goes dow nw ard below the 
navel and has its seat in the  organs o f  excretion. Sometimes 
inhaling o f p rana  is also called apana.
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Vyana is the vital force, which m oves in  all directions and 
pervades the entire body.

U dana is the  ascending vital force which has its seat in the 
th ro a t.

Sam ana is th a t vital force which assim ilates food and drink 
and has its seat in the  middle o f  the body or navel centre.

N aga is th a t w hich causes either vom iting o r eructation , 
kurm a opens and  closes eye lids, K rka la  creates hunger, 
D evadatta  produces yaw ning and  D hananjaya nourishes the 
body. These ten vital forces are differently nam ed on account 
o f  their different functions. In reality they are a m anifestation 
o f  a single force.6

?fcT STPJWsqc^fl 'hRETT 3TSTTf«TifafcT II \\3  II
U nder the stim ulus o f  the ten p rana  energies is engendered
a fire in the stom ach in five different ways; Recaka, Pacaka,
Sosaka, D abaka, P lavaka.
A ccording to  Vaisesikas fire substance m anifests itself in 

four form s in the object world as (i) fire on the earth , (ii) fire 
in the lightning (lii) fire in the stom ach (iv) fire in the metals 
like gold and gems etc. I t was em phasised by the Vaisesikas 
th a t in the w orld o f  elem ents fire is the elem ent which alone is 
capable o f  com plete transfo rm ation  o f  the m aterial object. 
Particu larly  there is a com plete transform ation  in the qualities 
like R upa (colour), R asa (taste), G an d h a  (smell), Sparsa (touch) 
o f  the earth  born  things. So the process o f  com plete transform 
ation  o f the things lies only in the fire substance. The ‘pilupaka 
theory  o f  the Vaisesikas shows how  the each particle o f the 
‘g h a ta ’ o r clay ja r  is burn t and  destroyed by the fire and then 
changed in to  a new form . They believe th a t since the food eaten 
by a person is com pletely transform ed into seven new ‘dhatus’ 
like: b lood  etc. th rough  m etabolistic process, therefore, the fire- 
transfo rm er exists in the stom ach nam ely ‘ja th arag n i’ or 
‘A udarya-agni’7. W ith the aid o f  five prana-vayus this fire 
functions in five ways.

q sg fe s jT fc l JRGtlTtJlt %£ITT

qTxrufcr n ^  u
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U nder the predom inance o f  naga-p rana, the  five fires 
(nam ely ksharaka , udgaraka , kshobhaka, jram bbaka, 
m ohaka) help in digesting five types o f  food  in the hum an 
body which we eat, suck, lick, drink, chew o r m unch.

qrTi snsrT 3T?fltsrrcTTT 11 \  5.11

These ten digits o f  fire nam ely Sarvajna etc. are  the govern
ing Saktis o f  the inner decogal cakra.

In  the Sutras 17, 18, 19 it is explained how  the fire in the 
stom ach, conditioned by in ternal p ran a , becom es five fold. 
W hen it helps excretion it is nam ed ‘recaka’ indigestion, in 
‘Pacaka’ in drying the  phlegum  etc. as ‘sosaka’ in  creating  
burning ‘d ah ak a’ and in filtering liquids ‘p lav ak a’. B ut when 
this stom ach-fire is p redom inated  by naga-prana, the cause o f 
vom iting and eructation , it again becomes five fold having the 
following properties; a lkaline, inducing eructation , stim ulating 
appetite, inducing yawning, and  tem pta tion  to  eat. The five 
fires digest or consum e the five fold food edible, chewable, to  
be sucked, licked and  drunk . These to ta l ten properties o f  the 
stomach-fire in the M an ipu ra  cakra , o r navel centre, are term ed 
as ten saktis o f  yoginis in the T an trika  lore. Some T an trikas 
opine th a t seven ‘d h a tu s’ (m etallic constituents) o f  the body 
including three dosas (vata p itta  kafa) are  the ten resu ltan ts 
o f  decognal stom ach-fire. In  the tex t o f  T an tra ra ja  the  ten 
digits are nam ed agni, vahni, suci, tejas, p rabha, davah. ruci, 
dyuti, dahah , grasa.

Cold, ho t, pleasure, pain , desire and  the three gunas (sattva, 
rajas and  tam as), are the eight saktis viz., Vasini Kam es- 
w ari, ModinT, V im ala, A runa, JayinT, SarvesI, K aulin i in 
the octogna) cakra.

N ow  we have com e to  the seventh cakra o f  the SrI-Y antra. 
Its  property is to  rem ove all the diseases and  the restrictions 
which obstruct the unfolding o f  the  self. The eight physiologi
cal and psychological sensation represent the  conflict in the 
outer, psychic and the natu ra l planes o f  life. These conflicts 
cause all sorts o f  diseases an d  three-fold dukha viz.. adhibhau-
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tika , adhidevika and  adhyatm ika. To rem ove the final hurdle 
in  the sadhana, it is necessary to  m edita te , to  worship to  
understand  the ir n a tu re , deities and  the  original source. This 
will resolve all the conflicts and  the struggle between mind 
and  body will cease to  exist. Therefore, the nam e o f this cakra 
is Sarvarogahara.

ST5?rf53F*n?n: <T3=srgcq3TiTT: II ^  II

Five tan m atras  (objects in their subtle form ) are the five 
floral arrow s.

In this su tra , we are alm ost in the  vicinity o f  the C hief deity 
Param esw arl Lalita. Being the suprem e love -  consciousness 
she is n o t different from  K am esw ara-Siva. In its suprem e form 
kam a is her intrinsic radiance, effulgence or glow. So she is 
kam am ayl, kam arupa, kame§warl sim ultaneously. In  the 
P auran ika lore, kam a is described as the m ost powerful deity, 
having his pow er m anifest th rough  five arrow s. To indicate the 
charm ing beauty and the sensitive pow er o f  the arrow s, the five 
arrow s represent five flowers i.e. A ravinda (white lotus), A soka 
(o f a tree o f  m oderate  size belonging to  the  legum inous class 
w ith m agnificent red flowers), cu ta (M ango flower), N avam alli- 
ka (citrus D ecum ana o r w rghtia A ntidysentrica), N flotpala 
(blue lotus), in the poetic and m ythological style. But when this 
though t is substan tia ted  in philosophy, the five arrow s are five 
tanm atras, the subtle form  o f the gross elem ents sound, touch, 
visual, taste , smell are held in  one hand  by the cosmic m other 
Sri Lalita. They sym bolize the self-projection o r m anifestation 
o f  the M aham aya in to  the five-fold world from  within. A m ongst 
all weapons o f  the G oddess (sym bols o f  manifest conscious 
energy) only these are  the five which are throw n o u t o f  her in 
the  cosmic world, as her radiance. The arrow s, sharp a t their 
tips and  gross a t the back, also indicate the m anifestation- 
oriented a ttitude  o f  the M aha-Sakti.

B ut the o ther aspect o f  the wielding o f  the arrow  is to  
possess the invincible pow er o f  destroying everything into 
pieces. Jam bhana Sakti is a ttribu ted  to  the  arrow  which means 
the to ta l destruction.

S R ffJJtj;? : II ^  II 

M ind is the sugar cane-bow (in the o ther hand).
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Sugar cane-sym bology is ano ther m etaphorical expression 
in T an tra . M ind is a form  o f energy which inspires the senses 
to  find their objects. A ccording to  Saivagam a, the dow nw ord 
flow o f conscious energy, in its con traction  or solid form , 
becomes m ind. M ind, w ith its sam skaras and V asanas, is a 
store-house o f  Divine and  m undane pleasure o f  life, the source 
o f  R asa o r joys o f  life. Therefore, it is com pared w ith the sugar 
cane which has its roo ts in  the earth  and its three fold grow th 
in the sky. Because o f  its capacity to  inspire, it projects itself o r 
expresses itself th rough  the senses. I t is said to  be the bow 
when it is ready for shooting, the  arrow s involving an  inw ard 
m ovem ent leading to  enstasis and  an outw ard m ovem ent lead
ing to  extrasis sim ultaneously. I t  also constitutes the am biva
lence o f  the tiintrika experience, where earthly and trans-earth ly , 
tem poral and trans-tem poral, hum an and trans-hum an existence 
are synthesized. But the o ther aspect o f  the weilding bow is to  
indicate the unlim ited capacity to  the whole creation or create 
illusion in all the creatures o f  the world.

T T * T :  < i m :  I I  I I

Love is the noose.

The g reat m other Lalita possesses in her right upper hand 
the noose representing her love and  a ttachm ent tow ards her 
devotees. But pasa is an avidya in sankhya and V edanta as it is 
insensitive in relation  to  the ultra-sensitive C iti-Sakti o r cons
ciousness. In the path  o f  Salvation th a t is the m ain hurdle. But 
according to  T an trasastra , when the whole world is created , it 
becomes im perative to  establish it under som e kind o f  order or 
control. So the M aham aya holds the  pow er to  fascinate each 
and every person th rough  the pasa-Sakti o r noose. N oth ing  is 
beyond her power o f  fascination. So R aga or a ttachm ent or 
love is conceived by the creatures under the spell o f  M ahaSakti, 
the cosmic loving force. Only through this pow er o f  love, the 
whole world is going well w ith each o ther autom atically  and  
the G oddess has nothing to  w orry or bo ther abou t her creation.

f itfs fS T : II II

Aversion is the goad.
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O pposite to  rag a  is dvesa. I f  raga  o r a ttachm ent is a bind
ing force in the w orld, the functioning o f  the dvesa is to  m ain
ta in  the creature-w orld  scattered and  individualised to  enable 
each individual to  contro l his energy in his own way. The work 
o f  G od is to  keep the anim al-w or’d under control and channel
ise its energies on the right path , so the G oddess possesses in 
H er left upper hand  th is goad which works as a brake in the 
vehicle o f  the mind.

B ut the celebrated scholar o f  Srlvidya, Sri Bhaskara-raya, 
in terp rets dvesa as k rodha, the anger o r w rath. If  there is a 
spontaneity  o f  anger then it m ust w ork as an  energy to  check 
and  to  lead her people tow ards right conduct leading to  the 
u ltim ate. In Sri-L alita-Sahasranam a, while describing the body 
form  o f the m other, the  statem ent is ‘K rodhakaram kusojvala’ 
w hich m eans she shines w ith a goad sym bolising H er w rath to 
spur on H er people tow ards right things.

A version is always aroused in the m ind by the people or 
objects th a t are unfavourable and undesirable. It is sad or un
happy experiences which lead to  detachm ent or vairagya and 
then  a ttachm en t o r sense o f  love is controlled by the detach
m ent. So these tw o sentim ents o f  love and aversion become 
m eaningful when they are used and synthesised under the rule 
o f  one consciousness.

In  the  four Sutras, from  tw enty one to  twenty four, the four 
pow ers o f  M ahasakti are  indicated as Sarva-Jam bhaka arrow s 
(destroyer o f all) S arvam ohana bow (hypnotising all), Sarva- 
V asam karl noose (controller o f  a ll), Sarva-S tam bhakarl goad 
(m aking im m obile to  all). I t  is in teresting  to  understand the 
sym bolism  o f  the  four arm s. F o u r arm s represent the A ntah- 
karana-catustaya o f  the VedHntins which m eans four-fold 
psyche i.e. m ind, intellect, ego and  citta.

3T5JT^T «T3=f

II II

U nm anifest, m anifest and  ego—these three form s o f Energy 
are goddesses o f  the in ternal T riang le—KameSwarl, Vajre- 
Swarl and  B hagam alini.

In  this Sutra, though the au th o r has no t m ade the use o f
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the m ethodology o f Sam khya, yet he has used the m ost im por
ta n t term s o f Sam khya-A vyakta, M ahat and  A ham kara. A ccor
ding to  Sam khya, these three are the th ree aspects o r the slates 
o f  the same one Reality called P radhana or P rak rti. W hen the 
three gunas or strands (nam ely sattva, rajas, tam as) o f  P rad h a
na P rakrti are in an unm anifest balanced state, it is called 
Avyakia. In the three corners o f  the final cen tral triangle o f  the 
SrI-Y antra this unm anifest energy, the  K alara tri, M ahara tri, 
M ohara trl o f  the Puranas, is represented by B h ag im alin i, the 
Sakti o f  R udra, the lord o f  the silence o f  the w orld crem ation 
ground where each and  every thing becomes the p a rt o f  N o
thingness.

M ahat in Sam khya is a symbol o f  first m anifestation  o f  
P radhana  pure intellegence, sattva guna o r Visnu Sakti which 
is indicated as V ajresw arl here. In the void before the creation, 
we see Visnu lying dorm ant in  the w aters holding to ta l intelle
gence. Perhaps this state denotes the state o f  H iranyagarbhah  
in the U panisadas where the Jnana Sakti, in its to tality , is 
ready to  tu rn  or transform  itse lf in to  K aryasakti (creation). 
A ham kara is the outcom e o f intellegence. Therefore, B rahm a, 
the lord  o f  creation, is born  from  the navel centre o f  Lord 
Visnu. A ham kara is -an active form  o f  intellegence. H ence 
Kam eswarl represents the th ird  sta te  o f  A ham kara; intellegence 
into action. H ere the sense o f  identification w ith intellegence 
and desire becomes ego o f  B rahm a, the L ord  o f  creation  or 
K am esw ari-§akti, the m aster o f  all sacrificial rituals who con
joined all the actions o f  the creatures with sam kalpas, kam a 
and desire. T hat is why no sacrifice o r yajna is ever perform ed 
w ithout sam kalpa i.e. Ego, and  its deity is K am esw arl o r 
Brahm a.

Thus an inverted triangle, the eighth  cakra  o f  SrI-Y antra 
denotes a sta te  before the consum m ation o f  the realisation 
which gives all accom plishm ent.

f iT O n f tw w fs t*  II ^  II

Pure and  unconditioned by adjuncts, is K am esw ara.

