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There is hardly a Hindu devotee who has
not heard of Sri-chakra, seen on¢ Of held it in
reverence. Despite this popularity, however
few are acquainted with details of this
diagram or its symbolism, and fewer still with
the Ph]1050phical foundations of its worship.
There is a wide-spread ipterest in the subject,
but no book had dppeared till now to deal
with it comprehensively,

Here is a book of this description, written
by a well-known scholar and author, drawing
the material from original and mostly
unpublished sources, The cult of Sri chakra
has been explained here in a lucid manner,
dealing with the diagramma[ic symBolism,
methods of preparation and varieties of the

_yantra, the details of the panchadasi and
shodashi mantras*and the;r philosophical im-
port, and the cultic ideology (tantra).

The jDook is profusely illustrated by line-
drawings from the author’s pen, taken from
manuscript material that is in his possession:

Original sources have been reproduced
wherever they are indicated.

This is the first book of its kind in the field
of Tantra. Tt is at gpce philosophical,
psychological anqg esoteric in approach. It is
meant for the layman and the scholar alike.

ISBN 81-7030-198-x
Rs. 75.00
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The Cult of Sri-Vidya

Sri-vidya is a cult of considerable antiquity, compreherding a
yantra (viz., Sri-chakra), a mantra ( viz., Paiichadasi or Shodast and
a rantra (viz., Sri- Vidya). Its origin cannot be precisely deter-
mined, but it can be traced back to the Vedic corpus, especially
the Atharva collection. It may indeed be a folk cult with its
origins in times preceding the formation of the Vedic corpus. But
in due course, the folk elements and sophisticated Vedic ideas
were fused together, and the cult assumed its present form.

It is prevalent all over India, and there are regional variations
in the practical details of the tradition. The mantra and tantra of
Sri-chakra are not quite as popular as its yantra visual representa-
tion of .frf-éiaakra, whether graphic or iconic, which is an intricate
work of art which is familiar not only to devotees and those inter-
ested in"occult lore but also to art enthusiasts. While the actual
worshippers of Sri-chakra are few in number, there are many people
who revere it and keep copies of the sacred diagram, either in
print or in metal, in their homes or places of work. The mere
presence of Sri-chakra (even without a ritualistic worship of it) is
believed to confer on the-faithful, material and spiritual benefits.
There is also a belicf that the worship of Sri-chakra is elaborate,
complex and hazardous, and very few people would venture to
undertake it.

There are several temples, especially in South India, where
the worship of Sri-chakra assumes importance. Among them are
the iemples at Kadchipuram (Kamakoti), Chidambaram (Samme-
lana-chakra), Jambuke$varam (Lalird), (Kartalam and Avadaiyyir-
koyil in Tamilnadu, Srageri (Sdrada) and Kellar (Mitkambika) in
Karpataka. There is a legend, without however, any foundation,
that the great Samkara installed a Sri-chokram in the famous
temple at Tirumala-Tirupati, and that the unparalleled prosperity




2 Sri Chakra

of the temple is to be ascribed to this. Inspired by this legend,
several temples have begun to utilize the Sri-chakras. There is 8
temple in Karnataka (the Chandald-Parame$vari shrine in Sannati
in Gulbarga district) which has the vimdna on the sanctum shaped
like a huge Sri-chakra.

There can be Jittle doubt that the cult of S$ri chakra has a
positive tantrik background and was therefore originally outside
the Vedic fold although efforts are made to relate it to the Vedic
tradition. That there were two traditions (Sruti) in the country
since very ancient times, viz. Tantrik and Vedic, has been recog-
nized even by the staunch votary of Vedic orthodoxy, Kulluka-
bhatta (who lived between 1150 and 1300 A D.). The two naturally
involved themselves initially in rivalry and conflict, but in course
of time they compromised and interacted equally naturally. The
present-day religious ideas and practices in India represent amal-
gums and fusions of the two traditions in various manners, pro-
portions and degrees. The cults relating to the mother-goddess
and female tutellary deities belong to the Tintrik tradition; the
tituals involved in them clearly reveal this background, although
symbolisms and interpretations have in many cases been borrowed
from the Vedic thought-structure, and were perfected by the
staunch votaries of the Vedic tradition.

Sri-chakra is essentially worship of the mother-goddess, called
variously Laliti, Tripura-Sundari, Shodasi, Raja-rajesvari, oOf
merely Devi. Her consorts (devard) and aids (yogini) are also
females, and they too receive formal worship as ‘retinue-divinities’
(parivara-devards). The ritualistic details are also characteristically
feminine in- emphasis. The diagramatic representation involves
the basic form of triangle, the typical symbol of fecundity (yomi)-
It must also be noted that the folk involvement of the cult brought
about many practices which were obviously outlandish. A degene-
rate cultic variation even recommends the worship of the actual
generative organ of the chosen female (pratyaksha-yoni} as the
living Sri-chakra ! '

The mother-goddess cult in India has crystallized the concept
of ‘energy-centres’ (Sakti-pi;has) associated with places. The
mother-goddess who dominates the $ri-chakra cult is associated
with as many as fifty centres in her various forms and aspects,
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spread all over the country. Twelve of them have been popular :
Kafichipuram (Kdmakshi), Nepal (Kumari), Gurjara (Armba),
Malava (Kalika), Prayiga (Lalita), Varanast (Visalakshi) Vindhya-
chala (Vindhya-vasint), Gaya (Mangala--Chandi), Banga or Calcutta
(Sundari), Karavira or Kolhapur (Mahalalkshinf), Assam (Guhesvari)
and Malaya mountains (Bhramari). However, it is in the Kafichi
puram shrine that the $ri-chakra cult was active and persistent.
It was from here that the cult spread all over the southern part of
the country. Kafichipuram was originally the shrine of Tara-
bhagavati, a vajra-yana deity of probably Himalayan folk origin.
It is not surprising, therefore that we find the cultic ideas and
practices related to Sr7 chakra in Nepal and Tibet also.

Despite the fact that great secrecy was attached to the wor-
ship of the mother-goddess in her Sri-chakra form, an extensive
literature is extant on the subject. But this literaturc does not go
back prior to the sixth century, although some of the works (like
(Bhavanopanishat and Arunopanishar) are couched in archaic style.
Much of the literary source-material is to be found included in
Tantrik texts dealing with all aspects of the cult (principally Vama-
kesvara-tantra, Yogini-hydaya-tantra, Sakti-sarigama-tantra and
Svacchanda-tantra), as well as in the manuals based on them but
dealing with specific issues (like Rudra-yamala, Tripurda-rahasya,
Kamakala, Setubandha, Nitya-shodasika-kalpa, Parasurama-kalpa
and Varivasya-rahasya). While most of the Tantrik texts are pro-
ducts of the ninth and tenth centuries, the manuals were much
later productions, some of them as recent as the eighteenth
century.

The tendency noticeable in many of these manuals is to recon-
cile the cultic ideas derived from the Tantra with the Vedic tradi-
tion. Lolla-Lakshmidhara, for instance, claims that Sri-vidya is
actually derived from Taittiriya-aranyaka (1, 11, 54; 1, 12, 32;
1, 23, 1; 132, 127), and tries to draw parallels between the Vedic
yajiia and the rituals of Sri vidya. Bhaskara-raya, to cite another
instance, derives Sri-vidyd from a hymn in Rgveda (5, 47, 4), and
Sri-chakra from another (5, 29, 1). It is also claimed that Sri-
vidyd is an evolved form of the celebrated Vedic hymnpal deity,
Gayatri (cf. Sri-lidyﬁ-manrra-blzdshya, Trikdanda-saratha-bodhini,
Veera-raghava-$astri).
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$armkara, the reputed advocate of Vedic authority, is claimed
in legendary accounts to have been initiated into the tantric cult
of Sri-vidya at Banaras. The principal poetic work of this cult,
Saundarya-lahari, is ascribed (wrongly, however) to his authorship;
a part of this work is said to have been recovered by him from
Kailisa. He is also said to have composed a general work on
tantrik worship, Prapaficha-sara, a cultic text on Tard-worship
(Tara-prabhratika) and a hymn to a tantrik deity (Chintamani-
stava, according to Bhaskara-riya). His teacher, Gaudapada, is
also claimed to have written two manuals on Srividya (Sri-vidya-
ratna-siitra or Sakti-sitra according 10 Bhaskara-riya) and Sub-
hagodaya-stuti (on which there is a commentary by Lolla-Lakshmi-
dhara). And his teacher, Govinda is said to have been the author
of a general tantrik work, Jayadratha-yamala, which was discover-
ed in Nepal. The Sri-Vidydrnava tantra provides an account of
the lineage of Sri-vidya tradition: Kapila, Atri, Vasishtha, Sanaka,
Sanandana, Bhrgu, Sanatsujita, Vamadeva, Nirada, Gautama,
Saunaka, Sakti, Markandeya, ... Paradara, Suka, ... Vyasa,
Gaudapida,...... Pari¢arya, Satyanidhi, Ramachandra, Govinda,
and Samkara. From Samkara onwards the lineage continues
through Padmapéda (who wrote Swibhandha dipika, a gloss on
Prapaiicha-sara which is ascribed to Sarmkara), Bodha, Girvana,
Ananda, Vishnu-éarmi, Pragalbha and Vidyaranya (Sri-Vidyarnava-
tantra, 1, 52-60)

The association of Sarmkara (author of the Bhashyas on
Brahmasiitra, Bhagavad. gita and the Upanishads) with tantrik cults
is very uncertain, and the above account of his tantrik lineage can
scarcely be trusted. His acquaintance with $yividya, if indecd
there was any, is not even faintly suggested in his Vedantic writ-
ings. He appears to have been entirely ignorant of Sri-chakra, if
we rely on hiswell-known works. Yet, it is remarkable that the
pontificates that claim to have been founded by him make him a
devotee of $ri-chakra. -However, these pontificates. have encourag-
ed the cult of $ri-chakra and have contributed considerably to the
spread of the cult.