The adjuncts such as the  body, ttc . set up  by nam e and  form , 
superim pose on the self-consciousness canno t affect the  true 
nature  of the consciousness. ‘Sam vit’ is a word for consciousness
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which w ith its self-illum inating natu re  reveals all the objects per
ceived in the states like waking, dream  and  deep sleep. Through 
the m onths, years, world cycles, past and  future, the objects of 
perception go on changing and  differing, but the perceiving 
consciousness is the sam e,3 and  th a t consciousness is KameS- 
w ara o f  the Saiva and Sakta cults. He is the central po in t or 
p a ra  Bindu o f the §ri-Y antra .

The w ord ‘N irupadh ika’ is used to  indicate the unlim ited or 
unconditioned grace o f  the  suprem e consciousness which helps 
the m anifest w orld to  exist, to  be blissful from  within. U padhi 
is the ad junct o f  JIvaconsciousness which m akes it a cond ition
ed individual.

'TT^TTT ^facTT II ^  II

B eatitude replete w ith self-aware consciousness—is the 
suprem e G oddess Lalita.

In  this S u tra , the  adjunctless pure consciousness, filled with 
ecstatic bliss and  self-awareness, is described to  be the supreme 
cause o f the whole m anifestation, and  the self o f  the aspirant. 
Then comes the next sta te  in which this very self is surrounded 
by its own Saktis o f  expression, called A n tah k aran a  o r the 
subtle psychic form . It becomes siidhaka or an aspiring devo
tee. In  conclusion, we can say th a t the same consciousness, in 
its m ode o f  pure existence, is the substratum ; in its ecstatic 
m ood, it is suprem e G oddess Lalita, in its psychological form 
is the aspiring self o f the devotee. Thus in all the states and  
m oods, the  consciousness (being hom ogenous) is the same.

t r a r a f a n r :  n  ^  i;

To m ake inquiries in to  all these three phases o f  conscious
ness is the true full expression o f  deepened lo v e - lo v e  for 
Lalita.

The co lour o f  love, involvem ent, devotion or inquiry into 
the self is considered to  be red. As before the arrival o f  the 
sun in the sky, the whole sky becomes deep red, similarly the 
love o r deep inquiry in to  the T ru th  is the  indicator o f  the 
fu tu re  expression o f  divine light o r self-knowledge.
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*  f a f e :  l| II

A nd accom plishm ent is atta ined  th rough  unific m editation 
or resolute mind.

H aving com pleted the system o f  in ternal Lalita-Sadhana, 
the au thor instructs the asp iran t to  follow this system  w ith a 
single-minded devotion which m eans the realisation o r the 
to tal identification o f  the asp iran t with G oddess Lalita a t every 
step, at each m om ent.

f w  ^ 'r g r r :  1 1 3 o 11

C onstan t M editating unison (with Lalita) is the offering.

T antra-S hastra  does no t believe th a t m ere intellectual 
inquiry can help the asp iran t while tredding on the path  o f 
his spiritual pursuit. I t  recom m ends U pasana-K arm a which 
involves learning in the close presence o f the deity or the G uru, 
or to  feel the presence o f  the Deity o r G uru  while learning. This 
way o f U pasana is a fine com bination  o f  yearning for under
standing respect and com plete faith  in the G uru , and  love for 
D eity. B havana is a p a rt o f  U pasana To go on revising and 
fixing one’s thought, affection and  love on the D eity, and  to  
ofter one’s services a t the lo tus feet o f  the  D eity results in the 
com plete surrender. In th a t state o f  m ind even the whole world 
o f  rituals becomes pregnant w ith life and  meaning. A ccording 
to  the ritual world o f  H indus, the w orship o f  the D eity is placed 
a t num ber one. H om a or the  offer (oblations) o f  ghee or 
bu tter to  sacrificial fire comes a t num ber two, ta rp an a , the 
pacification o f the aroused energy in the fire with the sprinkling 
o f  w ater is a t num ber three.

favTUR II ^  II

M erging o f  all m ental propensities, like I  and  thou, is and 
is-not, duty and lack o f  duty, and ado ra tion  in the self, is to  
offer oblation to  fire.

To a tta in  the accom plishm ents the procedure followed in 
this U panisad is B havana, the conception and com prehension 
o f  substance th rough constan t conscious em otive conten t. JF0
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each and every action, feeling or o ther psychological m anipul- 
tations, are to  be sacrificed and transform ed a t the level o f 
self-knowledge o r pure understanding . F ire is considered to  be 
the best purifier o r transfo rm er o f  all the things in the Indian 
trad ition . Therefore, for a to tal change o f  one’s psyche gaining 
a new-consciousness, one has to  get into the fire o f  conscious 
energy. In Srlm ad Bhagwad G ita , this conscious energy is 
nam ed as jnanagni fire o f  consciousness which only destroys 
the actions o f  the past, present and  fu ture and can establish 
the asp iran t in the realm  o f timeless experience.

In the present Sutra, 'I  and th o u ’ represent the world of 
psychological ego, ‘is’ and  :is-no t' represent the existential ‘is’ 
and  non-existentialist philosophies, ‘duty and lack o f duty’ 
represent the knowledge o f  V edanta and  U panisads. All these 
are  m ental propensities, and, therefore, are to  be pu t in to  the 
m elting-pot o f  B havana and are  to  be synthesized in one 
Single straight line o f  pure consciousness.

in « R T f o r a T « n ^ * T O R  1 1 3 ^ 1 1

Unific m editation  on all the objects o f m editation (from  the 
G uru-Sakti down to  oblation-fire) is ta rp an a  (the ritua l to 
satisfy and  p rop itia te  the G oddess).

The last act o f  this in ternal w orship is tarpanam  which, in 
external ritual is perform ed with the w ater mixed with milk. 
H ere again the asp iran t has to  synthesise all the m ental objects 
o f  w orship in to  one whole. A ctually  in this procedure o f 
Sakti Jagarana  (arousing o f  divine energy), the m ethodology 
o f the Vedic seers is followed and  adopted . Vedic seers had 
realized th a t all the deities in the  cosmic life are the different 
aspects o f  the sam e energy. A ccording to  the need o f the per
son involved, this M ahasak ti wields different m odes like body, 
dress, ornam ents, w eapons, etc. So a particu lar type o f 
m anifestation  o f the existential energy is the form  o f  deites. 
R adient flames o f  fire, lightining rays o f  the sun are all but 
the m anifestations o f  M ahasakti.

The one, who has the earnestness and  a keen desire to  be 
one with th a t energy, has to  invoke the D eity first w ith the help 
o f m an tras, and then  to  offer rich ghee into the sacrificial fire, 
as the flames are the expression o f  the hunger through  the
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tongue o f  a blaze. So the E arth ly  fire, burning w ith gusto in a 
pool, is the m outh o f  G ods, when the ‘h o m a’ (food-offering 
cerem ony) is over, the invoked deity is served w ith m ilk-w ater 
so th a t the constan t excitem ent generated by constan t eating 
is gratified.

In this state o f gratification, fire-energy loses its destructive 
nature  and, joined with water-energy, becomes creative. This 
is called tarpanam .

ii 3 3  ii

One should see a t the m oving wheel o f tim e in the ever
turn ing  fifteen phases o f  the m oon.

H aving com pleted the courses o f  the ritual activites through 
the conscious m ind and m erging all the m odes o f  subjective 
and objective mind into one consciousness, the seeker has to 
merge all the external hom ogeneous concepts o f tim e and space 
too, in the same conscious energy.

In  this Sutra, the w ord avalokanam  is very im portan t. It 
means seeing through the whole tim e and  space w ith a vision 
o f  totality . Even if the tim e is changing from  m om ent to  m o
ment, one can see its change not with a sense o f  shock or 
grief, bu t as a result o f  the m ovem ents o f  the  fifteen digits o f  
the m oon. In  T an tra  m oon o r Som a is the  m ost creative form  
o f the Bhagavatl Lalita. T hat is the source o f  life-giving am b
rosia. Fifteen digits o f  the m oon keep on appearing or dis
appearing in a fort-n ight. But the sixteenth, called Sada is 
visible to  a §iva-Yogi. T h a t evershining, One is one with 
Lalita and Siva. A nd a yogi has to synchronize all the  themes 
o f the universe in to  one, the source o f  the  m ultiple w ords, and 
has to  take this tim e or m ovem ent as a dance o f the fifteen 
yoginis dancing around  the m other SodaSl L alita . This involves 
the m erger o f  the sense o f  time and space in to  the same 
hom ogenous consciousness.

q^r *Tj?<ffkcrir wt t r o n r r f t

s r e f a  s t f t n w h f t f a  1 1 3 y  11

The one who m editates like this for three, two or even a
single m om ent attains JIvanm ukti and becomes Siva-yogi.
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In this Sutra, the great significance o f this m editation is 
b rought ou t. This m editation strictly results in to  a new life 
and  M ukti (em ancipation) sim ultaneously. Even an io ta o f 
tnis tlash-experience o f  this understanding will liberate one from 
the Shackles o f  bondage created by one’s own subjective psyche. 
I t  is a very deep experience. In Srim ad Bhagwad G ita  too, 
A rjuna is assured by K fsna in the same m anner: ‘In  this Yoga, 
there is no loss o f  a ttem pt: nor is there any adverse effect. The 
practice o f  even a little  o f this dharm a protects one from  great 
fear’.9

StfaTTfcrT: II II

In this U panisad  the Sri-C hakra-m editations are in accor
dance with the K adi School trad ition .

The nam e o f twelve pioneers are recorded am ongst the 
A ncient w orshipprs o f  Srividya. Some o f them  are from  hum an 
beings som e one are from  Sidhas and some are from  Gods. 
They are M anu , C handra, K ubera, Lopam udra, M anm atha 
(K am a) A gastya, N andikesa, Surya, Visnu, Skanda, Siva and 
D urvasa. Each one o f them  has founded his own school o f 
Srividya. O ut o f  these the tw o schools o f  M anm atha and 
A gastya are very im portan t. Because the M antra  o f  M ana- 
m atha  school begins w ith the first letter ka, so this school is 
nam ed as K adi, whereas the M an tra  o f  Agastya-school begins 
with H a, the le tter hadi. In  this U panisad, the whole subject 
m atter is placed in accordance with the K adividya consisting 
o f  fifteen letters, known as PanchadasI; To m ake it Sodasaks- 
hari, ano ther Beejakshara o r Secret-sound is added a t the end. 
B ut this secret-sound is to  be know n only from  the m outh  o f 
Some Siddha G uru .

u q w  f s rd s s f fa  | |  ^  | |

One who knows this U panisad  perfectly knows quintessence 
o r the acm e o r the height o f  A tharvaveda.

This B havanopanisad is a ttribu ted  to  A tharvaveda. The 
Sagacity and  wisdom o f  this Veda is undoub ted . In this Veda 
the to ta l wisdom o f  the Vedic though t and  m ind right from  
yart, poetr, music, magic, medicine, sciences, patriotism  to
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metaphysical and physical approach  to  life are  described in 
such a way tha t it represents the consciousness o f  synchroniza
tion  to  all the views opposed to each other. The o ther three 
Vedas represent three different m odes o f  expression with diffe
ren t subject m atter. The poetic vision o f the Rgveda, m usical 
vision o f Sam aveda and Sacrificial vision o f  the Y ajurveda stand 
united in A tharvaveda. This Veda captures the vision o f 
totality  in which the D ivinity is m erged in to  the earth ly  life. 
The very hym ns a ttrib u ted  to  m other E arth  and Srim ata 
indicate the com m itm ent to  the earth  im pregnated w ith D ivi
nity. So the basic trend  o f  the  m ind o f  the A tharvanas and  the 
Angirasas is to  have a vision o f  the oneness o f  the whole uni
verse in which our earth  is central point. They refuse to  accept 
the theory o f  the two separate entities like the divine and  the 
m undane. They are  two sides o f  the sam e coin. Since U pan i
sads contain  the to ta l o r concluding essence o f  the  great Vedic 
literature, therefore this B havanopanisad is supposed to  con- 
cieve the to tal essence o f  the A tharvaveda. It is the crow n o f 
the A tharvaveda.
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Kaulopanisat

This U panisad is again understood to  be a p a r t o f  the 
A tharva—consciousness. The n a tu re  o f  this consciousness is 
th a t ‘the seen leads to  the unseen’. ‘The visible and the invisible 
are  the  tw o aspects o f  the Sakti-Principle, which lead to the 
deeper tru th  on which all the worlds, perfect or im perfect, 
heterogenious or hom ogenous, the subjective or the objective, 
are  based. This sho rt U pan isad  reveals the way how a m an 
initiated  in to  Sakta-Sadhana, should live and relate with 
the w orld around. The very approach  o f this U panisad to  life 
is know n as ‘V am a-m arga’ (left oriented). I t does no t recom 
m end the  way which leads a person to  the ideals which have 
lost their m eaning by being reduced to  a mere ritual or form al 
rou tine.

The w ord ‘K au la’ com es from  the ro o t w ord ‘K u la’ which 
m eans the  whole w orld is one family o f  the same m other 
principle. ‘K ula’ is also understood  as a creative energy in the 
A gam a-Sastra. A ccording to  this view, the D ivinity is the 
dharm a o r character o f  this earth . K ula is also Prthivi the 
ea rth —G oddess. A nything which m anifests energy or helps in 
arousing energy, is a sym bol o f  energy as energy can be com 
m unicated through symbols.

Before, the anonym ous au th o r o f  this U panisad, starts his 
text, he has observed the trad ition  o f  ‘Shanti-Patha’ in his own 
peculiar way. The purpose o f Sh'Inti pa tha  is to  a tta in  peace 
and  m aintain  peace during the study—project and  not to  allow 
the three fold forces (Physical, psycho-physical and  spiritual) 
to  d isturb  the order o f  life during the period o f Sadhana.

ST^sfTfT Us
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M ay the Lord  o f K aula-School bring us peace, may wine 
bring us peace, may purity  o f  senses bring us peace, m ay 
Agni (fire-God) bring us peace, m ay all bring us peace:

K aulika is one who is a weilder o f  K ula or Sakti principle. 
He is Lord Siva. V aruni (wine) belongs to  V aruna the G od  o f 
waters. In Vedic literature, V aruna is a very pow erful deity, the 
preserver o f  D harm a, who rules over the oceans. In  the subse
quent literature,V aruna rules over the western hem isphere. So 
w est-direction is called VarunI. There is an  interesting story 
about VarunI. In the  B rahm anda Purana when the  devas and 
daityas unhappy with their slo th  or lethargy, started  churning 
the prim ordial w aters o f  the ocean, the first outcom e was 
Surabhi, the divine cow. The next outcom e was VarunI, the 
intoxicated, beautiful red-eyed young girl nam ed sura (Deity o f 
wine). A t first she looked a t the daityas with a smile on her 
face. But the daityas ou t o f  their craze for pure white am rta 
(nectar) rejected her and  were called A suras. The devas (gods) 
who took  her alongw ith them  becam e known as Suras. T here
fore, Sura or VarunI, the product o f  ocean full o f  the essence 
o f  medicinal herbs which were put by devas and daityas toge
ther in the ocean, is a symbol o f  the energy harm onised 
(aroused). M etaphorically  speaking it is the first aw akening 
o f the K undalinl-Sakti. I t  is an  earthly fire which arose out o f 
the churning o f the Avani wood, which has to be transform ed 
in to  Y ogagni (fire o f  Y oga or jnana). So who so ever takes 
Varuni w ithout understanding  its secret, is overpow ered by 
prim itive anim al passions and becomes an anim al (pasu) no t 
VIra or Siva.

W hen varuni, the crude energy, is transform ed through the 
fifteen Sam sakaras into life-giving ‘am rta ’ (nectar), it repre
sents both the earthly and  the divine life principles. I t is for 
this reason th a t the au thor, after invoking V aruni for peace, 
invokes Suddhi (the deity o f  purity), the sam skara, the sacra
m ental perform ances for transfo rm ation  ou t o f  the  all-perva
sive rudim ent m atter (P rak rti). W hen the p ro to -a tom  o f  life 
is generated, its purity  and perfection is com plete. T am as (the 
blindness o f the prim ordial m atter) changes in to  Sattva (the 
pure, the weightless, the transparen t).

In  this first peace invoking m antra , the th ird  state o f crea
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tion  is represented by the fire sym bol o f  Vertical movem ent 
and  evolution. A t the end, the com plete world order is prayed 
for peace, so th a t the a sp iran t may be able to  m editate for the 
achievem ent o f realisation . Taking from  the K aulika (Siva) 
dow n to  the cosmic o rder, consciousness—energy is invoked in 
its different form s and  states to  destroy the im pedim ents which 
block the spiritual energy. This realisation leads to  the opening 
o f  the  door o f  Susum na.

I elfo

3rarg 3 ^ 5  t c i r *  i

3ff *nf?cT: I STTfor: \ ^TTf-rT: I 3T>3*T \

I bow for B rahm an, 1 bow for earth ;
I  bow for waters, 1 bow for Agni,
I bow for a ir, I bow for the G urus,
(O K aulopanisad), T hou a rt visible th a t 
I shall rehearse th a t (T ripura  Sundarl) in thee 
I shall rehearse th a t in R ta. I shall rehearse 
T hat in T ru th , M ay R ta  and  Satya pro tect me,
P ro tect my m entor; p ro tec t me; p ro tect my m entor;

Om
Peace Peace Peace

Om

In this invocation to  peace, the asp iran t declares his rela
tionship  with B rahm an, the u ltim ate, the im m aculate existence, 
aw areness and  bliss and also w ith the earth-substance, the 
w ater-substance, the  fire-substance, and the air; substance. All 
there are going to  help the asp iran t in his pursuit o f  attain ing 
knowledge and  new consciousness. The asp iran t is expected 
to  see th a t conscious-energy which flows in all the elements and 
the universal order. In this process o f  revelation, although the 
whole cosmic order is going to  pay a vital role o f  a G uru, the 
Suprem e m anifests and  com m unicates His grace-energy through 
His hum an form , accom plished (Siddha) form  and Divine form.

In  T an tra , the three form s o f  the G uru  are nam ed as 
Sriguru, Param aguru, Param esthiguru . But som etim e the
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Sadguru , to o , is added to this list. The Sadguru is B rahm an or 
im m anent consciousness itself. So the S adhaka’s prayer fo r the 
d irect suprem e consciousness to  flow th rough  his tongue and  
m ind, to  let the R ta, the cosmic reality, flow. To let his own 
experienced tru th  be expressed th rough  his speech actions and  
to  let this three fold flow o f consciousness nourish  and  p ro tec t 
him . Though the au tho r has used the word ‘V adtsyam i’ thrice 
in the m an tra , yet the ‘Veda’ (speech), being counted am ong 
K arm endriyas or m o to r senses, represents m ind energy, vital 
energy (Prana) and  speech in the Vedas.

The three fold afflictions o f  my own body m ind, created 
by o ther creatures and  higher deities are to  be tranquilised .

3T«UcTt srefsfTTmT II \  l|

Thus arrived (when at peace w ith ourselves), we begin the
quest for D harm a.

The K au la—T a n tra  believes in practical aspect o f  realisa- 
tion-how  to translate  one’s know ledge in to  actions and  in his 
daily routine o f  life. A ccordingly, to  know  all as Siva-consci- 
ousness in knowledge. A g reat significance is given to  the 
m anifest world which is a round  us. T h a t is our reality , and  we 
are to  consider and accept it with its m ultitudinous life as real. 
Otherwise the knowledge will rem ain abstract, and the abstract 
knowledge w ithout its application  in the day-to-day behaviour 
is a delusion. The knowledge born  o f  the practical experience 
is the only liberating fac to r in  hum an life. So in the present 
context the au th o r m eans th a t having realized the tru th  or 
reality, one m ust aspire to  apply th a t knowledge to  life and 
keep it alive in one’s consciousness.

D harm in’ is the w ord fo r the transcendental, non-dual 
U ltim ate B rahm an, the w eidder o f  his Sakti o r D harm a in 
silence. But i t  is speaking th rough  the eloquent silence and 
m anifesting It self as an im m anent energy. A fter being abso r
bed in the contem plation o f  the Suprem e Self, one should 
enquire into the true n a tu re  o f  D harm a. It is ‘his suprem e 
Sakti’, the creation-oriented, energiesed consciousness. K aulas, 
in their approach to  reality, give first position to  the Devi 
(energ ised-C onsciousness). Siva’s role is th a t o f  the indication 
o f the S ak ti—Principle. So Siva is the G uru  Principle. H aving
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approached  the G uru  one should  m ake inquiry into the  Sakti- 
Principle th a t is D harm a.

B ut in the Sutra, the word Jijhasa is no t used in the sense of 
mere intellectual pursuit. I t is a devotional awareness in which 
love is too  deep and  active. Only in th a t state o f  m ind can one 
have the vision o f  a Sakta and can be one with Sakti. So the 
word jijnasS represents the triangu lar approach  to  Sakti, in 
w hich devotion, understanding  and active partic ipation  are 
essentially one and spontaneous.

5TT?T 3 % ? ^  5TT?T  t f t t f t f W R ' i P T  I I  ?  I I> \
Em prical scrip tural and  intuitive aw areness (being the forms
o f Sakti) is the only ground o f M oksha (Em ancipation).

All the three types o f  know ledge are the three basic aspects 
o f  the sam e dharm a or energy. The jlvas o r living beings learn 
to  live w ith the help o f  sensual perceptions. Five senses are 
called devas or gods as they m anifest the nam e and form o f the 
objects. Perception, inference etc. are the sources o f empirical 
knowledge or V yavahara-jnanam . This is the first experience 
o f  the touch with jnana  Sakti or dharm a. This know ledge can 
im part the worldly w isdom ; bu t the things, which canno t be 
traced  with the help o f the  senses can be know n through the 
w ord-testim ony. The subjects like transcendence, A tm an, 
B rahm an, and other im perceptible are known or introduced by 
the sacred words o f  Sruti. Sruti represents the trad ition  o r the 
knowledge inherited from  ancestor-experls.

But bo th  the know ledges from  one’s own perceptions and 
from the ancestors are  indirect and  incom plete till they are not 
m erged in to  the know ledge o f  the self. Knowledge o f the Self 
is the meeting po in t where the o ther form s o f  knowledge are 
transform ed th rough  jnana-S ak ti (know ledge power). Jnana- 
Sakti is dharm a. The understand ing  o f  this dharm a-Sakti o f 
D harm i Brahm an is the only way to  liberation.

JTterctfgform fafe; ii 3 n
M oksha is the experience o f All in oneself.

M oksha is an experience in which the whole strain or stress 
o f  one’s m otivated designes and desires is eradicated and the 
sense o f  suprem e bliss, lying d o rm en tin  the unconscious psyche,
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is aroused. A fter the explosion o f th is know ledge there is a 
perenial flowering o f the consciousness in which the forces o f 
A nanda-Sakti are active into and  the negation and  affirm ation 
are in harm ony from m om ent to  m om ent. The sense discrim i
nating between anim ate or inanim ate, for o r against, d isappe
ars. N othing rem ains inan im ate or unconscious when the 
wnole has merged in  the self and  self has em erged from  the 
whole. So this identification o f the self with the whole, sentient 
o r insentient, is the accom plishm ent in K aul m arga.

qs^facrU T : II Y II

The spread o f sense-cognates, (colour, taste, smell, touch,
sound), constitutes the m anifold o f  appearances.

This Sutra, emphasises th a t the to tality  o f  the so-called 
insentient world is no th ing  bu t the product (m anifestation) o f 
the consciousness. The five senses and  the ir objects come 
into existence ou t o f  the will o f  the Para-§ak ti to  create or to  
be m ultiform ed. Therefore, this p rapanca, the netw ork o f  the 
five gross or subtle elem ents (like ether, air, fire, water, earth) 
is the expansion o f  the Para-C iti-Sakti o r D harm a.

There is an  interesting allegory abou t the origin o f  the 
senses and gross elem ents in the U panisads. He, the  conscious
ness, was afraid o f his loneliness. To overcom e his loneliness, 
He created a couple (m ale-fem ale) ou t of H im self. (T hat is 
why even today the m ale and  female are afraid  o f  being alone 
and) are in need o f  love o f the other). Then H e created all 
the gross and subtle elem ents out o f  H im self. So this object 
world is nothing but the expansion o f  five fold Sakti-Principle.

STTfas^TT: II *  II

All these are im bued with consciousness.

The Sense-objects are experienced by the Jlvas (C reatures). 
The great scholar o f  T an tra , B haskara Rai, explains the word 
JnanI as one who knows and  breathes sim ultaneously. E tm o- 
logically speaking, the ro o t Jn a ’ m eans to  know and  the roo t 
‘an a ’ m eans to  breath . So all the living-beings an d  enjoyers 
along with the objects o f  their enjoym ent are no t different from  
the conscious energy. Their essence is the same.
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T hough H indu T an tra , due to  its association with the 
Sam kya, accepts th irty  six ta ttvas (sentient and  insentient) in 
all, yet its g reat con tribu tion  is to  infuse ta ttvas and hum an 
life w ith the divine and  vice versa.

II \  II

Yoga (oneness w ith tha t) is M oksa.

Y oga the state o f  cecassion or inhibition  o f  the modifica
tions o f  the m ind is to  be and  to  see oneself as the integral 
consciousness as the g round o f m oksha. The realization and 
recapitu lation  o f  one’s own existence and essence always results 
in to  A nanda (Bliss). But bo th  yoga and m oksha are nothing 
b u t pure consciousness.

5TPW II V9 IIN
T he non-acceptance o f  the attributeless (B rahm an) as the
ground o f  all being is jnana  (the true  knowledge).

The A dvaitins hold th a t the prim ordial ignorance abou t the 
attributeless (B rahm an) is m aya or avidya. However, according 
to  the  kaula view, a ttribu tes (dharm as) are an  integral p art 
o f  consciousness. Therefore, nothing can be regarded as non- 
conscious. Consciousness is capable o f  producing o r creating 
whatever it wills.1 Therefore each and  every m anifestation 
(dharm a o f conscious-energy (Sakti) is nothing bu t conscious
ness. Tsvara is the M anifold m anifestation o f the MahaSakti.

In the process of the manifestation of M ahasakti (Dharma! 
rulers and the ruled are also created. Tsvara is a symbol of 
ruling energy, and this ruling-form, too, is a form o f conscious
ness. So Isvara is nothing other than Sakti.

II 5  II

The ephem eral is the eternal.

A lm ost all the system s o f philosophy em ploy the categories 
o f appearence and  reality, ignorance and true knowledge, 
existence and non-existence, light and  darkness. In doing so, 
they first posit a conflict as their basic assum ption if  to  start 
w ith division o f  concepts and categories. But in the K aula 
school, the whole th ing  is looked a t from  the opposite angle.
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T h at is why the K au la-M arga  is also called V am a-M arga (a 
left-oriented way o f approach ing  reality). A Sakta would 
s ta rt w ith the firm conviction th a t though  all the constituent 
parts o f  the creation d isappear yet they a r e n e \e r  destroyed. 
They are the m odes o f  the e ternal Sakti-principle. T heir ephe- 
m erality is the glowing figrues o r postu rs of Sakti.

3T5TH5TR*T | |  £  l|

Nescience as the form of Sakti is knowledge.

In the light o f  the above m entioned all-embraciDg po in t o f 
view o f life, this Sutra m aintains th a t ignorance as a state of 
m ind is ano ther form  o f aw areness. I t  can also be expressed 
by saying tha t the real know er is the person w ho does no t 
claim him self to  be a know er o f any knowledge. In this con
text the word ‘innocence’ can do better th an  the w ord ‘ignor
ance’, for A jnanam . This would m ake innocence as a significant 
Virtue on the p a rt o f  the seeker. N

3TU*f t r ie r s ? :  II ?o  | |

Sakti itself is B rahm an.