It is probable that Vidyaranya (who is regarded as a teacher
in Sammkara’s line) was proficient in the S$ri-chakra cult. A treatise
on this cult, Sri-Vidyarnava-tantra is ascribed to. his authorship.
Associated with the founding of the Vijayanagar empire . (around



The Cult of Sri-Vidya 5

1336 A.D.)'and with two pontificates Kafichipuram and Srageri
(both owing allegiance to Sarnkara), he was a great spiritual,
social and political force in South India. It may be due to his
influence that the S‘rz'-vidyci cult spread in this part of the country.
His disciple, Lakshmana-de$ika, who performed a deviydga in the
capital of the Vijayanagar empire, must have striven hard to
reconcile the devi ideology of the tantrik tradition and yaga-
prescriptions of the Vedic tradition. He is the author of a general
tantrik work of considerable celebrity, Saradarilaka, alosg with
its supplement Tard-pradipa. His disciples are supposed to have
popularised the Sri-vidya cult in different parts of the country:
Mallikdrjuna in the Vindhya region, Trivikrama in Orissa
(‘Jagannatha’), Sridhara in Bengal (Gauda, Mithila and Vanga)
and Kapardi in Varanasi and Ayodhya (Sri-vidydrnava tantra,
1,96-97). It was he who provided the literary framework for
Sri-vidyd in the four works: Tantrardja-tantra, Matrkarnava.
Tripurdrnava and Yoginihrdaya. 1t may safely be assumed that

the present ideological and ritualistic structures of the cult were
crystallized by him.

The glory of the Vijayanagar empire reached its peak during
the reign of Krishna-deva-raya (1509-1529 A.D.). Along with
the political fortune of the Hindus, the revival and spread of the
traditional values of Hindu culture also took place. It was in
this context that the cult of Sri-vidya gathered momentum. Lolla-
Lakshmidhara, who was one of the leading scholars in the court
of Krshna-deva-raya, was the son of Vi$vanatha- bhattaraka (who
bore the title ‘Modern Vyasa’, niitana-vydsa) in the court of Vira-
rudra, the Gajapati ruler of Orissa. Lakshmidhara was also in
the Orissan court of Pratipa-rudra, \before Krshna-deva-raya
ascended the throne of Vijayanagar. He wrote a lucid and
authoritative commentary on Saundarya-lahari (ascribed to the
great Samkara), and a brief gloss on Subhagodaya-stuti (ascribed
to Samkara’s teacher, Gaudapida). The former work became
the chief source-material for the later writers on Sri-vidya. It

has remained, to this day, an indispensable guide for the students
of this cult.

Another name associated with the Vijayanagar court as well
as the spread of the Sri-vidya cult is that of Gambhira-raya-
dikshita, who however retired in his later years to Varanasi. His



6 Sri Chakra

son, Bhaskara-raya (initiatory name Bhasurananda-natha) was a
math and he undertook to revive the tantrik aspects of the
Atharva-veda, which had been lost at that time. He was a Sri-
yidya enthusiast and wrole extensively (in Sanskrit). The most
significant among his works are Setubandha (a commentary on
yvamakesvara-tantra, written in 1733 A.D.), Saubhagya-bhaskara
(a commentary on Lalitd-sahasra-nama, included in Brahmanda-
ana) (1778), Varivosyd-rahasya (with his own gloss entitled
loka (a commentary on Parasurama-kalpa-siitra),
Guptavati (a commentary on Durgd-sapta-$ati, included in
Markandeya-purana) and Bhidshya on the Bhavanopanishat. He
also wrote works on Vedic literature, grammar, prosody, Nyaya,
Smrti, Vedanta and Mimamsi; he was also a poet.

poly

pur
Prakasa), Ratni

A South Indian settled in Varanasl, a brilliant scholar in the
Vedic and Tantrik lores, and an indefatigable advocate of Sri-chakra,
he had ample opportunities to examine the cultic presuppositions
and practices current in different parts of the country, and was able
to reconcile them, and to revitalize the essential aspects or the cult.
It was he who crystalized the tantrik point of view of Sri-vidya. He
recognized the need on the part of some of the devotees to resort
to the cruder forms of external worship, and the need, on the part
of the more advanced devotees, to f:lispense with the physical and
external approach altogether and to worship Sri-chakra as mani-
fested in the human constitution itself. During his times, Tantra
had become disreputable because of degenerate cultic practices,
especially of the ‘left-handed sect’. Bhaskara-raya attempted to
clarify the real Tantrik outlook, and to clear numerous misgivings
and to correct many a misconception.

Both Lolla-Lakshmidhara and Bhiskara-rdya sought to
reorient the cult not only to accommodate the Vedic ideas but to
eschew the degenerate practices that had become an almost

natural and necessary part of the cult. They minimized the

value of external rites and practices, and emphasized the merit
f)f inner wo;shnp’ (antar-yaga), once a fair degree of understand-
ing had arisen. They underlined the prescription given by the
Vimakesvara-tantra (51) :

‘“Best f)f a!l f9rms of worship is inner worship. External
worship (viz. ritualistic) is to be resorted to until the dawn
of enlightenment.”
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What is a Yantra?

Sri-chakra is also known as Sri-yantra, The Sanskrit word
yanira, strictly means a contrivance, device, or gadget, an appro-
priate mechanism to serve aspecific and predetermined purpose;
something of instrumental value. It has its religious or secular
contexts. Probably the earlier context was secular, its application
to religious end came later. In the religious context, it means
physical or diagrammatic representations of the objects of worship.
It may be iconic images (pratima) in a human, quasi-human or
animal form, or aniconic objects, either natural (like the black
ammonite stone found in the Gandaki river, Salagrama) or the round
pebble got from the Narmada river (bana-linga), or crystal (mani).
Or it may be artefacts like the lingas, or effective and representative
weapons like the discus of Vishnu, the trident of $iva, or the spear
of Devi). Or again it may be symbolic diagrams (mandala), often
linear, sometimes three-dimensional. Icons are regarded as visible
and concrete representations of divinity (manifest vykta), while ani-
conic objects are both concrete and abstract (vyaktavyakta), and
symbolic diagrams are altogether abstract (avyakta), although
familiar images may be involved in them.

The employment of yantras for worship is widespread. Even
when icons are used, it is not unusual to draw or inscribe stylized
and appropriate geometrical desigas in front of the icon and con-
duct the worship rituals on them and not for the icon directly.
The icon is ritualistically made to reside in this design. If however
the icon is mobile, it is placed right on the inscribed design and
worshipped. The design signifies consecrated ground, or the site on
which the divine forces are gathered during worship. The prepara-
tion of the design involves the transformation of an ordinary
ground into an effective ground, the inert idol into a charged icon,
and the normal mind of the devotee into an efficient instrument
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fit for the rituals. It is not the icon that transmits this power to
the design; in fact, the icon derives its merit by its involvement in
the design. It is the cultivated intentionality of the devotee, as
well as the design that conforms to the traditionally stylized pattern,
that makes the design function as a powerful facility.

This process of involving power in a design is technically
known as mandala, ‘that which gathers the essential details’
(mandam lati). Tantra-rdja-tantra describes the nature and uses
of mandala in worship as well as in meditation. Mandala is the
concentration of the most significant aspects of the ideational
world in which the devotee lives and seeks to carry out his devo-
tion. It is also the concentration of the most significant aspects of
the devotee’s own psychological constitution for the purpose of his
devotions. Further, it isthe concentration of the most significant
aspect of the interaction between the devotee and his world. It is
an instrument as well as vehicle of concentration, so that all the
relevant details are evenly centercd. Mandala in this sense is
defined as a perfect congregation of energies (Sakti-samitha), and
described as a symbol (saiketa) of the effcctive play of forces.

The ‘center’ (bindu) or the midmost region is the origin of the
mandala. The diffuse, and therefore feeble, forces that emanate
from this center are gathered up from all sides, rendering them
powerful through the very act of gathering. They are then made
to converge again into the center of the mandala, which is identical
with the center of the devotee’s own being, The forces of the
universe which are numerous and disparate are now concentrated
in the mandala, and, at the same time, the energies of the psycho-
physical constitution of the devotee is also centered in the same
mandala. This idea is conveyed by the Sanskrit expression
‘samhara’, ‘samhrti’ (dissolution, absorption), which represents a
process opposite to emanation or proliferation (srshfi).

This other process involved in the mandala is the potential
extension of the essential details on all sides from the center. The
center is the seed or being from which the tree of spiritual becom-
ing sprouts and spreads alround. Forces of transformation,
multiplication, integration and barmony that lie dormant in the
center of the mandala now emanate on all sxdes, and fill the
eXistential details of the devotee and the experiential details of the
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world in which he lives. This function of the mandala js called
‘stshti’ (projection, crealion, emanation), which is the process
opposite to dissolution or absorption (sanhdira).