The word ‘ad h arm a’ is used in the sense o f  attributeless 
(nirguna), unm anifest B raham an. The ‘d h arm a’ (the creative 
principle o f  conscious energy) is free from  all m ental, negative 
or positive rules and  regulations. Therefore, it is not different 
from  its base, Brahm an, w ho is com pletely free from  the con
ceptions o f  m orality or im m orality .

II { { II

Know ing this is M oksa.

The understanding o f  the  fusion o f  all the  opposites o f  
contrad ictory  notions in the same Sakti principle culm inates in 
liberation. But Bhaskara Rai in terprets this Sutra as ‘This is 
the only way to  M oksha.

II ^  II

Five bonds are no th ing  but the form s o f  the conscious
energy.
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K now ledge is characterised  by five bonds. A Vedantist 
m ay in terpret these five bonds as the five obstructions generated 
by five sense-organs in con tac t with the sense-objects. But in 
the context o f T an tra , these five types o f  sensations are the 
spontaneous ou tcom e o f the C hitta  sakti. So here, the five 
bonds are.

1. To know oneself as one's self-consciousness.
2. To know  self as non-self.
3. To know  all the living beings as entities different from 

one o ther.
4. To know living beings (jivas) as separate from Tsvara.
5. To know  the living-beings as different from conscious

ness.

These five bonds are the five-fold sport o f  the ever free 
C hiti-Sakti (consciousness).

II H  II

This am algam  (o f the five bonds) is the cause o f origin of
all creation.

‘P inda’ is a word used for individual body, o r structure, 
caught in the trap  o f orig ination  and  decay. To the ignorants, 
p inda is a source o f  pleasure and pain . But if this body (pinda) 
is a p roduct o f five-fold play or spo rt o f  consciousness then one 
can well understand  the secret o f  origin and growth and can 
enjoy the whole spo rt o f creativity.

II II

This am algam  com prises M oksha.

In T an tra-S adhana, hum an body has a very im portan t role. 
This body is the am algam  o f all the Tattvas. A nything which 
exists in the universe is available here bu t in the micro-cosmic 
form. So it is a temple or an  abode where gods reside. To 
condem n this body (as neophyte Vedantists do) is just condem n
ing one’s own existence o r B rahm an. Therefore the way to 
liberation requires an understanding  o f the fram ew ork of this 
body in accordance with the K aul T an tra . This body, a lump
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o f so many ta ttvas, is the m eans to  M oksha or self-recapitula
tion.

lTfT35TTiTlT II \ X  II

This is the quintessence o f  jnanam  (knowledge).

The real knowledge is only tha t w hich breaks all the shack
les physical or psychological, fo r ever w ith one stroke. T an tra  
says tha t all o ther w orldly sciences are  just like harlo ts, who 
just a ttrac t the people bu t do no t or can no t stay together for 
long. But this SambhavT is the only Vidya (knowledge) which 
like a devoted wife serves, nourishes, p ro tects and ultim ately 
leads a man to  M oksha. The reason is simple; this Vidya 
straightw ay kindles the  light o f one’s own existence as it 
speaks only about the self.

s a r f e u F r i  s n jR ir  11 n

All the senses are to  be led to  the prim al consciousness.

The path  o f  this self-knowledge is so great th a t one may 
tread it from  any angle, one would definately reach the goal, 
the centre o f the whole, one’s own self. In  this inductive way, 
all the external o r centrifugal m ovem ents o f  the m ind and  the 
senses are changed in to  con tripetal m ovem ents as the em phasis 
is on transform ing the whole activity, m ay it be extrinsic or 
intrinsic. The C entral-po in t is the C hief deity the cosmic-con- 
sciousness or cosmic energy. So this Sutra directs us to  the 
dictum  o f the U panisad ‘Sarvatn khalvidam  B rahm an’ (This all 
is B rahm an).

iPR ?: II ^  II

One’s acts should be unconventional.

H aving realised the g reat way, one’s desires and  m otivations 
are thoroughly changed. This transm uta tion  is certainly going 
to  affect his to ta l activity o f  living and  acting. One should no t 
feel bound to  the ethical codes belonging to  scriptures, m asters, 
or trad ition  as one’s life has become the perfect m anifestation  
o f the Truth. So the worldly ways o r a pragm atic view o f life 
cannot direct him or lead him. The whole th ing becomes 
irrelevant for the person, who has dropped all his conflicts,
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m otivations and  a ttitudes. W ith the fresh and  spontaneous 
approach  to  Reality one’s actions are  supposed to  be totally 
in the opposite direction o f  the conventional way o f  living.

u ^  n

One should  n o t execute the conventional mores.

H ere w ord ‘dharm a’ has been used in a different sense. 
D harm a is no t a Sakti-Principle here but a routine way o f 
living, w ithout having any inner agility o r spurt. M oreover 
m ost o f  the norm s o f  the society o r family are m ade on the 
basis o f com prom ises w ith the situations arising from  time to  
tim e in order to  m eet one’s petty  ends. So here, when the man 
is going to  travel on the great way, he m ust no t follow those 
petty  principles, as they create hurdles in the spiritual grow th 
o f  the  seeker. He should follow the dharm a which as directly 
comes to  him  th rough  his living-contact with the Sakti- 
Principle.

H aving been in itia ted  in to  the in ternal realization o f  Sakti- 
Principle, one is no t bound to  follow the peripheral form alities 
in the nam e o f dharm a.

||  ̂£  II

All these are varian t form s o f Sakti of Sam bhu.

One m ust n o t be extrem ist or cynical in any approach. 
A ppreciation, condem nation , or any so rt o f  criticism would 
harm  the in terest o f  the seeker since the whole is the form  o f 
Sam bhu-Strl (the wife o f  Siva), the asp iran t m ust realize his 
self as one w ith the whole and  the Sakti. He should no t per
form  any action for the gratification o f his personal a tta in 
m ents. H is own needs and personal interests are no t a t the 
higher level o f  the world order.

STTTiTTtn *  II ^ o  ||

F or such a one no scriptures hold good.

W hen one is in touch w ith the reality nothing rem ains to  be 
revealed th rough  scriptures. O ne’s a ttachm ent w ith any parti
cular book , knowledge or any school o f  though t can destroy 
the corresponding hyper-sensitivity.
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‘A m naya’ is a w ord used fo r the Vedic text by Y aska, a 
g reat Vedic etym ologist. But in th e  T a n t r a ‘A m naya’ is used 
purely in the sense o f  a particu la r school o f  knowledge. There 
are four am nayas in the four directions E ast, W est, N o rth  and 
South. But the fifth am naya belongs to  Siva; th a t is above all 
in the centre o f  the space called U rdhvam naya. B ut the 
Sadhaka, who has em braced the whole as a m anifest o r  unm a
nifest energy o f consciousness, has nothing to  do w ith his 
identification with any kind o f school, scriputure, sciences, a rt 
and  literature.

|l II

There is only one G uru  for the asp iran t.

While travelling on the G reat way, one encounters innum er
able problem s. They are created som etim es by one’s own 
rem enant part of actions o f  previous b irth  or som e-tim es they 
can be the result o f  the actions o f  this b irth . In the U panisadic 
expression, one is bound with the ropes o f one’s own actions. 
The kno t is m ade in the heart, one does no t know how to 
unbound it.4 Siva S utra  (2.6) says, G uru  is the only m eans to  
open tha t knot or to  guide the disciple to  choose his own single 
way am idst the confusing noise o f  the o ther m yriad ways. So 
in T antra , the seat o f  the G uru  is always in the top-centre o f 
the body o f the asp iran t. The fam ous rem aik  “ G urum  Sirasi 
Sam chintya”  indicates th a t one m ust m editate upon the G uru  
in the head. From  there the revelation comes to  the heart. So 
G uru  is nothing but an illum inating form  o f  the Sakti-Principle 
to  help the asp iran t find his grace.

However, for a beginer craving for knowledge, T an tra  
some times recom m ends. “ Like the bee, avid o f  honey-dew, 
m oving from  flower to  flower, the seeker, fond o f  knowlwdge, 
should go from  teacher to  teacher.5”

But for a serious seeker, the choice is m ade only once in 
life. Parasuram a K alpasu tra  advises ‘Eka G urupasti’ which 
m eans ‘R eport to  one G u ru .’ G uru  is no t som ething like a 
guide-m aster, o r mere instructor, he is one w ith the soul of the 
seeker. Siva addressing Devi in K ularnava T an tra  explains, 
“ Because o f one’s sinful psyche, the G uru  is looked upon as an 
ordinary m an by the seeker. But the worthy seeker always
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looks upon the G uru  as a Siva H im -self.6” So great an em ph
asis is pu t on sticking to  one G uru , particu larly  when one has 
found a K ula-G uru  (Sakti as a G uru). One m ust no t hanker 
after o ther scholastic G urus. B ut a sta te  comes when each 
particle o f  this w orld appears before the seeker as G uru. 
H ence it is said “ K aulike G u rav e-n an tah ”  i.e. there can be 
innum erable G urus in the K aulika system.

*rinraeTTffe*F?t 11 ^  u

In the end such an  asp iran t achieves a non-dualistic vision.

A K aulika is he who has full fa ith  in K ula principle. All 
the sentient and  insen tien t—beings belong to  the same family 
o r tribe  o f  the M other. So each and  every aspect o f  the crea
tion  represents one and the sam e consciousness. To have this 
vision o f  totality , the  way o f right understanding is also suggest
ed in the B hagw adgita. “ O A rjuna: the  resolute and  steady 
m ind takes a firm decision and  sees unity  where as the infirm 
m inds are to rn  between innum erable decisions and  lost in 
diversity. Hence the result o f this K aula-drsti is to  have a 
hom ogenous view o f life in  w hich all p lurality  and duality 
merge o r are synchronized in a single th read  o f non-duality.

amrafa®: u II

P rio r to  accom plishm ent o f  the m antra-vision , observance 
o f  discipline o r S adhana is indispensable, one m ust follow the 
instructions given above in the Sutras. The Seeker m ust have 
a kind o f certitude which m ay help him  to  a tta in  a perfect 
psyche th rough  which he can have the vision o f to tality  o f  his 
being and the universe. Ju st to  avoid a prem ature experience 
o r the fallacies o f  the  experiences the au tho r emphasizes 
M antra-S iddhi fo r the seeker. M an tra  m eans a m ind devoid o f  
neurosis and  psychosis. A simple and  clear m ind is M an tra  the 
locus o f T an tra  Sadhana.

11 11

Intoxicants and  dissipation o f  the m ind are forbidden.

‘M ad a’ is a w ork used in S anskrit fo r in toxication, passion, 
arrogance, pride, a fluid substance which oozes out from the
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tem ple o f  a passionate m ale elephant. The concept o f  a Yogin 
in P atan ja l Yoga, and the ideal o f  ‘S th ita-P ra jna’ (accom plish
ed m an) in Bhagwad G ita  are the superb exam ples o f  the per
fect and balanced psyche which m ark the presence o f  divinity. 
If  the use or abuse of the in toxicants, and  the resu ltan ts o f the 
intoxicative like sexuality, avarice, anger, in fa tuation , keep 
affecting the psyche, the w hole effort is lost.

Some how, it may seem odd th a t while the seeker is in itia t
ed with a d rink  o f wine, ano ther is advocating prohibition . 
True, there is a provision for drinking wine, bu t no t to  please 
one’s anim al sense. A nd even if  anim al is given its due share, 
th a t is also w ith a view to  opening or purifying the anim al 
instinct. In this act the psyche o f the  a p p ira n t w orks in a tw o
fold m anner. O ne is the conscious G uru  psyche and  the o ther 
is the anim al psyche which is to  be transform ed. To arouse 
one’s dorm ant energy, one m ay use any in toxicants bu t with 
great care or w ith the advice o f  one’s G uru . O therw ise these 
drinks will leave one in a forest o f  dullness degrading him 
from  ordinary  m an to  anim al level. Therefore, in K aula school 
Pasupana (to  drink, to  satisfy one’s anim al passion) is condem n
ed and V Irapanam  (to  use wine as a helper in aw akening one’s 
dorm ant energy) is recom m ended for the m iddle level Sadhaka. 
A t the suprem e level, these helpers or crutches are to  be 
dropped .

*  fH fr l  II ^  II

The aspirant is no t to  disclose his esoteric Sadhana.

While treading on the G rea t path , one shall have to  contro l 
the urge to  exhibit the atta inm ents for establishing suprem acy 
over others. He should refrain from  indulging in  publicity and  
p ropaganda. I f  the energy is exposed for the gratification of 
such evil desires, the sensitive energy must disappear, and  the 
doors o f  perception can be closed for ever.

Sadhana in T an tra  is som ething like weilding and  gather
ing spiritual energy from  w ithin, in silence, like a seed lying 
under the soil. Before it sprouts, a kind o f fire energy destroys 
its restrictions o r inertia , and  it sim ultaneously ejects and 
stim ulates the creative energy to  m anifest. But in the whole 
procedure, we are cautioned n o t to  expose o r d isturb  the w ork
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ing o f energy in the  roo ts. So, T an tra , the root-know ledge o f 
the whole is no t to  be exposed a t any cost at any level during 
Sadhana.

II ^  II

H e is no t to  com m unicate w ith the beastly m en.

A  person w ho does n o t respond to  any kind o f spiritual 
awareness is a ‘Pasu’ (anim al). I f  a G uru  o f an  aspirant im parts 
o r shares his experiences w ith a person who is self-centred, 
lustful o r crazy, he shall have to  suffer a shock  regarding his 
failure to  com m unicate and the m isuse o f his energy. Animal 
persons are  to  be kept away in  the  highly sensitive spo rt o f 
devotion, love and  understanding. Any outsider’s undesired 
entrance can destroy the whole Sadhana. It may be some ex
ternal o r internal, physical o r psychological in terrup tion  which 
is extrem ely dangerous when the seeker and the ultim ate reality 
are face to  face.

3irirra> n ^  n

D ropping  o f  argum ent is the sign o f  certainty.

In  the six systems o f Ind ian  though t N yaya-Shastra  is one 
o f  the  m ost significant schools in w hich the Science o f  thoughts, 
sensations, logical entities, m eans o f  knowledge, argum entations 
is described in detail. T hrough intellectual and linguistic exer
cises, a s tudent o f  N yaya has to  learn how  to substan tia te  his 
argum ents to  develop higher and  intellectual capacity  to  protect 
his own doctrine and  argum ents. The w ord  N yaya, in an 
ordinary sense, is also for justice. So a N aiyayaka would fight 
fo r justice to  get his due and  would use all the weapons o f  his 
argum ent w ithout any hesitation.

In  the present context, a s tudent o f  K aul T an tra  is advised 
n o t to  indulge in any kind o f  polem ics for self-protection or 
dem olishing o f  o th e r’s argum ents. I f  som ebody, well versed in 
logic o r philosophy, attacks a K aula w ith argum ents and  criticism 
a K aula m ust no t resent o r s ta rt a coun ter-a ttack  to  get justice. 
H e is to  rem ain indifferent and  independent in such cases. To 
m ain tain  his own convictions, he is no t to  behave like a 
debater. A rgum ent represents a m ovem ent o f  though t and that
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has no m eaning a t all in the field o f  experience o f  one’s own 
intrinsic life. U panisads had already declared the fu tility  o f  the 
false intellectual ha ir splitting.

*  II ^  II

He should be im pervious to  all influences.

Once one begins to  respond to  the argum ents in favour or 
against, the vicious circle o f  m ental conflicts arises and  des
troys the whole experience which one has achieved after 
crossing the barrier o f  one’s ego. The ego is always involved 
in  enjoying and doing all kinds o f  activities. So after having 
m ade the choice o f  one’s own way, w ith great care and  austeri
ty, there is no  gain in falling prey to  irrelevent things. A 
K au la  is so m uch grounded in the  self-realisation or Sak ti— 
experience th a t he cares a fig for any th ough t o r a school o f  
thought. He should be confident o f  his own living and  should 
ignore any other way o f  life.

3TT?*rcpii * cr%cr 11 ^ s .11

He is no t to publicise or preach the secret o f  his self-reali
sation.

In T an tra  a lo t has been said to  the o thers, regarding the 
im parting o f one’s experience o f  the self to  the others. I t is 
such a sensitive issue th a t the unfoldm ent o f one’s experience 
before a person, incapable o f responding to  the feelings having 
no serious inquiry for tru th , a crooked m ind can bring worst 
possible results. In this regard Y aska-m uni quotes a m an tra  
from  the Rgveda “ once the G oddess knowledge w ent to  a 
B rahm in and requested him  no t to  share her w ith any person 
o r disciple, who is jealous, crooked and  has no con tro l over 
his passions. Only under such condition  can she fructifty or 
prove virile.” In  Agam Sastra, Siva, too , w arns Sakti th a t this 
knowledge is to  be treated  as the highest secret.9 Shrim ad 
B hagvadglta talks o f  it as a secret o f  the secre ts '0

fsTRncr sr&T n 3 0  n

H e should reveal it to  the  disciple though.

The ideal concept o f disciple is found in the Agam a and
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Bhagvad G ita . Siva h im self is the G uru , the teacher and  the 
Sakti his spouse is the disciple who has identified herself 
com pletely w ith Siva. She th rough her austerity , has become 
herself Siva. So G uru  and  Sisya become tw o aspects o f  the 
same psyche. In  th a t case the revelation is spontaneous and  
fruitful.

3T?rT: II 3 ? II

In his innerself a Sakta, in his outer form  a Saiva, he is in
social intercourse a vaisnava.

I t does n o t m ean th a t a K au la  should practise a triple 
personality . T h a t can create a deep conflict and  hypocrisy in 
his life. U sually people do understand  a K aula as a left- 
oriented hypocrite. B haskar R ai, the great com m entator on a 
T an tra , explains th a t this Sutra instructs a K aula no t to  divulge 
his identity  because one is often m isunderstood by others. 
The m om ent one expreses one’s views o f reality in a positive 
o r a  negative m anner, the thoughts in favour or against do arise 
in the psyche o f  friends and  foes also. So one should live in 
u tters silence. But som e times, even silence is m ore expressive. 
Ja in  M uni M ahav ira  and  some o th e r M unis, while deeply 
im m ersed in their intrinsic experience, in a state o f  com plete 
silence, were to rtu red  an d  killed. Vedic sage D adhyan— 
A tharva was killed by In d ra  because he discrim inated against 
In d ra  while busy in giving discourses to  Asvini K um aras and 
others. So a K aula is no t to  follow o r pose any ethics and auste
rity . H e  should  live like an  o rd inary  m an undecipherable just 
like Lord  K rsna whose true  n a tu re  was n o t even know n to his 
close friends and  foes.

It is m ore p lausible th a t th is S utra  explains a unique vision 
o f  synthesising unific hom ogeneity o f  the T an trika view. A 
K au la  is supposed to  ex tract or d rop  the contradictions o f  the 
three m ain views o f  life, like a Sakta, Saiva and  Vaisnava. 
All the three views are like the three aspects o f  the B rahm an of 
U panisads, Sat, C it. and  A nanda. So life o f  a K aula is an 
exam ple o f  an  am algam  o f love, knowledge and action . Sakti 
Siva and  Visnu merge in  him as one whole, the centre o f 
conscious, auspicious, and  com passionate energy.
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a r a t t a r a r c  n  ^  n

All these constitu te his m ode o f  conduct.

Sri B haskar R ai says th a t to  live in a state o f  non 
identification or concealm ent is the  only code o f  conduct for 
a K aula. Therefore, he is no t going to  waste his vision in the 
jum ble o f  T an trika  m anuals. H is po in t o f view is n o t th a t o f 
a  scripture o f  knowledge, devotion o r action. The whole 
though t o f  a K aula is to  be transla ted  in to  action . So the 
practice o f  the above-m entioned Sutras in the  perspective o f 
one’s own life is the  ethics o f  K aula. One m ust no t understand  
the w ord’ ‘achara’ for simple m orality  or any k ind o f  rules and  
regulations.

3 T T c * T 5 T H l ? * f t « T :  I I  ^  I I

Self-realization alone is M oksha.

A tm an is a dynam ic principle o f  ever-expanding conscious
ness. I t is derived from  the ro o t w ord ‘a t’ m eaning un in terrup
ted continuous progressive m ovem ent and  the suffix is ‘m an in .’

The to ta l tone o f  Isopanisad describes only this aspect o f  
the A tm an: “ It is faster th an  the m ind. I t  ou tstrips all th a t runs. 
I t  enables the cosmic energy to  sustain the actions o f  the an i
m ate w orld .” 11 In the 8th M an tra , the U pan isad  says ‘He, the 
self-existent, is every w here—w ithout a body, w ithout muscles, 
and w ithout the ta in t o f  sin; rad ian t w hole and  pure, seeking 
all, and  encom passing all.12 H ence to  be aw are o f  this self
existence a t the  level o f  ac tuality , reality  and  tru th  is atm ajna- 
nam  or self-realization. A nd th a t realization is a key to  m oksha 
or is M oksha.

Here is a difference o f  opinion between the A dvaita Vedan- 
tin  and the K aula. A Vedantin m ust em phasize the  m otionless 
and im m utable aspect o f A tm an, whereas K au la’s stress is on 
the dynam ic and active aspect o f  A tm an.

II 3 V II

One is no t to  condem n other systems and  beliefs.

‘L oka’ is a word for m anifestation. The whole m anifest or 
unm anifest creation  belongs to  the  Sakti principle. Therefore
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all the living and  non-living beings are  bu t the form  o f  one’s 
own existence. So the faulty criticism  o f the subject o r the object 
w orld can create an  unnecessary and  unhealthy conflict or 
struggle.

B haskar-R ai’s in terp re ta tion  o f  this Sutra is m ore conven
tional. He th inks th a t a K aula is no t supposed or expected to  
disclose his experiential knowledge to  anyone. Therefore there 
is no fun criticising or condem ning o ther thoughts. By doing th a t 
one will only fru stra te  the  followers o f  o ther schools or G urus. 
So noth ing  positive or concrete can be achieved by a K aula.

II 3 *  II

This is the absolute.

The w ord ‘A dhyatm an’ comes from  the prefix ‘A dhi’ (which 
m eans over) and  the noun ‘A tm an’ (self). The w ord ‘A dhyat- 
m an’ has been rendered appropria tely  by R alph W aldo Em er
son as ‘over Soul’. In  the context o f  Srim ad Bhagwad G ita  for 
a kaula the whole spirit o f  the  above m entioned Sutras is the 
ultim ate in self-realization. This Sutra is typical in accordance 
w ith the U panisadic style. A lm ost all the  U panisads in their 
exposition o f  the self-knowledge describe the three grades o f  the 
three fold existence as ‘A dhibhutam  (beyond-over m undane) 
A dhidaivatam  (beyond over-psyche o r beyond over-deities) and 
A dhyatm an (or beyond over soul). A dhyatm a is the crux o f the 
whole existence where all the nam es and  form s are m erged and 
synchronized.

A fter having the realization o f  the U ltim ate, the au thor hints 
a t the G rea t way o f  the life o f  a K aula in six Sutras.

a a  ii ^  n

H e is no t bound by any com m itm ent.

He should feel free from  attachm ents to  any set beliefs. 
V rata is a pledge or vow taken  to  do or no t to  do some per
sonal and social duties. O ne is always w orried abou t carrying 
ou t o r fulfilling one’s pledge or violation o f  the pledge. F o r a 
m an, liberated like a K au la , there is no need to  follow any such 
line or action which leads to  bondage in the nam e o f  D harm a, 
A rtha , K am a and  M oksha.
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*  fa sS fa p iJ lR  II ^V3 II

He should not hold fast to  any code.

Code is a sym bol o f the o thers’ adm in istra tion  and dom ina
tion. The m an, who is living in the dom inion o f  self adm inistra
tion  or Svarajya, should no t care for any im posed rules and  
regulations—set for him  by som e G uru, scripture o r society.

f a i R T ; ? T I I  ^  | |

N o  code leads to  M oksha.

The basic idea or the spirit o f  a code is binding. Therefore, 
it cannot co-exist w ith the experience o f to ta l freedom . As they 
are  opposed to  each o ther, in their sp irit they should n o t be 
confused with each other.

^  g jq fa  | |  3 $_ ||

K aula should not found any institu tion .

If  some K aula is a g rea t scholar o r highly advanced in 
spiritual a tta inm ents and  he w ants to  establish his academ y for 
the advancem ent of the study o f  his school o f  th ough t he is 
certainly a w rong m an, because establishm ent o f  institu tion  for 
any spiritual science is practically and virtually a way o f p ro 
pagating nescience. This knowledge is to be im parted  to  one, 
who is in the personal contact o f a K au la  G uru  and  can be 
initiated by the m aster a t the personal level directly. F o r tha t, 
no institu tion  or academ y is needed. This great secret and  
sacred knowledge is no t to  be sold like the o ther com m odities 
in the m arket. All the U panisads, Srlm ad Bhagwad G ita  and  
the T an tra  declare the great secrecy o f  this esoteric self-know
ledge. They caution the A charyas o f  this Vidya to  share this 
knowledge only with a person who has fully prepared  his 
psyche to  face the tru th  or who have purified all the cakras or 
delicate centres o f  the body th rough  the fire o f  austerity  in the 
form  o f awareness. A person, w ithout the fire o f  his awakened 
soul o r keen inquiry is subject to  fall in the way and  may 
create unnecessary conflicts for himself.

W^rTI 1 V o  | |

He should be the sam e with all.
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W hen a K aula a tta ins this all-em bracing hom ogenous vision 
his life becomes a living exam ple o f  K au la  drsti. A nim ate or 
inan im ate world is transform ed in to  a conscious energy. So all 
the conceptions o f  caste, creed, good, bad, sain t, sinr.er are 
m etam orphosed in to  his own existence.

II Y ? II « *

A nd (then w ith one leap) he becomes M ukta.

ganrfoT i
Sc3T5TT 11 II

The asp iran t o r the G u ru  who rehearses these Sutras every
early m orning, a tta ins accom plishm ent o f  his earnest inquiry.
This is Lord Siva’s com m and.

In  th is concluding verse, the  w ord ‘P a th a ’ represents ‘Sva- 
dhyaya-V idhi’ o f  the Vedic seers. According to  th a t Vidhi or 
m ethod  one has to  centralize all his Studies and divert all his 
a ttrac tions tow ard  the ‘Sva’ which m eans self. ‘P a th ’ does not 
m ean mere reading in rou tine or daily exercise. I t  includes the 
awareness o r realization  o f  the self. Even in the ritual part o f 
the Vedas, self is the locus o f  all the Y ajnas and actions.

‘D eshika’ is a person who is quite  senior and  advanced in 
his learning yet has to  a tta in  Sivahood. So he is no t the final 
au tho rity  on the subject. But his grasp o f  the subject is very 
keen.

‘A jna Siddhi’ does no t encourage the asp iran t to  order or 
behave like a ru ler king o r adm in istra to r (or Indra). I t  is ruling 
o thers th rough  the m ind o r love. S iva-G uru never dictates term s 
to  his disciples. Disciples follow his each and every wish at their 
own. N o body in the  world can disobey him because he has lost 
his all personal ego. So Siva-Yogi has nothing to  get from  any 
one. All the  sentient and  insentients follow him w ithout his 
order. T h a t is a sta te  o f  A jna-Siddhi in T antra .

t f c n  3  i 

j r f ?  f l  * T ? t l c T  ? I ? 3 ^  ^ 3 %  3 %  11 * 3  I I

A person, the A spirant, even though he does not follow the
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K aula codes and m odes o f  w orship, and  even though  he 
does no t consider K aula fa ith  suprem e, does enjoy the 
heavenly pleasure in N an d an a  G ardens o f  heaven (Svarga) 
provided has passed th rough  the G reatw ay.