The mandala thus is designed to activate and direct the ener-
gies both within the devotee and outside him. It is a psycho-cosmic
mechanism for effectively relating the inner space (viz., the space
of individualized consciousness, in which thoughts abound, chitra-
kdsa) with the outer space (viz., the three-dimensional world in
which things subsist, mahdkdsa) in the comprehensive and inte-
grative space of essential consciousness which rejects or circumvents
the subject-object dichotomy altogether (chidakasa). The world is
in reality a deliberate mechanism for the objectification of cons-
ciousness (pramcya), while the individual js an equally deliberate
mechanism for the subjectification of consciousness (pramata). In
the conflicting direction of the two modes, experiential stress
becomes contingent. It is also an expedient. The purpose of the

mandala is to eliminate this stress by harmonizing the two modes
in the space of individualized consciousness,

The symbolic significance of the midmost region or center of
the manala lies in its utter freedom from dimensions. The
Sanskrit word ‘bindu’ also means ‘seed’, ‘sperm’, ‘drop’ : it notonly
helps concentrate, but constitutes the effective stratingipoint. It
gathers up the outside forces of the mahakasa into a point and
while do_ing so it unfolds the inner forces of the chittakasa. 1t also
représents the point at which the outer space and the inner space
meet and have their rest in chidikasa, where the stress

of subject-
object dichotomy has been eliminated.

Thus the mandala is rightly described as a psychocosmogram,
It is & plan of the presented universe as well as of the perceiving
individual, The entire universe is stylized into a pattern of energies
that is symbolized by the graphic or iconic layout of the mandala.
The reorganization of the individual in terms of the same mandala
during worship makes the mandala an effective model for
transformation, projection, concentration, and integration, Cons-
ciousness of the individual finds in it an articulation, and the
model helps it expand beyond the barriers of subjective feclings and
objects around.

The mandala is, in tetms of form, a complex pattern of several
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geometrical patterns, each of which has a definite character and a
specific function. The point first materializes as a line, and the line
then extends in all directions. During the process of extension,
areas get enclosed, figures assume forms, and several geometrical
patterns emerge. ‘Tradition has standardized the import of several
of these patterns like the triangle with its apex on top (masculine
energy), the triangle with its apex at the bottom (feminine energy),
circle (cyclical dynamism of the individualized, enclosed cons-
ciousness), square (the physical world bound by the four elements),
and the circle of lotus petals (regeneration of powers and principles

within the inner space).

The principle of the mandala drawing is to represent the
universe as an enclosed field for the play of consciousness. There
is usually a series of enclosures, facilitating movement inwards and
outwards; and the whole figure is surrounded by an outer band of
a square or a ciccle (or ‘belt of fire’, Me-Ri in the Tibetan
mandala), with gateways facilitating entrance or exit at the cardinal

points.

The entire mandala is viewed as a city (pura), a palace
(prasada), or an island (dvipa). The mid most region or center is
considered to be the residence of the great divinity who presides
over the city, who rules in the palace, or rests in the island. It
represents the phenomenal plane (mahakasa), or the celestial
sphere, originating in the will of the great divinity, and sustained
by the power and compassion of the same divinity. The world is
after all a sporting ground of the Absolute.

When the mandala is made to represent the human constitu-
tion itself, areas of the mandala are made to correspond to parts
of the body, and the projected body-mandala is presided over by
the ‘self’ in the innermost sanctum. Introspective visualization
helps in giving meaning to the mandala, which represents the
individual world of thoughts and images (chittdkasa), where the
reflection of the Absolute is particularized.

The mandala is frequently referred to as a representation of
the mythical mountain Meru, made of solid gold (hemddri) and
studded with jewels (ratna-sanu), the resplendent abode of the gods.
The mountain is also fabled as the highest peak in the world, locat-
ed in the very center of the universe, illumining the four quarters
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by its lustre. In fact, our temples and Stiipas are architectural
efforts to reproduce stylistically the mythic imagery of mount
Meru. It may be remembered that the tantrik ideology is inti-
mately related to the culture of mountains; and mountains are
especially dear and sacred to the mother-goddess for whom the
mountain peaks, difficult to ascend, serve as fortresses (durga).

The human body also is a Meru, with its highest peak in the
thousand-petalled lotus (sahasrara) where the Self resides. The
segmented backbone is called the micru-donda (the column of
Meru), along which the chakras or energy-centers are located. The
column helps the individualized energy to climb to the high peak
on the crown of the head (viz. the thousand-petalled lotus). In
keeping with the idea of a fortress, the mandala would have
ramparts (prakdra), entrances (dvdra), guards (dvara-pala), lines of
defence (ara or asia), areas of succour (dala), corners (kona),
arches (rorana), garlands (idra) and courtyards (afigana). In the
Mahayana texts dealing with mandala, “manda’ is made to mean
‘what is contained’, ‘defended', or ‘held’; and ‘g’ to mean ‘that
which contains’, ‘defends’ or ‘holds’. Apart from the symbolic signi-
ficance of the mandala, the graphic representation itself is rcearded
as. endowed with power. It becomes powerful whe a yogin who
has acquired spiritual power draws it, or when he consecrates it,
It is for him a projection of his power. But, for the devotee for
whom it is meant, itis a storchouse of energies from which he
could draw at will and enrich his interior,

The rituals pertaining to the mandala, which activate the
hidden forces both within the external diagram and in the devotee’s
own constitution, involve the proper positioning of the tutellary
deities (kula-devatd) alongside their captains (ndyika), aids (yogini),
and guards (mtidra-devata). Their locations are derermined accord-
ing to the tantrik prescriptions and also according to the purpose
for which the mandala is used. The placement of the retinue-
divinities mentioned above is sometimes accomplished by inscrib-
ing appropriate letters of the alphabet in different areas of the
mandala. The Sanskrit alphabet is regarded as the vocal epitome
of the entire universe, and each letter is transformed into an
energy when introduced into the mandala. It acquires the charac-
ter of a ‘seedsyllable’ (bijakshura), representing a divine aspect or
a retinue divinity.
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A Yantra is thus a mechanism by means of which the psycho-
physical energies of the devotee are regulated and protected by
their appropriate alignment with the divine energy. The word has
two aspects: yari (‘to regulate’) and fra (‘to protect’). It is to be
remembered that regulation itself is protection. The yautra is a
device which helps the regulation of the devotee’s energy dynamics

so that it is guarded from disintegration, decay and death.



3

Sri-Chakra as a Yantra

We have seen above that the yantra as a device involves
mandala as a graphic representation. Sri-chakra as visually re-
nresented is a mandala which is regarded as the city, palace, island
or body of the mother-goddess known variously as the Goddess
(devi), ‘the Beautiful Damsel of the three spheres’ (Tripura-sun-
dar?), ‘the Ravisher’ (Lalita), ‘the Lady of the prince among
chakras’ (Raja-rajesvari), and ‘the Supreme controller’ (Para-
bhattirika).

The design also represents this divinity's Court, with all the
attendant-deities, aids, guards, pavilions, enclosures and entran-
ces. The principal divinity (viz., the mother-goddess) is imagined
as being seated in the central point (bindu) on a cot, the four legs
of which are deities responsible for creation of all things (Brahma)
stationed in the North-East, for preservation (Vishnu) in the
South-Fast, for dissolution (Rudra) in the South-West, and for
withdrawal (Iéana) in the North-West. The plank of this cot is
the principle of acceptance and retention of the withdrawn world
antil recreation, also signifying the divinity's favour (anugraha),
symbolized as the Ever-good (Sadasiva). These five principles are
described as the five activities (paiicha-krtya) of the mother-
goddess; they are her five modes of expression.

There is also an explanation that these five represent the five
inert dimensions, ‘ghost-like’ (paficha-preta), which are enlivened
by the mother-goddess seated on them, four of them serving as the
legs of the cot and the fifth being the plank. She is the life-giver;
without her, even the god Siva is like unto a corpse (Sava). Itis
only when inspired by her that he is able to bring forth the mani-
fold universe; bereft of her inspiration he is unable even to move.
When conjoined with her, he becomes Kamesévara, the effective
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master of desire. Then the phenomenal world comes forth, is
preserved, is dissolved and withdrawn, and is retained in its.
unmanifest state.

The symbolism of Male-Female dualism in representation
and the Male-Female union in worship is basic to Sri-chakra.
Being a tantrik ideology, the Female is the more predominant
aspect here and the Male is subordinated to her. The Male is
therefore the cot, on which the Female rests. The cot is inert and
the Goddess is dynamic. But it should be noted that the God-
dess has nowhere to sit but on the inert cot. The Male constitutes
the field for the Female to function. In effect, the two cannot
be separated. Sri-chakra, or any yantra for that matter, represents
a union of these two aspects.

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

Sri-chakra is essentially a pattern of interwoven triangles,
nine in number, four of which represent the male principles (Siva-
chakra), identified with Brahmi, Rudra, I$ina, and Sadadiva and
five female principles (Saktizchakra) identified with Sri-vidya,
Tvarita, Parijatesvari, Tripura, Sulini, and Pafichabdnesi. The
chakra is therefore called nava-yonyatmalka-chakra, viz., the pattern
Which constitutes a nine-fold union.