T h at is the m inim um  achievem ent o f  the regular reader o f 
these Sutras.



Tantra

A N  E T Y M O L O G IC A L  & PH ILO SO PH IC A L 
IN T E R P R E T A T IO N

Interest in Ind ian  Spiritual trad ition  has evoked intriguing 
responses in Ind ia  and in the W est. The different systems o f 
Ind ian  though t i.e. N yaaya, Vaisesik, Yoga, Sankhya, Vedanta, 
M im ansa, Ja in  and  Baudha h iv e  led the W estern m ind to  dis
cover bewildering range o f  contrad ictions w ithin the systems of 
H indu  though t and  vis-a-vis each o ther. People in the W est as 
well as in India have been driven to  discovering clues to  riddling 
contradictions in T an tra . T an tra  has often been m isunderstood 
as a m ere cult o f  spirituality  or som e tim es, it has been consi
dered an appendage to  various systems o f thought. W hat is 
tan tra , in fact, has not been understood  despite the upsurge of 
curren t fad ab o u t it.

A lthough T an tra  is, and has been, one o f  the m ain currents 
o f  Indian  thought, it has no t as yet received adequate critical 
a tten tion . T here are specific reasons for this. T an tra  is not an 
independent philosophical system, rather, it expounds and  elu
cidates o ther systems, i.e., Jainism , Buddhism , Vaishnavism, etc. 
Since T an tra  has been regarded as m ediating system, it has no t 
been understood  in its own right.

I t  explicates in term s o f practical experience, the relevance 
o f  these systems. As T an tra  prim arily  concerned itself with 
practical lived experience, the perversions o f com m on people 
were projected into T an tra . I t was condem ned as an  obscene 
and  execrable system . It is an  established historical fact th a t in 
m ediaeval tim es the votaries o f  Siddhas and  N athas did misuse 
tan tra  to  exert their influence on everyday living o f the com m u
nity.

A proper evolution o f T an tra  literature in scientific terms 
will m ake it clear th a t T an tra  can claim  for itself an indepen
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dent identity as one o f  the systems o f Ind ian  thought. I f  we 
classify systems o f Indian thou g h t, T an tra  represents the school 
o f  Realism, whereas o ther systems can be placed under the  
category o f Idealism. I t is im perative to  repudiate the m iscon
ceived trad itional classification o f  Ind ian  th o ugh t in to  theistic 
and  atheistic systems, and  instead, exam ine and discuss these 
systems in term s o f  Idealism  and Realism.

At the outset we should take the term  ‘sp iritual’ (adhyat- 
m ika) as the nucleus o f  Indian though t where bo th  the ideal and 
the real coalesce The basis o f  Indian  life has been a belief in 
spiritualism . But as G ita 1 pu ts it, Svabhava is the  spiritual, 
th a t is, Svabhav is thingness, is the objective reality .2 K aviraj 
G opi N ath  has explicated Svabhava-vad in his book ‘Aspects o f  
Indian T hough t’. H e says: “ U nder the nam e of Svabhavavad 
we may com prise alm ost all those m odes o f thinking which 
deny the principle o f  causality, m ore particularly  efficient cause 
and assert the suprem acy o f  the inherent or im m anent na tu re  o f 
a thing. From  w hat we have seen o f  Svabhavavada we can well 
understand th a t it is a doctrine o f  unm itigated  au tom atism , in  
the sense tha t all m ovem ents, w ithin the organism  and outside 
it, are held to  proceed from the inherent necessity o f the body 
ra th e r than  from  an extrinsic principle o f efficiency such as, 
personal Will or A d rsta .” 3

Jainism , Buddhism and the six systems o f Indian  philosophy 
can be term ed spiritual. C haarvaak  system which la ter on 
became exclusively discursive and m aterialistic fell outside the 
sphere of the spiritual and therefore, could n o t flourish in this 
country. But the question arises w hether there is available in 
Indian thought such a com prehensive form  o f ‘the sp iritual’ in 
which bo th  the realistic and idealistic m odes o f  th inking can be 
harm onised.

The definition o f  the spiritual as Svabhava is in  com plete 
accord with its etym ological sense. In  this context it  will be 
worthwhile to  exam ine the definition given by Puruso ttam a- 
charya, the noted  exponent o f  pure N on-dualism . H e affirms 
th a t Svabhava is the  prim e cause of ontological change, and 
the Will o f  G od by virtue o f  its being the ro o t cause o f  change 
is Svabhava.4 This Will is m anifest and  objective as it is supra- 
sensible and beyond perception. A ccording to  S haak ta  texts



110 Trilogy o f Tantra

this Will has been designated as Shakti-po ten tia l. And Shakti is 
th a t which can transm ute though t in to  energy and energy into 
thought. Because o f  this entelechy, the  atom s or subtle forms 
o f  the five elem ents m anifest themselves in gross form , resulting 
in the  creation o f  the world. The old Sanskrit lexicographers 
while a ttem pting  an etym ological elucidation o f the term , the 
spiritual, have defined it as; “Self allied” o r ‘grounded in Self’ 
th a t which is g rounded in body, senses and Self or B rahm an.5 
They have m ade it clear th a t neither self in itself, nor gross 
elem ents alone constitu te  the spiritual; in fact, it is an amalgam 
o f  the two. B rihadaraanyakopan ishad8 in the Sub-C hapter on 
P raan  has defined ‘se lf’ as the subtle inner reality (^traffinr), 
while in sub-chapter on the body, it has described the m anifest 
w orld as grounded in ‘self’ (A dhyiitm ika). One must rid o f  the 
illusion th a t the spiritual connotes only the abstract reality. The 
spiritual is the very basis of this w orld—its isness; is the m atter- 
sp irit com plex. This is an organic whole and no t a mere blend 
o f  the two.

T hrough  vagaries o f  usage, the w ord spiritual is losing its 
original m eaning and  significance. Originally, the word (spiri
tual) had  been so profoundly  used th a t it implied and com pre
hended bo th  the  gnostic and  the intellectual approaches. 
A charya S hankar7 in differentiating K aal and  Svabhav m ain
tains: “ K aal is th a t w hich causes changes in form  (o f the 
m anifest), and Svabhav is th a t which upholds the thingness of 
th ings.”  I f  we consider this claim o f Shankar in the light of 
G ita ’s elucidation o f  Svabhav, we cannot bu t conclude th a t the 
sp iritual which is the  ground and  contro ller o f  the m ainfold 
form s is b ipolar. T hrough the m edium  o f Y antras elucidating 
the b ipolar nature  o f  the  Bindu and the consequent expansion 
o f  the  objective world around, the T an tra  has claim ed it to  be 
chitshakti. It is likened to  the spider perched in the centre o f  its 
web in th a t it com prehends b o th  spirit and  m atter. Seen in this 
light, the oft repeated  charge th a t the spiritual signifies w ith
draw al, escapism  and  fatalism  sounds as false as it is m iscon
ceived. To arrive a t a to ta l com prehension o f  Indian thought 
we m ust not a ttem pt a uni-dim ensional approach  and  lay over
em phasis, in the trad itional m anner, on ‘the spiritual’ to  the 
exclusion and  deprecation o f  the objective and the m undane, or
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like the west-oriented neophyte, despair o f  the spiritual and  be 
cynical about it. W ritings o f  A rthu r Avion and K aviraj G opi 
N a th  and other m inor com m entators are only exploratory  in 
character bu t they can be used in establishing T an tra  as an 
independent school o f  though t in its own righ t.

W hatever newfangled associations the w ord T an tra  has 
acquired need to  be exam ined through a probe in to  the origin 
and  evolution o f  its m eaning. We are so accustom ed to  the 
W estern categories o f  though t th a t we do no t care to  explore 
the cultural milieu in which our speculative m ind functioned. 
Here is an  a ttem pt to unfold  the significance o f  T a n tra  as an 
expression o f Indian culture-Psyche. It is presum ed in the 
following analysis th a t the W ord is an emblem o f consciousness 
o f  a culture; it crystallizes into language the w orking o f  social, 
psychological, h istorical and spiritual awareness. In order to  
understand w hat T an tra  is one has to  investigate the etym ology 
o f  the word. Etym ological analysis o f  T an tra  is the only way 
to  discover its significance and  to  arrive a t an objective and 
balanced understanding.

The T antric  etym ology explains the m eaning of the word 
‘T an tra ’ in various ways and  w ithout jum ping to conclude with 
finality the m eaning of the w ord, a serious effort has been m ade 
to  arrive a t its basic significance.

In Y ajurveda the sun-god is designated by the w ord “ T ant- 
rayee” 9 ‘Tantrayee, as in terpreted  by R am anu ja10 is com pound
ed o f words, tan tra  and  ayee, tan tra  m eans kal-chakra and 
ayee means ‘in m otion .’ In  the post-vedic Y am al texts, while 
expounding Reality in term s o f  M other-principle the word 
‘ta n tra ’ has been used as a polyvalent term . “ M other goddess 
is the creato r o f  tan tra , is w orshipped th rough  ta n tra , is the 
lord o f  tan tra , is the ultim ate goal o f  tan tra , is the know er o f  
tan tra , the end o f  tan tra  sadhana, actually  she is tan tra  her
self” 11.

In the B rahm anas and the U panishads also the tan tric  m eth
odology can be traced  in its seed form . T antric  sadhana is 
am ply reflected in the rituals o f  sun-w orship and in the philoso
phical tenets o f  V aak Devi (goddess o f  speech). In the  la tte r 
day T an tra  the sun appears in the form  o f  'B indu’ and V aak 
Devi in the form  o f  T riangle .12 In  C hhandogyopanishad in
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accordance with T antric  m ethodology the sun has been regard
ed as the A bsolute B indu and it has been claim ed th a t the sun 
is D ivine H oney, stratosphere is the slanting pole on which is 
hung Divine H oney, space is his hive, and rays are his 
children.13

Tracing the origin o f  the w ord T an tra , the Sanskrit G ram 
m arians explain how this word has its roo t in ‘T a n ’ meaning 
‘expand’,14 and with the addition  o f  a suffix ‘tra ’ meaning 
‘pro tect’ it becomes T an tra , or has its ro o t in ‘T a tri’, which 
m eans to  hold  (support) a clan, to  which is added the suffix 
‘ghan’. This postu late o f  the gram m arians is no t w ithout sub
stance but it need to  be amplified. Because the w ord is dynam ic 
and  acquires new associations w ith the passage o f  time, if 
analysed accurately it evidences quite a few historical changes. 
I f  we associate ‘T a n tra ’ with ‘ta n ’, it will definitely mean the 
m anifold expansion o f reality and  explain this process o f crea
tion . I t  seems th a t the Ind ian  m ind’s preoccupation with the 
concept o f M aya has a deep rooted  relation  with this word 
The word ‘ta n tu ’ (m eaning thread) with its roo t ‘tan ’ came to 
be used for philosophical argum ent in vedic tim es; As Rigaveda 
bears witness, the explorative a ttem pt to  perceive the thread 
o f  ‘R t’,15 the cosmic reality has begun. D oes this Vedic saying 
im ply th a t reality and  its expansion are  by no m eans two dis
tinct entities (as is com m only supposed) ? Likewise, the word 
tan tu  (thread) has been used to  de-ignate the progency o f  men. 
In  T a ittriyopan ishad ,18 the Rishi advises his disciple not to 
break  the th read  (tan tu ) o f  progeny. Perhaps ‘this’ is no illusion 
because tan tu  is bu t the expansion o f  R eality and Reality is 
only a contrac tion  o f ‘ta n tu ’ (m anifold form ). A dvait Vedanta 
has tried  to  specify the relation  between the two bu t because 
o f over m etaphysicalising it has become unintelligible. A nd the 
la tte r day V edanta began to  equate ‘tan tu ’ with m aya or un
reality. And Reality th a t is in itself a gestaltan whole, indivi
sible, non-dual now  appeared  fragm ented. To resolve this 
enigm a, V edanta resorted  to  sophisticated logical constructs 
and argum ents. Sim ilary N asdiya H ym n relates: “ A slanting 
beam  sho t th rough the limitless vast.” 17 This beam was but 
tan tu  o f  Reality. However, it became an enigma for the Indian 
philosophers. A nd for centuries the Ind ian  mind has been busy
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w orking ou t the re lation  between tan tu  and  tan tra . Tearing 
themselves free from m etaphysical logom achies o f  the Vedan- 
tists, the Tantric acharyas adopting  an experiential approach  
tried  to  find a tenable explanation  and, a lasting  solution. This 
T antric  vision exercised such a profound influence on the Ind ian  
thinkers th a t even the A dvait V adantists and neo-Buddhists 
upheld T an tra  as efficacious in experiential living, while in 
theory and ideology, they still affirmed the concept o f  m aya as 
inviolable. The result was th a t the cleavage between theory  and 
practice continued to  widen. Consequently, the robust Indian  
culture became devitalised and decadent.