The numbers three and nine are significant in Sri-chakra.
The Yagini-hydaya states thatthe chakra-symbolism is three-fold
and nine-fold. The basic number is three, and when each of the
three is represented three-fold, nine forms emerge. The ‘nine’ are
“new” (nava), viz. novel extensions, but the three constitute the
enduring core. The triangle which is primary has three angles
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(tri-kona), hence the deity which it represents is called ‘Tripurd’
(‘the one that holds three fields’). The symbolisms will be
explained later. But it must be mentioned here that the triangle
itself is an emanation from, ora projection of, the central point
(bindu) which is itself the unmanifest but immanent union of Siva
and Sakti. And there are nine triangles in all, four representing
Siva and five Sakti, the commingling of which illustrates the same
union but in manifest manner. The nine triangles interwoven
project as many as forty-four distinct triangles, if we count the
central point (bindu) a'so as a triangle in spirit, as is usually done.
Sometimes, however, .the midmost point is excluded, for it does
not have the overt form of a triangle, and then the number of
triangles is forty-three.

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

The nantra of Sri-chakra is likewise three-lettered; the
mother-goddess is worshipped in her three forms; the kundalini-
power in the individual is three-fold, and three are the pheno-
menal processes arising out of the primary union of Siva and
Sakti. So the Sri-chakra design reprnsents Tripura or Tripura-
sundari, while her manifest powers (yogini) are nine.

This, then, is the composition of the Sri-chakra: three-angled
figures (tri-koua) arranged in nine successive coverings or en-
closures (nava-avarana). The nine enclosures from the interior to
the exterior are thus enumerated formally: (1) the central point
(bindu) which is regarded as Siva-chakra; (2) the primary triangle
(t7i-kona) which is Sakti; (3) a figure with eight corners, also consist-
ing of eight smaller triangles, surrounding the primary triangle
(ashta-kona, also called vasu-kona); (4) a figure with ten angles, ten
triangles), su.rounding the above (dasa-kona or dasara); (5) another
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figure of ten angles (also ten triangles®, surrounding the above
(and therefore called bahir-dasdra. ‘outer ten-angled figure’, in
contradistinction with the above, which is called, in relation to
this, antar-dasira ‘inner ten-angled figure'); (6) a figure with
fourteen angles (also triangles) surrounding the above (chatur-
dasara); these five (from 2 to 6) being regarded as ‘Female-fields’
(Sakti-chakras); (7) a circle in the form of a lotus with cight petals
ashta-dalapadna enclosing the above main part of Sri-chakra;  (8)
another circle surrounding the above in the form of a lotus with
sixteen petals (shodasa-patraka); and (9) the square field in which
the above is positioned (charurasra or bhitpura); these three
together with the first, viz., the central point, being the four
‘Male fields® (Siva-chakras).

Not included in the main pattern but figuring in the com-
position of Sri-chakra are the three concentric circles (tri-valaya
Or fri-vrtta) representing the triple worlds, surrounding the 8th of
the enclosures (viz,, shodasa-patraka) and enclosed within the three
lines (tri-rekhad) surrounding the 9th enclosure (viz., bhiipura).

While the usual view is that among the nine triangles that
constitute the main portion of Sri-chakra, four represent Siva and
five Sakti, there is also a view (in Kdmalkald-vilisa) that all the
nive triangles are Sakti-chakras, representing nine female deities
(or aspects of the mother-goddess) : Vama, Jyeshtha, Raudri,
Ambika, Parasakti (represented by the so-called ‘female’ triangles);
Iccha, Jiiana, Kriya and Santa (represented by the four so-called
‘male’ triangles).

In the main design of Sri-chakra, composed of the nine com-
mingling triangles, the angles of course are of primary importance.
They signify the points of union of Siva and Sakti And they are
s0 many projections of the central point (bindu) which is enclosed
within the fundamental triangle (known as Kdma-kald, signifying

_the residence of the mother-goddess, in her aspect as intentionality
(or desire). The Sanskrit word kona for angle literally means that
which makes possible articulated sound '(iczmati vadayaty ancna),
It signifies the first form the invisible point takes. It also means
the ‘top of a weapon’ (astrasya agrari), the weapon or instrument
in this case being the Sri-chakra design. In terms of spatial exten-
sion, it is described as a corner, enclosed on two sides but open
on the third.
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Besides these angles, there are two other kinds of points in
the main design that are held significant and sacred: the points
where two lines meet, unite or intersect (sandhi, defined as® ‘dvi-
rekha-sangama-sthanam’) and the points where three lines: meet
(marma-sthana or vital points, defined as ‘tri-rekha-sangama-stha-
nam’). The sandhi has significantly the form of the vagina (bhaga)
and symbolizes the act of union (sandhana) as a result of which
two distinct lines or words become aspects of one figure. It is in
the latter sense an expedient (yukti), The marma is any vital spot
which needs to be guarded; it is the seat of life (jiva-sthana), the
very nature (Svariipa,) or essence (tattva). There arc twenty-four
unions and twenty-eight meeting-points in the design. There are
of course no such angles, unions or meeting points outside the main
design, enclosed by the three concentric circles (trivrtta). :

The motif of the union of Siva and Sakti is sought to be
evoked in the entire Sri-chakra in a more comprehensive way. The
various geometrical forms that arc involved are seen as pairing off:
the central point (bindu) with the fundamental triangle (tri kona);
the eight-cornered figure inside (ashfdra) with the eight-petalled
lotus (ashta-dala-padma) outside; the two ten-angled figures
(dafdra, the inner and the outer) inside the girdle with the 16-petal-
led lotus (shodasapatraka) outside; and the 14-petalled figure
(chatur-dasara) with the surrounding square (chaturasra, bhiipura).
It is because of such a union (which is six-fold) that the design
itself is called ‘Yogini’ in Varivasyd-rahasya. The powers that aid
the union of the devotee with the mother-goddess in the design are
called yoginis (‘Unifiers’).

The union of Siva and Sakti is the central idea In Sii-chakra;
it is in fact the corner-stone of the Sri-vidya philosophy: If the
universe is comprehended by the twenty-five psycho-physical
orinciples (tattva) which are fundamental to existence and experience
(in accordance with the systemic framework provided to all Indian
thought by the Samkhya school), the commingling of Siva and
Sakti (fiva-sakti-yoga) is the twenty-sixth principle (tattva), which
pervades the whole design but endures in an unmanifest manner.
The non-separability (avinabhdva) of the male and female principles
is in fact the significance of Sri-chakra.

The nine chakras tepresent the initial emanation of the
phenomenal universe from this transcendental principle (srshfi),
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intermediary preservation of the order, growth and harmony in
the universe (sthiri), and the ultimate dissolution (viz., not destruc-
tion but absorption) of the universe (Sanhdra). The three chakras
that are on the periphery (viz., the square bhiipura, sixteen-petalled
and the eight-petalled lotuses) are taken together to constitute the
centre of emanation (srshfi-chakra). The two chakras that consti-
tute the middle portion (viz., fourteen-cornered figure and the two
ten-angles figures, inner and outer) are known as the centre of
preservation (sthiti-chakra); and the three interior chakras (viz.,
cight-angles figure, the primary triangle and the central point) are
known as the centre of apsorption (sashdra-chakra). The first
centre is said to be presided over by Moon (soma), the second by
Sun (stirya), and the third by Fire (agni). The three represent the
triad, called Tripura, wherein the three are inseparable and
fundamental. ;



Preparation of Sri-Chakra

There are two ways of counting the nine enclosures: one,
starting from the central point (bindu) and moving outwards, ending
with the square that surrounds the whole design (hhiipura); and the
other, starting with the outermost square and proceeding inwards
till the central point is reached. These methods are in accordance
with the two traditions of preparing the Sri-chakra and also
conducting worship. Being a mystic diagram, there are several
restrictions pertaining to by whom, how, and when the design is to
be prepared. The restrictions acquire validity because power is
said to be infused into the design even as it is prepared.

The person who undertakes to prepare the Sri-Chakra must
be proficient in the Sri-vidyi lore, pious, and a practitioner of ‘the
‘Samaya’ or ‘the Kaula’ school. He must be austere in his life
and unflinching in his devotions. The Sri-chakra must be prepared
by him as an act of worship, observing all the ritualistic details,
and with the purity of body and mind. He should be fasting, silent
and secluded while preparing the sacred design. After the prepara-
tion he must keep it for a specified period in his own worship,
before giving it to the person by whom he was commissioned to
prepare it. He must not accept money or gifts for preparing the
design or for giving it. The Sri-chakra cannot be sold or bartered.
The ideal condition is when the teazher prepares it and passes it
on to his pupil along with all the instructions regarding its worship,
including the mantra specific to it. '

But when a person receives the Sri-chakra which has already
been prepared (viz. not specifically prepared for himself), then the
power in the design enters only after continued worship of it in
accordance with the scriptural prescriptions,
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Any error in the preparation of the main part of the design
will preclude the descent of power into the design. The interior of
the design more particularly (viz. the bindu, trikona, ashtdra) must
be very carefully prepared, for the power of the design is focussed
there. The two lotuses, the three concentric circles and the outer
square are details about which such great care need not be taken:
they do not constitute the integral part of the design, although
they have their own ritualistic significance and relevant symbolism.

There are two methods of preparing the Sri-chakra which are
in vogue: the Kaula method and the Samaya method. The Kaula
method follows the line of ‘absorption’ (Saihdra-krama), and i-
given in Lakshmidhara's commentary on Saundarya-lahari (verse
11). The texts give involved instructions, and it is not always easy
to formulate a standard procedure. Roughly the sequence of
drawing is as follows:

(1) A circle is drawn first; and within it nine parallel and equi-
distant lines are drawn across, beginning with the bottom-most line
and moving up, three short lines occupying the central portion, on
either side of which a line touches the circle on both sides; and
beyond these lines are two other lines of decreasing length. These
nine lines serve as bases for the nine triangles that constitute the
$ri-Chakra. These lines are said to represent the nine stellar bodics
which regulate the activities on earth including human nature and
behaviour: sun, moon, angiraka, budha, brhaspati, $ukra, Sani,
rahu And ketu. The first four represent the $iva factor, while the
latter five the Sakti factor.

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

Then, from the ends of the second top two lines are drawn
that convergé in the centre of the eight lines below.

(3) The lines from the ends of the second line (from top) are
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drawn and made to converge in the centre of the ninth (bottom-
most), and likewise the lines drawn thus forming another set of two
intersecting triangles.

(4) The two long lines that run across and touch the sides of
the circles are then taken up. Lines from the ends of these lines are
drawn so as to form a triangle, the apex of which touches the circle.
The two intersecting triangles thus formed produce a six-angled
figure (shat-kona).

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

(6) The shortest of the three lines in the middle portion, which
is also the midmost line among the nine lines, is finally taken up.

The lines from the two ends of it are made to converge at the centre
of the third line from it,

The Samaya method of preparing the Sri-chakra, follows the line
of ‘emanation’ (srshti), and is given in Ji@idrnava-tantra (cf. also
Sri- Vidyaraava-tantra, 1, 8, 10-33). It begins by drawing a triangle
inside which is the bindu) with its apex upwards (viz, facing west,
or away from the devotee), and by drawing another triangle with
its apex downwards (or towards the devotee), cutting the first
triangle above the bindu. A third triangile is formed, apex upwards,
from a base drawn across the apex of the first triangle, Thus is
formed thc pattern of eight triangles (ashta-kona), and on this basis
the pattern of ten inner triangles (antar-dasdra), the pattern of ten
outer triangles (bahir-dasira) and the pattern of fourteen triangles
(chaturdasara) are drawn.

Successive extension of the lines is the main procedure
employed here; and the principles involved are increasing the
number of triangles from one to three, from three to eight, and
from eight to ten, and distinguishing of the meeting places of lines
(sandhi and marma), thereby forming fourteen triangles out of the
outer tem.
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Thus, there will be nine triangles, four of them with apex
upwards (viz., away from the devotee), signifying the fields of
Siva or Agni, and five with apex upwards (viz., towards the
devotee) signifying the Sakti-fields, 43 angles, 24 sandhis (points
" where two lines intersect) and 24 (or 28 according to Lakshmi-
dhara) marmas (where three lines meet).

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

Drawing the eight-petalled lotus and the sixteen-petalied
lotus surrounding this main portion, encircling the whole by three
concentric lines and enclosing the whole again on all sides by ‘the
earth-stretch’ are done at the end in both methods. In fact, they
are regarded as inessential details, and may even be altogether
dispensed with, according to some traditions (as, for instance the
Hayagriva-satpradiya), while in some other traditions they are
drawn as decorative details and are not involved in the worship
rituals (as in the Ananda-bhairava-sampradaya). It isonly in the
tradition known after Dakshinamirti that these perpheral details
are held as important as the interior pattern of nine triangles.
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Varieties of Sri—Chakra

Many are the varieties of Sri-chakra But principally it is
graphic or iconic. The graphic variety involves lines, either engraved
or drawn, while the iconic variety is three-dimensional. In the
graphic variety, it is usual to distinguish different parts of the
design by different colours. The colours are also specified in the
texts. However, areas of the design are coloured only when the
design is drawn on paper or on the ground. When inscribed on
metal, colours are omitted. Colours do not in any way add to, or
alter, the nature, significance or power of the design; they only help
to distinguish the enclosures easily, and may enhance the aesthetic
appeal of the design. Colours, however, emphasize the enclosed
spaces. But the enclosing lines are important in Sri-chakra.

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




24 Sri Chakra

The iconic variety is frequently called meru, because it assumes
the form of a mountain. If the form is that of a low mountain, it
is ardha-meru. 1t may be carved in stone or crystal, cut in precious
and semi-precious stones, or modelled in wax and cast in metal
(gold, silver or copper as mentioned above). Unlike the graphic
variety where all the nine chakras are on the same plane, this
variety projects the chakras on different elevations.

There are three sub-varieties in the latter: (a) the three outer
chakras (viz., srshfi-chakra) all on the botlom Ievel, the three
middle chakras (viz., sthiti-chakra) on the middle level, and the
three inner chakras (samhara-chakra) on the top level; (b) the outer
square (bhitpura) on the bottom level, the lotus of sixteen petals
(shoda$dra) and the lotus of eight petals (ashta-dala padn:a) on the
middle level, and the main portion (viz., the nine triangles inter-
s_tz‘éting) all on the top level (inscribed or embossed on a flat surface);
and (c) each of the nine chakras is on a different elevation, and the
nieru looks like a gradually rising mountain peak, with the square
hase (bhiipura) and pointed top (bindu), other chakras being
arranged 1n the ascending order.

The lay-out of Sri-chakra is three-fold, as given in Sri-
Vidyarpava-tantra. . Where emanation of the phenomenal universe
from the central point (srshti) is the prevailing idea, the enclosures
of the chakras are arranged in the form of a mountain and are
identified with the sixteen nirya deities (to be explained later). The
lay-out then is called Meru-prastdra; it is prescribed as suitable for
hermits, celibates and the less evolved devotees. When the prevail-
ing idea is preservation- of the universe (sthiti), the chakras are
all laid out on the.same plane, and are identified with vasini-
vagdevards (to be explained later). The lay-out in this case is called
Bha-prastara; and is recommended as suitable for pious house-
holders. When, however, the idea of dissolution (Jaya) prevails, the
central point (bindu) stands out prominently, and the other chakras
are arranged in one, two, or three elevations, and are identified
with the matrkas (to be explained later). The lay-out here is called
Kailasa-prastara, recommended for ascetics and renunciants.

There is another way of classifying the Sri-chakras which is
simpler than the above. When the entire design is inscribed,
¢mwbossed, or drawn on a flat surface in flush with the ground, it
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is called bhit-prshtha. When the inscribed, embossed or drawn
design is supported by a dwarf pedestal, raised like the back of a
tortoise, it is called kacchappa-prshtha. . When the inscribed,
embossed, or drawn design is held aloft by a tall structure, or when

the design assumes the form of a mountain with the chakras on
-different elevations, it is called meru-prshiha.

Further, the yantras of Sri-chakra fall into three groups accord-
ing to the modes of their employment. (1) When the yantra is a
permanent one {inscribed on stone or on metal plates, or carved in
stone, or cast in metals), and fixed to the ground, it is ackara
(‘immovable’), Once it is ceremonially installed and consecrated,
it becomes worthy of worship for all time, without any need for
periodical renewals. (2) If, on the other hand, the yantra is drawn
by hand on an carthern plate, on a wooden plank, on bhilrja
surface or on paper, or inscribed on a metal plate not fixed to a
pedestal, its efficacy depends upon its proper consecration before
the worship rituals begin; and it ceases to be worthy of repeated
worship after it is used once. On each occasion of worship the
yantra must be prepared anew and consecrated afresh. Not being
fixed to the ground, such a yantra can be carried about, and thus it
is chara (‘mobile’). (3) The third group of yantras consists of 'lhe
design inscribed or carved in metal, crystal, gem and so on, and
worn on the body (as pendants, rings or amulets). These are
necessarily small in size, and do not admit ritualistic worship.
They are, therefore, not consecrated in any manner. This group is
called dhdrana-yogya (‘fit to be worn on the body’l. Its efficacy
consists in its being breathed into, touched and given by a holy
man; it has no value when bought in a market.
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The Nine Enclosures

Sri-chakra is visualised as an claborate mansion, in the inner-
most apartment of which abides the mother-goddess in all her
majesty and glory. But the mansion presents a series of coverings
or enclosures, passing successively through which we reach the
sanctum. Each of these coverings hides the divine presence in a
series of phenomenal and psychical projections and presentations;
but it is nevertheless suffused by the divine presence. It can also
illumine the devotee’s path. That‘is why each of thess encloures
(@varana) is regarded as a step in our journcy towards the sanctum
of the mother-goddess, as a station in our onward spiritual pro-
gress which consists in the increasing identification of the indivi-
duated being with the absolute Being.