T an tra  has tried hard  to  m end this cleavage by building 
bridges between D harm a, A rtha, K aam a and M oksha bu t with 
the passage o f time it also fell prey to  m any misgivings and 
delusions. In fact, T an tra  gave a new direction to  Indians by 
stressing oneness o f  the  external and inner reality. I t forged a 
new way o f em phasizing the ou ter reality only to  p ro m p t them  
to tu rn  inw ard u ltim ate ly .'8 Involved in m etaphysical politics, 
the idealists m iscontrued T an tra ’s em phasis on living experience 
and  made it out to  appear as a repudiation  o f  ultim ate Reality 
and succeeded to  an extent in bringing T an tra  in to  disrepute. 
T an tra  which in the beginning was an a ttem pt to  com prehend 
the to tality  o f  hum an existence (body-m ind, m atter-spirit) be
cause o f  social ostracization fell a prey to  perverse individual 
aberrations. In the elite society T an tra  was looked dow n upon 
and subsequently, it acquired m any perverse associations. H ow 
ever, it could no t b lunt its fundam ental vision. Since T an tra  
was close to  life principle, inspite o f neglect and  ostracization it 
d id no t die out. O n the con trary , outstripping the varied and 
vast expanse of Vedic literature and  uncritical condem nation , it 
spurted forth  in faiths like B uddhism , Jainism , M ahachina, 
Saiva, Shakta , Vaishnava, etc. The reason being tha t, though 
it subscribed to  the concept o f oneness o f  R eality, it lay m ore 
em phasis on the m anifold form  o f Reality. T h a t is why, those 
who knew T an tra  defined it thus: “ W hat releases v ibrations o f 
m anifold m eanings when in toned  once, is T a n tra .” 18 Because 
o f  its stress on the m anifold form s and  m eanings it cam e close 
to  the pluralistic system o f Vaishesik, and  because o f its affir
m ation o f the oneness o f  Reality it drew affinity w ith V edantic
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though t as well. Thus T an tra  becam e a bridge between the two 
opposed systems o f viewing R eality. N o w onder, bo th  dualism 
and non-dualism  can coun t am ong its adheren ts m any celebra
ted T an trikas

Verily, the Real in order to  realize its potential accomplishes 
evolution o f the m anifold form s. A nd as T an tra  affirms, change 
in reality is no t its extinction, ra ther, th a t is its basic character 
w hich constitu tes its fullness. The tan tra -tanu  whole is the 

’innate  cond ition  o f  Reality and  one can realize it through self
surrender, experientially and no t via logical analysis. When 
we view the sum and its rays in term s o f differentiated 
relationship  and  no t as one reality, we shall perforce exercise 
our intellect to  establish such relationship. Thus T antra  equipoi
ses the subjective and the objective views. This is manifested in 
the T an tra  “ H olding yoga in one hand and bhoga in the o ther” . 
As T an tra  puts it, “ Sri Sundari Sadhana T etparanam  Yogasch 
Bhogasch K arasth  eva” . T an tra  is th a t central Bindu whence 
the asp iran t com prehends the upanishadic secret o f Sam bhuti 
and  A sam bhuti, vidya and avidya, the m iddle path  o f the Bud
dhists and Sam arasya o f  the Saivites sim ultaneously.

I f  we go over the varied m eanings o f  the word ‘tan tra ’ as 
given by various lexicographers,20 such as m antra, siddhanta 
(D octrine), A ushadhi (m edicine) K utum ba-kritya (the household 
m anagem ent), R ash tra  (polity), it will be clear th a t T antra  is 
searching for order in m anifest form s o f  Reality. T hat is why, 
T an tra  tracing the filam ent o f  the worldly web, traverses all the 
labrynth ine course, w ants to  rise above the Sam skara net. The 
m aterialistic and  psychological spheres are T an tra ’s starting 
po in t and  A bsolute Reality is its final goal. (The quest journey 
begins from  the circum ference tow ards the centre. The thread 
th a t binds these tw o becomes what in spiritual term s is called 
K undalin i, Inert, it lies buried in M ooladhar, for it cannot 
enter the subtlest void o f  the Susum na, the central nerve. But 
when aw akened, it assum es the form  o f Siva-Shakti. W hen it is 
anim ated, from  one thread  o f  this ‘creeper’ shoot forth  many 
filam ent which expand in to  a m ysterious ‘ta n tu ’ (fabric). While 
describing the Navel centre, Shandilyopanishad21 says: just as 
the spider on weaving the cobw eb floats to  and fro freely on 
the web, sim ilarly p ran  moves ab o u t in the navel centre” . If
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the onlooker sees the spider from  the point o f  view o f the fabric 
then ‘tan tu ’ appears to  be the basis o f  creation  an d  the m ove
m ent o f  the spider seems conditioned by the netw ork ; and 
when he looks from  the view point o f  the spider, then it is the 
spider which creates the netw ork. The problem  w ith the intelle
ctual is th a t he can establish real relationship w ith neither. 
Because o f the dom inance o f  egoism him self ap a rt from  the tw o 
and  spits out now on in terp re ta tion  now ano ther, ad infinitum . 
In  reality, the spider and  the web are one, undifferentiated and 
indivisible. In the netw ork o f  the web the  spider is absolutely 
free and  does w hat it likes. This very secret is presented by 
K ashm iri Saivism (Pratyabhijnya philosophy) thus ; “ propelled 
by self-will S ivatattva, creating canvas from  itself, unfolds itself 
in  a spurt o f  colours.” 22 This vision integrates all the three into 
one indivisible reality; the viewer, thing viewed and  the vision. 
T h a t is the secret o f  T ripurdaah . (Burning o f  the three forts o f 
an  A sura by Shiva).

In view o f the specific approach  o f  the asp iran t, T an tra  has 
devised the three fold m ethod which should effectuate intellect’s 
divorce from  the ego, so it is impelled to devote itself to  the 
A bsolute. By m aking all o ther Ind ian  systems A bsolute-oriented 
it has resolved their contradictions. F irs t view is dualistic which 
regards Reality and the m anifest world as tw o different entities. 
The seeker who differentiates betw een the w ord and  its m eaning 
considers spiders and the web as two distinct entities. Intellect, 
caught up as it is in egoism, looks upon the im age o f Reality 
as though it were split in two. His dualist vision never gets 
steady. As a result, he rem ains invariably purtu rbed . B ut the 
nature  o f Reality rem ains unaffected by his vision. U ltim ately, 
the im m utable natu re  o f  reality forces him  to  change his view. 
By the grace of the A bsolule he begins to  find the way (to 
Reality). He directs his course away from  Y antra  to  m an tra . 
C onsequently, he realizes the oneness o f  Reality, som etim es in 
the aspect o f  love and  a t o ther times, in the aspect o f  know 
ledge. Then the seeker’s intellect begins to  m ature  ; freed from  
the dom inance o f  ego, he becomes aw are o f  non-duality  which 
is based on duality. This vision o f  non-duality  takes the  seeker 
one step ahead tow ards enlightenm ent. A lthough it is freed from  
the clutch of ego, yet the intellect in its subtlest form  imposes
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itse lf on R eality . Short o f  absolute consciousness, the intellect 
by virtue o f  its proxim ity to  reality achieves a near state o f 
bliss. H ere he begins to  experience a new vision. H is psyche 
undergoes a sea-change ; he experiences fullness. H is sensitivity 
gets accentuated  and  even the last little sign o f  duality  upsets 
him . Vyas in his com m entry on yoga has com pared his sensiti
vity to  the white o f  the eyeball.23 The purpose o f this sensitivity 
is th a t it takes him  closer to  R eality. Since his sensitivity makes 
him  awfully restive, the seeker would no t stick to  this stage for 
long. To free him self from  the subtlest form  o f the ego, he 
does no t consciously lay off his earlier vision o f  duality or 
non-duality  bu t on the con trary , like a fru it fully m atured, it 
falls off autom atically . H ere Reality w ithout any hindrance 
absorbs his melted ego in to  itself. Now the seeker no longer 
owes allegiance to  either R eality or the m anifest w orld; he is 
Reality itself.

In  this entire process T an tra  does no t give precedence to  
Jnanam arga; rather, it com m ends direct contact in the form  o f 
experiential living and  pursuades m an to  tranm ute his rank 
intellectuality into wisdom . Though the B uddhist votries take a 
three-fold vow o f B uddha, D ham m a, Sangha. the vow is predi
cated by “ Sharnam  gachham i” , th a t is, they vow to  take refuge 
in, com e closest to , Reality. The B uddhist T antrics have 
signified this vision o f  to ta lity  in the  form  either o f  Shunya 
Bindu or o f  C hakra. Also the Sbaivites have acclaim ed this 
d irect con tac t as Sham bhvi vidya. “This Sham bbvi vidya is like 
the  secluded and  faithful housewife while all o ther form s o f  
knowledge are like a p rostitu te .” 24 This is w hat the B uddhist 
Tantriks call T aram ah a  V idya.25 Viewing all these three visions, 
A bhinavagupta  in his anno ta tions to  T an tralok  explains th a t 
consciousness m anifests itself in a  three fold form -duality, 
non-duality  in  duality  and non-duality . H e has fu rther more 
elucidated th a t Siva-state corresponds to  duality, R udra  to 
duality-cum -non-duality  and  Bhairava to  non-duality .2* O n the 
basis o f  these three visions M aha-S iddhi Sar T an tra  has classi
fied T an tra  in to  three divisions consisting o f  sixty four tan tras  
each. A shvakranta group  conform s to  the dualistic visions, 
R a th ak ran ta  group conform s the duality  cum  non duality 
vision, and  v isnukranta  g roup  conform s to  the nondual 
vision.” 2
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W hy sixty four is ano ther m oot question to  be seriously 
considered. A charya Shankar in his Saundarya Lehari while 
eulogising the goddess says, "O  goodess, Pashupati (Siva) by 
em ploying all the sixty four tan tras  is consolidating his lordship 
over the universe, bu t he is still subject to  the pull o f  spiritual 
atta inm ents (Siddhis); your ta n tra , however, is Swa tan tra  
(i.e. it transcends ta n tra ) .” 88 D o these sixty four tan iras  signify 
the sixty four skills o r arts  as p ropounded  in  V atsyana K am a 
Sutra ? I f  the  answ er be in the affirmative, then the words 
T antra  and  K ala (skill) draw  close to  each other. K ala m eans 
‘U n it’ or digit which m erges in the whole. T h a t is why, in Siva- 
su tra  vim arsini it has been said : ' T ha t which is dissipated in 
sensual enjoym ent is no t kala; kala is th a t w hich transform s 
in to  bliss.” 2*

On critically assessing the various aspects o f the  word 
‘ta n tra ’, there arises the m oot question w hether T an tra  repre
sents any system atic school o f  though t o r no t. In fact, to  arrive 
a t an  answer, the w ord ‘ta n tra ’ has to  be viewed in different 
contexts in which it is used. The function o f  analysis p roper is 
no t to  im pose a definition bu t to  exam ine the term  w ith refer
ence to  different contexts in which it is used, so th a t a reader 
feels free to  draw  his own conclusion. In  the in troduction  o f 
the Panchatantra,®0 the w ord ta n tra ’ has been used to  denote 
p lo t and a system atic branch o f  knowledge. T an tra  can also 
mean a system. This vidya has also been designated shastra, 
in which case it will com e to  imply discipline, restrain t, code. In 
M ahabharta  the w o rd ‘L o katan tra ’31 conveys the sam e m ean
ing. From  M ah ab h arta  it will appear th a t the w ord ‘ta n tra ' 
does not represent any one constituen t; ra ther it is a com plex o f 
many constituents. W hen in the body form , it assumes the shape 
o f  yan tra32 and, when it enters the psychic chakra, it becomes 
m an tra .33 As K arkacharya puts it, T an tra  is the organic com p
lex o f lim bs.34 A nd when it moves tow ards divinity, the  form  
o f G od is m aterialised. In  this way, beginning w ith quality  
T an tra  welds the three visions into one vision.

T an tra  m anifests R eality  in the form  o f chakras. Reality 
expands from the centre ou tw ard , bu t the seeker has to  move 
from  the circum ference to  the centre o f the  chakra. It is a move
m ent in the reverse gear; th a t is why, it is called ‘vilom a’ vision,
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the anti-vision. In this lies its newness. O ut o f adm iration for 
this uniquely fascinating m ode the seekers have nam ed it vama- 
tan tra . But the  opponents because o f  its radical departure from  
orthodoxy, called it vam a-m arga. In fact, the word ‘vam a’ 
because o f  the different m eanings associated with it, has been 
used in varied contexts. Basically it signifies Beauty, as is evi
denced by the use o f the w ord vam a (the beautiful woman who 
radiates loveliness). But because o f  ad \erse  criticism, it has 
been used in the sense o f  ‘inert’, d irty  and perverse. The o rtho
dox th inkers o f  the m an-dom inated vedic culture by assigning 
w om an subord inate position  on the left o f  m an, made her into 
an im age o f passivity.

The w ord ‘A gam a’ has been used to  denote T an tra . But 
unluckily, while explaining this w ord etym ologically, m odern 
western scholars have accepted the threefold break-up o f  the 
w ord in to  ‘A ’ plus ‘gam ’ plus ‘a ’ im plying th a t T antra  is the 
outcom e o f non-A ryan  (cultural) influences. I f  we care to  an a 
lyse ‘A gam a’ on the basis o f in ternal (textual) evidence, 1 am 
convinced th a t this m isin terpretation  can be rectified. The anci
en t exponents o f  T an tra  have explained its etym ological m ean
ing in m ythical term s. They say, “ The thought current which 
has flowed from  Shiva’s m outh  in to  the m outh o f Parvati and is 
beloved o f Vasudev is A gam a.” 35 This m ythological etymology 
is suggestive o f its affinity w ith the m uch-used word ‘A pt’ in 
ancient Indian philosophy. Thus T an tra  acquires authenticity  
equal to  th a t of the vedas. Secondly the word ‘agam a’ denotes 
intuitive know ledge which is bu t the external form o f divine 
wisdom .37 In o ther words, wisdom directly descended from  
Shiva, is one with Shiva and therefore Real.

B hartrihari who considers gram m ar to  be Agam a is also in  
agreem ent with th is.38 H e explains how when natu ra l or h isto ri
cal catastrophes have destroyed trad itiona l knowledge, agam as 
sprout from Veda in the seed form . A nd Agam  is the fruition of 
A bsolute knowledge which has been curren t since the beginning 
o f  time. Seen in this light the relation  between veda, agam a 
and tan tra  is firmly established and  the charge th a t T an tra  and 
agam  are non-A ryan concepts sounds m eaningless. B haskar Rai 
in Setu-Bandh, his com m entary on ‘N itya-Sodasikarnava’ has 
denounced Lakshm i D u tt w ho has in his com m entary on Saun-
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darya Lehari described some T an tras as non-vedic. B haskar 
asserts tha t those people who claim  T an tras to  be non  vedic 
talk  nonsense, practise deception to  create confusion, need to  be 
ignored. Sixty four T antras are akin  to  veda because they are 
bu t rem nants of the upanishads.39

In his com m entary on Sw acchanda T an tra  Kshem R aj has 
elucidated the m eaning of Agam ; he says tha t agam a is what 
brings the absolute into the am bit o f  the a sp iran t’s experience.40 
A bsolute knowledge dawns th rough the m edium  o f  Jnanshakti. 
Hence th a t Shakti is agam a, and verbal structure  th a t p ro 
pounds the Shakti principle or w hat is the medium o r m eans o f 
realizing Shakti is also agam a. A charya A bhinava also co rrobo
rates it by saying th a t the words which rad ia te  the divine efful
gence o f  reality constitu te  Agam a. In fact, A gam a is related  in 
one form  or ano ther with knowledge acquired th rough trad itio n  
or intuition. A bhinava G up ta  has also confirm ed th a t intuitive 
knowledge is Agam a. He says th a t just as the form less ether 
generates thunder, sim ilarly Siva who is serene, invisible, prim e 
cause has created the verba] structure  o f  A gam a.4'

From  the beginning because o f  its dynam ic ou tlook , ancient 
vedic thought has had  radical m ovem ent so th a t the fundam en
tal trad ition  be upheld in its original form  and  a t the sam e tim e 
absorb  those challenges rising from  w ithin the m ovem ents. This 
tendency got a fillip at the time B rahm in scriptures and the 
upanishads were w ritten, w herein all the yajna rituals have been 
expounded in the  style o f  T an tra  shastra . In  the upanishads the 
thought m ovem ents o f  the no rth  and south  were no t regarded 
as opposed to each o ther; on the con trary , they were held to  be 
com plem entary. T aking these two viewpoints in to  consideration  
it is said in vedic literature  ; “ A country  in which white and 
black rivers merge, the  divers a tta in  to  divinity.” 42 The entire 
corpus o f  T an tra  literature becomes the vortex in which all the 
varied currents o f  vedic and  post-vedic though t are  churned 
into a synthetic whole.
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Siva S utra  V artikam  3-1-4, 7

4 9 . fe fa ifR R R 'T R q — ‘R R R  fqfqcft $fRT l”
Satcakra Vivrti, Page 80

5 0. 3rra?RS3r>f fo R m R T iR  q R q q  I 
fqqrp: qiqq *M qqqr ii

V asistha Sam hita
5 1 . “ ? « T v r R ^ 'T ^ R T R q m R H ^ R  qjcRSR: l”  q P l^ q  3 -4 5

5 2 . cRT qq: fq q q q R q ? g  I
R udrastadhyayi (from  Y ajurveda) Ch. 1—Sivasam kalpa 
Sukta

53. crRf^3 #R!T qq"f q tq%  P r I  q t H: q q iR T q  |
Y ajurved, Ch. 36— M an tra  3 

54- fa« |: pRTcqqrt ^ S l f q c R ^ q q t f q q :  I 
q q q R : q q iW R  qqfqqPrairct: II

S arada T ilakam  1-9
55. “R R q R  PtvTR q q t  TRT p R R q  | ”

Siva Sutra V artika 3-15-58 
56- ‘ q q q q R ^  f q q R q  q r n q  i ’ ’
57. “q?n=r>R rf rq i^q?q  P rq q jq rq a q ^  i”

Siva m ahim nah sto tram  SI. 25 
5 8 . P r :  q q R R q q r qfe q q fq  s i r :  q q P rg q  i 

q  q ^ q  R ;  q  ?qq fSRT: R p q g q fq  ||

Saundarya L ahari, SI. 1
59 . qR T fqq - 5  q q  t q  qq ipR T fq  i 

q rq r q q  fqqg  P rvrqqR tq;: 11

Skand pu ranam  (B rahm a K h an d a—B rahm ottara  K handa) 
17-45

60 . “ ^ r a f q o q ^ K  J s q R q i q  |”

S iddhanta K aum udi Sanjna p rakarana
61. “ q q  ?q?qqqqTcqqTqq”e\

B rhadaranyaka U p. 2-4-14
62. P r ^ q q ^ d P r R :  qrqqrqqqqqqq: 1RTfqqpTqqPqR:”

V arivasya rahasyam  1-12, 13
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63. q  f^ n fc T  qrqi^q”
C ■» *  •» s

Sri K antha Sam hita

6 4 .  q f q q r q q q q n r q  q q  5 c q f q q W ”

Siva Sutra V artika 3-27-115
65. ‘ 4T ft^fafrEpiTznicTT fVqRqT?qT =q l”

Siva S utra  V artika 3-31-133

66. 4TTcRJTcf fq q  qTqiteqT I
q q  ^t^fTTcWTff q ^ q T ^ f q  |”

Srlm ad B hagavadglta 6-20

6 7 . “ an q q q : qqqqq^«T fq q s q q  r

Ib id , 5-12
68 . "q q  g u u r  q f r c q q  5!TT«r q ffT qrcqqiqqqfr ^rq:rqq?<qqrc- 

q ^q rq  t  qcTTfq-fq:”

69. “ a r |r  5T|f \ f e  q ^r, i

70. f a q ^ r q ^ r q  fesqqsrq  i
^ 4 :  qrr^rqfqvTrq qq: ’im iqqTfqq n

D urga Sapta SatT, see K ilaka sto tram

B H A V A N O PA N ISA T

1. TffHt^qra ir^qftqqsqmqnfq qicT̂ : II
2. See “ Siva Sam kalpa S uk ta”  R udrastadhyayi
3. qf J'JTP?: I

yr?q yrrnraq yiiiqTqhmfr i B rhadaranyak  U p . 5-1-5
4. See C handogya U p . 3-1
5. See T aittirlya and  B rhadaranyaka U ps.

6. This description o f pranas is given according to  the Vedan- 
tika tex t entitled  ‘V edantasara’ o f  Sadananda, Published 
by A dvaita asram a R am krsna m atha. 1974.

7. “wtfifq <rft<m»T!p?!Tir’’ i
T arka Sam graha. See description o f  Tejas

8. i
qftfq fuqmimfa i i  P ancadasl. 1-7

9. " tq m 'q rq  sm q q^qt S iim ad B hagavadglta 2-40
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K A U LO PA N ISA T
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1. B rhadaranyaka U . 1-4-2, 3.
2. i Lalita Sahasranam a. Page 11

i See Page 12

3. See Siva Sutrani.
4. ?§ht f^rm? i

«r??f«T»r1 h srtsq-far ^ sm rira rc p ^  n
M undaka U. 1-2-9

5. sr^tf i
jTT^sSTftmt fawft »rft*fcbaT ?T?<T Ii

See D ip ika on  Y ogini h rdaya. 1-4
6. 'R4’? sfbr? im Jrirr>6 «

faqq? 5cwtf ?it% «rqifa joqqumt u K ularnava T. 13
7. See Srimad B hagavadgita  Ch. 2.55-61.
8. fasrr f  I  wt^r'nJTiattrnT n taw  *rt i 

?T̂ q-4fTqT̂ [3t%S43rJr *tt 551 qbm'V qsntqur II
N iruk ta . 2-1-4

9. * ^ ra q f tfa ^ n 1 « rT  fqaqtJm m T  w  i 
<T<ftsfq ntqjfhn ir tre’jfaq.fr t^fm n

L alitam ba trisatistavah . SI 11

10. "C? ’TfrtT’f Srim ad B hagavadgita 15-20

11. Isopanisad. 4 w f t  spfbrt i”
12. Ibd, 8.

i

T A N T R A

1. "^qrqtsEqrcJi i See B hagavadgita 8.3
2- ‘‘?crcfaTter l^crcfai'tsTt i

See the  w ord fqqiq in S arvatan tra  S iddhanta P adartha 
lakshana Sam graha o f  G auri S hankar Bhikshu, Vikrama 
Sarnvat 2016.

3. G opinath  K aviraj, A spects o f  Ind ian  thought, page 46 
and  51. 1966 •



Notes 1M

4. t fm ra lf ta  1
5. a ra s  aaar sTRaTanfusar sraar t^fafrsarfaanntaTa” Sec ;

word wsamn in S arvatan tra  S iddhanta P adartha  lakshana 
Sam graha o f G auri Shankar Bhikshu.

6- B rhadaranyaka U p. 5.12.1 5 14.4.
7. 4T!?r> =Tî T vraiaf I

?a*rra> am  9amlat afafaaaT sifts: 1
See C om m ent o f Sankar on Svetasvatara Up. 1-2.
,R«fl'jRTPfr aimit a ” (M undak  U p. 1-7). The idea is ;
very close to  the S ak ta’s K eelaka M an tra  “aarfa srfa- -
aprrfa aTmam smrafa”

8- In the  U panisads G od 's  act o f creation  and  annihila- -
tion is com pared w ith the act o f  spider’s ac t o f  ejecting ;
the web and swallowing it back a t its own will.

9. aRnhm aa: 38, ^ o  12 i

10. a;a  an tra l <ifa fa^-at aa jfa  ?fa a-snal 1
See R am anuja’s V edadlpa 4-2-22.

11 (a) aRn>tRsmrTmr ?r-#?Pr a^aamaT 1
amsn arafasrRraTsin a-amafqw) 11

(b) aaam rfm ar aaaRnmi naRaa'f 1
tT#»T-5r?47pf'm)- 11

See Lalita sahasranam a sto tram . Page 11 1
12 Rgveda yajurveda and  Saam  Veda or the three form s s

o f speech e.g. Pashyanti, M adhym a and  V aikhari cons
titu te  the angles o f the triangle.

13. wifamt a ^aau 1 a a f t a  facsalaasftsmxism agt: 1 aftaa: 3:
gar:” See C hhandogya U p . 3-1

14. Fam ous lexicographer A m ar Singh gives only three e
m eanings o f  the w ord T an tra  in A m arakosha "am  %
fh5T% gaaT% a f c a ^ ” which m eans-m ain doctrine, weaver r
and clo th . But o ther lexicographers have given ab o u t t
ten m eaning o f  which the following is quite im portan t, t ,

which m eans to  expand or expose the m ain doctrine.
aatfa faaaraafa ataamtmfmara 1 
am  a  jstram ra amfamfatfma 11 
See Vacaspatyam

15- “asam a^faaa:”— Rgveda. 9-73-9
acam am  aaar fania:”

16■ “srara-a ar m a ^ fm ”—Taittiriya Up. 1-11-1



17. ftrcssftat Rgveda 10-129-5
18. T an tra  repudiated  the view o f  the extrem ists bo th  the 

V edantists and  B uddhists th a t this world is unreal or 
M aya. I t m aintained th a t to  trea t the world as M aya 
or unreality  is the Ignorance’ and  to  trea t the world as 
m anifestation o f  Shiva is the real knowledge.

rrJ5rrrpt?mnT i surf 5 tm ’’ i
T ripura  rahasyam

19- trff5^friTc% tr^ sn r” i 
See S arv a tan tra  P ad arth a  L akshana
also com pare the definitions o f  T an tra  given by ritual
ists in K atyayan  Sraut Sutra “ Sim ultaneity o f many 
actions is T an tra .
TO°tf 1-7-1« s s * 1 1

20- See V acaspatyam
21. ^ftRrRsrt'emfa tmr ^ra'T 1-4-4
22. P ratyabhijna hrdayam . 2
23. "srfa'nEt^'ft f§ fasrfafb”

See C om m ent o f  Vyasa on Y ogasutra. 2-15 
24- fastt rr'̂ rr jsrsrafor i

* t f !TTS5 t t4 !5 r r :  fw e rt :  ■T f 01 ̂  I : f b r 3 T :  i i

25. t r i t^ r a ;  mn tntr e ft^ r srmerTirrT: i 
^pmTfrwt rr?>npfTiTr 5prhFcT<rT it

B haratiya P ra tik a  Vidya by Janardan  M isra. Page 202, 
1959.

26. 3rl^srf*rspfon©tf*I5 faETT I ’
cT'^rfl'^iTrf'Hr n

27- Please see “ In troduction  to  T antrabhidhan  by A. 
Avalon.

28- See Saundarya L ahari’s verse 31 and also Lalita  sahasra 
nam a sto tram  in w hich G oddess is worshiped with 
sixty-four tatvas.

rr?r^:q-fe jftfinft nirbfror ii ??fto 110
29- wrwhi «RJn:f^«nf?tt: trt tot tt tot rim i

JTJtTc«n ttt tu  tot i i
30- "tRT* !fl7RTTT”

See P ancatan tram . In troduction , Sloka 3
31. sron c# srrst:^ j f r f ^ :  i

wrsrtfagTO: % ii M ahabhara tam  1-103-26
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32- Y antra  is a visual paradigm , and an aid  to  realise th a t 
body is the structural m anifestation o f  Shakti principle, 
Y antra  is equal to  Y am  (to contro l) trai (to  protect) 
plus the suffix (da). T h a t is, the body preserves, controls 
and harnesses Sakti.

33- M antra  is a sound structure, v ibrational rhythm  to 
realize Sakti principle. V asugupta in his Shivasutras 
recom m ends th a t mind when aw are is M antra
2-1

34- tT?5Pf«rcft[fcr:
35. She, the G oddess is Vam a, because She ejects the 

universe, qRTR <nihr
See Jnanarnava tan tram

36- WHTcr: RT firfosiH^ I
jr  ?  crwiqi’UT grant n See V acaspalyam

3 7 -  5 r f fr« T R 5 T O T r  s t f ' -q q r q q r e q  i i

See Isvara P ratyabhijna V im arsini. 2-3
38- See V aakya padiya, anno ta tio n  on 1-134
39 ......  ............

qRTOmfaq-OTRR i See Setubandha 22/1 
40- wr rr*TRR w qfq fsnrorfgr qRiRr

a'cSffa[n4+>^ qjqfqrq'ifr siRqRr—S \acchandodyota .
P ata la  4.

41. ^'Tqk'nHTqqg-fRqhft snqct i
mRrrrffqRqR aqqq wjqreq srirqif...................
Isvara P ratyabhijna V im arsini 2-3

42. Rgveda’s K hilsukta.
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