There are nine of these coverings or enclosures (avarana from
root vr, ‘to cover'), beginning with the surrounding square signifi-
cantly called ‘the earth-stretch’ (bhii-pura), which includes within
its spatial scope the entire design even as the earth includes all
vegetation and all animals that live on it, and ending with the
central point (bindu), which is the natural abode of the mother-
goddess. "Each of these has its own name, a characteristic physical
form and a specific spiritual significance ; its own appropriate
colour (signifying the approach tendencies), a presiding divinity
(chakra-nayika or chalkresvari) who is merely a variant form of the
mother-goddess abiding in the central point, a class of specific aids
in the spiritual progress of unification (yogini) representing diffe-
rent agpects of the mother-goddess, and a particular seal-divinity
(mudra-devaid) who welcomes, purifies and delights the devotee
(mudarm rati)

The spiritual aids (yoginis) assume a special role in Sri-chakra
worship. They. are so called because they make explicit the
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sequential unification of the male and female aspects of the chakra
in each enclosure. They are, in fact, symbols of the urges, aspira-
tions, inhibitions. limitations, obstructions and powers within the
individual devotee himself. They are aids for the devotee, but they
derive their power to aid from the mother-goddess whose presence
in the heart of the devotee confers this power on them. Tradition
gives their number as 64 crores, and describes them as constitut-
ing the retinue of the mother-goddess (maha-chatuh-shashti-yogini-
gana-sevita).

Thus, Sri-chakra is verily the body of the mother-goddess
who resides in the wide world as the adorable power and in the
individual as pure consciousness. The nine enclosures of the Sri-
chakra actually reveal to the devotee her true form which consists
of a graded series of significances, universal and individual, ideolo-
gical and ritualistic, expressive and experiential; and hence worship
of each of these is conjoined on the devotee. The worship rituals
involve the presiding deities, aids and guards mentioned above.-
The worship sequence begins with the outer-most enclosure
(bhitpura) and is completed at the innermost enclosure (viz., the
central point, bindu).

(1) The First Enclosure, called ‘Deluder of the three realms’
(Trailokya-mohana).

Its form is that of an ‘all-inclusive square’ (sarvanra-chatura-
sra). It is the wide space in which the entire yantra is poised. On
its outer fringe are three lines (rri-rekha), like ramparts of a fortress
(prakara), one inside the other, and coloured white, red, and
yellow, in order. On the inner side of the space are three concen-
tric circles (¢ri-vreta) surrounding the sixteen-petalled lotus.

The square provides a gateway (portal) on each side called
dmndya. The expression ‘dmnaya’ signifies lineage meant to trans-
mit esoteric knowledge. It is an authoritative instrument of diffu-
sion of cultic ideas. There are four @mndayas, corresponding to the
four directions in which diffusion occurs: 1. East, 2. South, 3.
West and 4. North. Sometimes, dmndyas are counted as six, with
the addition of ‘above’ (#rdhva) and ‘bebow’ (adhara). Here, how-
ever, only four dmnayas are enumerated: (1) the Eastern one, pre-
sided over by Bhuvanesvari, and representing the path of mantras
(maritra-yoga), (2) the Southern one, presided over by Dakshini-
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Kali, and representing the path of devotion (bhakri-yoga), (3) the
Western one, presided over by Kubjika, and representing the path
rituals (Karma-yoga), and (4) the Northern one presided over by
Guhya-kili, and representing the path of wisdom ((jfidna-yoga).
When two other amnayas are also recognized, the one below is
presided over by Tara and represents the path of words (Sabda-
yoga), and the one above is presided over by Bala-maha-tripura-
sundari and represents the path of liberation (moksha-yoga). 1t
is usual, however, to include the amndya ‘below’ in the Southern
amndya, and the dmiaya ‘above’ in the Northern one. The amnayas
are taken to correspond with the chakras in the body: the imnaya
‘below’ with milddhdra, the Eastern dmndya with svadhishthana,
the Southern one with mani-piira, the Western one with arahata,
the Northern one with visuddha, and the amndya ‘above’ with ajfia.

The outer-most line surrounding this square is the residence
of the ten spirits accomplishment (siddhis), four of them stationed
at the four portals, another four at the four corners (called upa-
amndayas), one above (rdhva) and one below ((adhara). These spi-
rits represent abilities to become minute (anima), swell into
magnitude (mahima), to become light (laghimd), to become heavy
(garima), to lord over (iSitva), to desire (icchd), to subjugate
(vasitva), to attain the objects of desire (prakamya), to get pleasures
(bhukti), and to actualize all intentions (sarva-kdamasiddhi). These
are powers to be acquired for self-protection along the spiritual
journey.

The second line surrounding the square represents the eight
minor ‘mother-deities’ (mdtrkas), four of them stationed at the
doors and four at the corners. They are creatures of passionate
longing (Brahmi), of violent anger (Mahe$vari), of insatiable avar-
ice (Kaumari), of dazed fascination for the world (Vaishnavi), of
piggish obstinacy (Vardhi), of tormenting jealousy (Indrani), of
sinful disturbances (Chamunda) and of benign inspiration towards
merit (Mahalakshmi). They have their consorts (bhairavas): black-
bodied Asitdniga, indignant Ruru, fierce Chanda, thoughtless
Krodha, intoxicated and proud Unmatta, envious Kapala, terrible
Bhishana, and absorbing Samhara respectively.

The inner line surrounding the square represents ten feminine
guards carrying scals of authority (mudrd-sakti) or guardians of
the ten directions (dikpalas): Sarva-samkshobhini (‘agitating all’)
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stationed in the West; Sarvavidravini (‘chasing all’) in the North,
Sarvakarshini (‘fascinating all’) in the East, Sarva-vaarh-karl
(subjugating all’) in the South, SarvonmadinT (‘driving all mad’)
in North-West, Sarvanku$a (‘goading all’) in North-East, Khechari
(‘moving about in thin air’) in South-East, Sarvabija (‘sprouting
everything’) in South-West, Maha-yonT (‘the great source of all
things’) below, and Sarvedvarl (‘ruling over all’) above.

Nine of these guardian spirits belong to the nine individual
chakras, and the last one (also known as Trikhandika) belongs to
the composite Sri-chakra, pervading all the parts. The symbolism
is also current so that each of these guardian spirits rules over the
six chakras in the body (milddhara at the base, svadhisthana,
maniplra, andhata, vifuddha and &jfia), the sahasrdra (centre of
pure consciousness), the larhbikdgra (the centre of vision), and the
bridge of the nose.

The three lines surrounding the square are taken to represent
the feet, knees and thighs of Sri-chakra personified as the deity.
The divinity that presides over this enclosure (chakresvari) is Tri-
puri and the aids of the mother-goddess here are all manifest
(prakata-yogini). The enclosure symbolises the first part of the
emanation-chakra (srshti-chakra), denoting ‘emanation-emanation’
(srshti-srshti). The amndya-nayika is Bhuvanedvari, (‘the ruler of
the worlds’), and the male-consort (bhairava) is Sada-§iva. It may
be recalled that Sadasiva constitutes the plank of the cot on which
the mother-goddess is seated. Further, [this enclosure stands for
the materialist philosophy (charvaka-dar§ana), which is the most
external and world-oriented among the viewpoints.

(2) Second Enclosure, called ‘Fulfiller of all hopes’ Sarvasa-
pari-piraka).

Its form is that of the lotus of sixteen petals (shodasa-patraka),
immediately within the three concentric circles (fri-vrtfa) and out-
side the lotus of eight petals. It has already been mentioned that
the trivrita or the set of three concentric circles do not constitute
an enclosure. The Hayagriva-tradition omits it altogether, the
Ananda-bhairava-tradition concedes its presence butignores its
ritual involvement. It is only the Dakshind-miurti-tradition that
recognises its role in the design as well as in the ritual. It is said
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to represent the three human values (tri-varga): virtue, wealth and -
pleasures. It is taken as representing the philosophy based on
smriis.

While delineating the petals, it is prescribed in some texts that
there should be no space left between the petals. Such space is tec-
hnically called ‘kesara’ (defined as ‘dala-dvayamadhyavakasa’)
which is said to spell harm. But there arc some old drawings of
Sti-chakra where spaces between the petals are quite prominent.

The deity presiding over this enclosure is called Tripurei, and
her aids are unmanifest or hidden (gupta-yogini). The powers that
control this enclosure are sixteen in number, represented by the
sixteen petals of the lotus from the East in counter-clockwise order:
aftractions pertaining to desire (kd@mdkarshint), intellect (buddhya-
karshini) ego (ahainikarakarashini), sound (sabda-), touch (sparsa-),
form (rupa-), taste (rasd-), smell (gandha-), thoughts (chitta-),
fortitude (dhairyd-), recollections (smrtyi-), verbal labels (nama-),
sources of phenomena (bija-), sellhood (dtma-), immortality
(amria-) and body (Sarfrd-). They are indicated by the sixteen
vowels, inscribed on the petals, one apiece starting from the East
in an anticlockwise manner

The corresponding center in the human body is miladhara-
chakra. The enclosure symbolizes the second part of the emanation-
chakra, denoting ‘emanation-preservation’ (syshfi-sthiti).  The
dmndya-ndyika is Plirpesvari (also known as Annapurnd). The
enclosure is said to represent the Buddhist philosophy.

(3) Third Enclosure, celled ‘Agitator of all’ (Sarva-
sankshobhana).

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

The deity presiding over this enclosure is called Tripurasundari,
surrounded by her aids who are more hidden than the aids in the
previous enclosure (gupta-tara-yogini). The eight petals of the
lotus represent eight forces which are psychophysical in nature
(ananga, meaning ‘not entirely physical’): Anaiga-kusuma (speech
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and expression, (vdachana) in the East, Ananga-mekhala (apprehen-
sions and receptions, adiana) in the South, Ananga-madana
locomotions, (gamana) in the West, Ananga-madanatura (urges of
the body and eliminations, visarjana), in the North, Ananga-rekha
(pleasurable feelings, duanda) in the South-East, Ananga-vegini
(rejections and reactions, hdna), in the South-West, Ananga-
madandnkusa attention, upddana) in the North-West, and Ananga-
mélini (detachment and dispassion, wpekshd) in the North-East.
They are indicated by the eight consonants beginning with ‘ka’.

The corresponding center in the human body is the navel
region (ndbhi) or the loin (kati).

The enclosure symbolizes the third and final part of the
emanation-chakra, denoting ‘emanation-absorption’ (srshti-samhara).
The amidya-ndyika is Bhavana, and the enclosure stands for the
philosophy centering round Ganapati.

(4) Fourth Enclosure, called “Provider of all prosperity”
(sarvasaubhagya-davil A\,

Its form is that of the fourteen-cornered figure (chaturdasdra,
or bhuvana standing for the fourteen fealms, or Manu standing for
‘he progenitors of the human race in fourteen segments of time),
constituting the first enclosure in the main portion of Sri-chakra
(viz, the complex figure formed by ‘the intersection of nine
triangles).

The deity presiding over this center is Tripura-visini surround-
ed by the aids ‘conditioned by tradition’ (sampraddya-yogini).

The fourteen corners (angles) of the enclosure represent four-
teen of the vital channels (ndd7) in the body. They are, from the
East in.anti-clockwise order; Sarva-sankshobhini (‘agitator of all’,
alar:bushd-nadi), Sarva-vidravini (‘chaser of all’, kuhi-), Sarva-
karshini (‘attractor of all’, visvodarad-), Sarvahlada-karini (delighter
of all', varana-), Sarva-sammohini (‘deluder of all’, hasti-jilva-),
Sarva-stambhini (‘arrestor of all’, yaso-vati-), Sarva-jrihbhini
(‘releaser of all’, payasvini-), Sarvikarshini (‘attractor of all’,
alternately called Sarva-vasarh-karl (‘controller of all’ gandhari-),
Sarva-rafijani (‘delighter of all’, piisha-), Sarvonmadini (‘maddener
of all’, Sankhini-), Sarvartha-sadhani (‘accomplisher of all objectives’,
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sarasvafi-), Sarva-sampatti-piirani (‘provider of all wealth’, idd-),
Sarva-mantra-mayi (‘made up of all the mantras’, a'ternately called
Sarva-dvandva-mayi, ‘made up of all phenomenal duality’,
sushumnd-). They are indicated by the first fourteen letters of the
alphabet.

The corresponding center in the human body is the anahata-
chakra in the heart region.

The enclosure signifies the first part of the ‘preservation’
chakra (sthiti), denoting ,‘preservation-emanation’ (sthiti-syshii).
The amniya-nayika is Adya-kili, and the enclosurc represents
the Samkhya philosophy.

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

_ Its form is that of a ten-cornered figure (dasara), immediately

surrounded by the above; it is specified as the ‘outer ten-cornered
figure’ hahir-dasara), for it encloses another figure of the same
nature,

The deity presiding.over this center is Tripura-$ri, surrounded
by aids who are beyond the reach of sensory apprehension
(kulottirna-yogini).

The ten corners of the figure house ten auspicious deities, from
the Bast in anti-clockwise order; Sarva-siddhi-prada (ensuring all
attainments), Sarva-sampat-prada (bestowing all wealth), Sarva-
priyamkari (doing only the most dcsirable), Sarva-mangala-karini
(bringing all the good things), Sarva-kama-prada (fulfilling all the
desires), Sarva-duhkha-vimochani (removing all sufferings), Sarva-
mrtyu-prasamani (counteracting all portents of death), Sarva-
vighna-nivarini (overcoming all obstacles), Sarvanga-sundarl
(comely in all the limbs), and Sarva-saubhagya-dayini (gifting all
prosperity). They are indicated by the five consonants beginning
with ‘ka’ and the five consonants beginning with ‘cha’. The number
‘ten’ also signifies the ten incarnations jof Vishnu, which secured
the welfare of the words.

The corresponding center in the human body is the visuddha-
chakra at the throat.
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The enclosure signifies part of the ‘preservation’ (sthiti-)
chakra, denoting ‘preservation-preservation’ (sthiti-sthiti). The:
amnaya-ndyiki is Paramadya-kali, and the enclosure stands for
Vedic philosophy (Vaidika-darsana).

(6) Sixth Enclosure, called ‘Protector of all’ (Sarva-raksha-
kara).

Tts form is that of a ten-cornered figure (dasira), immediately
inside the above, and therefore specified as ‘inner’ (antardasdra).

The deity presiding over this center is Tripura-malini, attended
by aids who are ‘embryonic’ (nigarbha-yogint),

The ten corners represent ten powers of the vital fire (vahni-
kald): Sarvajni (‘*knowing all’, associated with rechaka, elimination),
Sarva-Sakti-prada (‘bestowing all powers’, pdchaka, digestion),
Sarvai$varya-pradd (‘bestowing all wealth’, soshana, removing the
defects of the stomachic fire), Sarva-jiiana-mayi (‘full of all know-
ledge’, dahaka, burning), Sarva-vyadhi-vinidini. (‘undoing all
diseases’, plavaka, flooding with rasa to help the digestive function),
Sarvidhara-svariipi  (‘supporting all things’, /lsharaka, bile-
secreting), Sarva-pdpa-haril (‘dispelling all misery’, kshobhaka,
churning food), Sarva-raksha=svariipini (protecting all beings’,
Jribhaka, yawning), and Sarvepsita-phala-prada (‘granting the
fruits of all that one wants’ niohaka, causing fainting). They are
arranged in the corners from the East in an anticlockwise manner.
They are represented by the five letters of the ‘ta’ group and five
of the ‘ta’ group.

The corresponding center in the human body is the manipiira-
ciakra, but it is said to be situated batween the eye-brows.,

This figure is desctibed as of the nature of fire (agni), and it
symbolizes the ‘third part of the ‘preservation’ (sthiti) chakra,
denoting ‘preservation-absorption’ (sthiti-sahdra). The amniya-
nayikd is Siddhi-kd%, and the enclosure rcprésen[s the solar
philosophy (saura-darsaia).

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

The deity presiding over this center is Tripura-siddha, attended
by aids who are described as ‘secret’ (rahasya-yogini). The eight
corners represent the powers responsible for, or the expression of
the eight fundamental urges: Va$inT (‘subjugating’, associated with
$ita, cold), Kame$l (‘lording over desires’, ushua, heat), Mohinl
(causing confusing, or Modini, causing happiness, sukha, happiness),
Vimali (‘purifying’, duhkha, pain). Aruna (‘of the colour of ruddy
dawn’, icchd, desire), Jayini (conquering’, sartva, wisdom), Sarvesi
(‘lording over all’, rajas, activity), and Kaulint (‘of the family’, also
called Kula-sundari, ramas, inertia), arranged in the eight-corners
of the figure from the East in an anticlockwise manner. They are
also described as ‘deities of self-expression’ (vag-devatds) who are
very close to the mother-goddess (Lalita). The number eight
symbolizes the eight forms that Siva assumes (Rudra, Bhava, Sarva,
I4ana, Pasupati; Bhima, Ugra, Mahddeva). They are represented
by the five letters of the ‘pa’ group and the letters ‘$a’, ‘sha’
and ‘sa’.

The enclosure symbolizes the first part of the third chakra,
‘absorption’ (sarmhdra-chakra), denoting ‘absorption-emanation’
(sarhara-srshti). The corresponding area in the human body is
said to be the forehead (/alata), or alternately svadhishthana-chakra.
The amnaya-nayiki is Samaya-kubjiki, and the philosophy
represented here is Vaishnavism.

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

(8) Eighth Enclosure, called ‘Bestower of all attainments’
(Sarva-siddhi-prada). '

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

The deity presiding over this enclosure is Tripuramba (‘the
mother of the triad’) attended by aids who are ‘exceeding secrets’
(ati-rahasya-yogint),

The three corners of the triangle represent three forms of the
power of the mother-goddess: Kame$vari (presiding over the
Kamariipa-pitha; symbolizing Moon; representing Vama or the-
Vomiter of the expressive tendency, viz, Brahma’s power of
creation; and standing for the unmanifest aspect of Nature, viz.,
avyakta-prakrti). In the eartern direction, Vajre$vari (presiding
over the Parnagiri-pitha; symbolizing Sun; representing Jyeshtha
the first-born, viz., Vishnu’s power by preservation; and standing
for conscionsness, mahar) to the right, and Bhaga-malini (presiding
over the Jalandhara-pitha; symbolizing Fire; representing Raudri
or Rudra’s power of dissolution; and standing for the ego,
aharmikdra) to the left.

The three angles of the triangle also represent threc forms of
speech: pasyanti, madhyama and vaikhari, The triangle is, there-
fore, called ‘Specch-born (vag-bhava). The form of the triangle,
representing the union of Siva and Sakti, is suggested by the way
in which the diphthong ‘e’ is written in Sanskrit. This vowel is
formed by combining (guna) two vowel sounds ‘a’ (symbolizing
Siva) and ‘i’ (representing Sakti). It is interesting to note that in
the Guhyasamaja tradition of the Vajrayana cult in Tibet also, the
letter ‘e’ symbolizes the ‘triangle of ‘Vidya’, comprehending the
three-fold liberations ; voiduess, wisbless and signless.

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

Regarded as the head (mastaka) of the mother-goddess, the
figure is likened to sahasrdra-chakra in the human body, It is

imagined that in the central space is situated the Uddiyana-pitha
the most important Tantrik center. The mother-goddess, thus
represented is ‘three-fold in residence’ (symbolizing the three
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Tantrik centers Kdmariipa, Pirpagiri and Jalandhara, represented
by three dots arranged to suggest a triangle), and in the empty
space enclosed by the three is her unmanifest (hidden) abode
(Uddiyana). Kamarupa is the left-eye, Purndgiri the right-eye
and Jalandhara the point between the eye-brows; the three units
also symbolize the three fundamental tendencies of existence:
desire {icchd), kpowledge (jiidgna) and activity (kriya). Tripurd
suggests not only the composite character but also the unitary
basis. :

This center symbolizes the second part of the third chakra of
absorption (sarithdra), denoting “absorption-preservation’ (sarmhara-
sthiti).

The primary triangle, when taken to represent the iconic
form of Lalita (Raja-rajeSvari), the eight-cornered figure surround-
ing the triangle suggests the five basic elements of phenomenal
existence (tanmdira, earth, water, fire, air and dkasa), symbolized
by the five arrows of flowers (paficha-bana, which is also the
symbol of Kama): passion (rdga) symbolized by the noose (pasa);
aversion (dvesha), symbolized by the goad (aikufa); and mind
(manas) symbolized by the sugar-cane stalk (ikshu-danda), all of
which are held by the deity.

The primary triangle is white in colour, signifying pure sativa.
The dmnaya-niyika is Ghora-kubjika, and the philosophy refpre-
sented is Sakta.

(9) Ninth Enclosure, called ‘Filled with all bliss’ (Sarvananda-
maya). .

Although called an ‘enclosure’, it is actually the point (bindu),
which is central to the primary triangle (and to the whole pattern
of Sri-chakra). In fact, the primary triangle is merely the manifest
form of the central point. The point is the actual mandala or the
abstract Uddiyapa-pitha in which the mother-goddess resides
(bindu-mandala-vasini, Mahodydana-pithastha).

The deity that presides over this point-region (baindava-sthéana)
is Tripura-sundari, Lalitd, Kamakala, Para-bhattarika, Maha-
Kamesvari or Sri-vidya. She is the empress of the entire kingdom
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of Sri-chakra (Sri-chakra-rija-rajesvari). The aids that attend on
her are ‘secret beyond all secrets’ (parapara-rahasya yogini). This
center is red in colour, for it represents the deliberation of Sakti
(vimar$a), primordial spurt of activity (rajo-guna), upon the foun-
dational consciousness that is Siva (prakasa). The center thus is
the ‘field of deliberation’, which is the indissoluble union of the
subjective and objective counterparts of experience, the ‘I’ and the
‘This’, viz., Siva and Sakti.

In actvality, the central point is composed of three dots (or
drops bindu-traya), or three ‘fires”: (a) Moon (soma), red in colour,
representing the ida channel (or the left channel in the human con-
stitution); (b) Sun (siirya), white in colour, representing the pirgali
(or the right vital channel); (c) and Fire (vahni, agni), of mixed
colour and representing the central vital channel sushumng. Tha
three dots are arranged in the form of a triangle.

The top dot symbolizes the head of the deity as also the sign
in Sanskrit for the unmodified nasal or unusvéra, ‘m’; and the pair
of dots at the bottom symbolizes the breasts of the mother-goddess
and also the sign for the unmodified sibilant or visarga, which also
means ‘creation’, ‘emanation’, ‘projection’. The two sounds are
interesting. While producing the sound 7 (the unmodified or neu-
tral nasdl), we close the two lips together and the sound moves
inward; while produclng the other sound (viz. ‘h’, unmodified
sibilant) we part the lips, and the sound moves out. The former
illustrates the act of ‘gathering up’ (samhdra) while the latter
‘emanation’ (srsh;i). The one central point becoming three is an
act of ‘swelling’ (ucchiina). This is how the central point becomes
the primary triangle in Sri-chakra.

The center symbolizes the final part of the third chakra, of
‘absorption’ (sarhdra) denoting ‘absorption: absorption’ (sarhdra-
sarmhdra). It is because of the complete absorption of the pheno-
menal projections into the very sglf of the mother-goddess and
utter freedom from duality, that the center bears the name filled
with all bliss’. Bliss is defined as ‘resting in oneself’ (svariipa-pra-
tishthd). In the human constitution, it corresponds to the central
outlet within the sahasrara-chakra, viz., brahmarandhra, the aper-
ture on the crown of the head.
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The amnaya-nayika is Vira-kubjika, and the philosophy repre-
sented is Saivism.

Complete absorption is another term for entirety (samashtha,
samasta). That is why the mantra for the form of the divinity at
this center is :

g off aneat gafaat dgHamds sfragifaggradRdt s TIgF
quarfa A9 1




/
The Mantra of Sri-Chakra

One of the most interesting, if also intriguing, aspects of the
Indian thought pertains to the philosophy of languaze. The raw
materials of language are sound-units that constitute the alphabet.
The vowels in Sanskrit from the short @ to the unmodified nasal
m, fifteen in number, are regarded as the ‘male’ principle (Siva),
the foundational and contentless consciousness. From five of them
a(9),1(z), o (M), r (&), and Ir () evolve five groups of conso-
nants (viz., guttarals beginning with ka (%), palatals beginning
With cha (), cerebral or unguals beginning with fa (z), and den-
tals beginning with ra () and labials beginning with pa (7)

The five consonants beginning with ka (F) represent the five
primary forms of matter (the mahdbia), viz., earth, water, fire,
air and akasa. The five consonants of the cha (=) group represent
the pure and bare condition of the same five forms (tranmadtras) of
the same matter, The five consonants of the fa (z) group are sym-
bolic of the five organs of action viz., speech, apprehension, loco-
motion, excretion, and reproduction. The five consonants of the
ta (Ef) group represent five sense-organs, visual, auditory, olfac-
tory, gustatory and tactual. The five consonants of the pa (tT)
group stand for mind (manas), ego (ahamkara), individualized con-
sciousness (buddhi), the feminine principle of action, change and
growth (prakrti), the and the masculine principle of undifferentiat-
ed but inspiring "consciousness (purusha). Thus, these twenty-five
consonants represent the twenty-five principles of existence (tat-
tvas).

The other consonants are evolved from these five consonants:
the liquid ya () and the sibilant $a (ar) from cha (=); the liquid
la (%) and the sibilant sa (&) from (a (z); the liquid va (&) from
ta () and pa () together; and the soft breathing ha (g) from the
unmodified sibilant at the end of the vowel group (visarga). The
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four consonant ya (@) ro (), la (=) and va (7) represent the prin-
ciples of attachment (rdga), wisdom (vidyd), kald-and maya; and
the four consonants sa (w), sha (), sa (/) ha (8) represent the
principles mahamaya, suddha-vidyd, Iévara and Sadadiva. Altoge-
ther, there are fifty letters (15 vowels and 35 consonants), and they
exhaust the universe of existence and experience, of appearance
and reality, of the empirical and the transcendental orders.

The universe bound by the dimension of its unmanifest origin
(Siva) on the one hand, and by the dimension of its manifest emer-
gence and absorption (Sakti) on the other hand, are illustrated by
the whole series of letters of the alphabet beginning with a (3r) and
ending with /a (g). The initial letter stands for the ‘manifesting
consciousness’ (prakasa) of Siva and the final letter for the ‘revie-
wing energy’ (vimarsa) of Sakti. The former is the ‘origin’ (mila),
while the latter is ‘nature’ (prakrei). The universe, thus is a play of
the ‘original nature’ (milaprakrti), which is the mother-goddess or
the matrix of the phenomenal projection (mdrd). The letters of the
alphabet, signifying the several forms of this ‘original nature’, are
thus called ‘mother-like’ (matrkas, ‘mataiva’).

The Sanskrit word aham (3g) formed by the initial vowel (%)
and the final consonant Aa (3) surmounted with the unmodified
nasal (1) signifies egoity (‘I'), which pervades the transactional
world of experiencing and expressive living beings. It is important
to note that the terminal consonant ha (g) is associated with the
last of the vowels, 77, thus suggesting the reassertion *of prakasa
element. The symbolism of aham (‘I') would therefore be Siva-
Sakti-Siva. In fact, the entire group of fifteen vowels beginning
with the short ‘@’ and with the unmodified nasal (anusvdra, ‘m’)
is counted as one principle, the first taftva.

Sti-vidya ideology avoids the dichotomous approach to the
signifying sound (vdchaka) and the signified object (vachya). The
expressing consciousness and the expressed energy are regarded as
fundamentally one. The universe of experience, therefore, is noth-
ing other than the expressive sounds that constitute the alphabet
(visvam vidyabhinnarii). The thirty-six letters (the fifteen taken as
one unit, and the 35 consonants) of the alphabet correspond to the
thirty-six principles (taffvas) that underlie the constitution and
funciion of the universe. According to Varivasya-rahasya, the
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thirty-seventh principle (actually transcending the other principles,
tattvdatira) is involved in an unmanifest manner for it is the neces-
sary ground for the other principles which are manifest in the
universe.

The consonants by themselves are incapable of meaningfully
vocalizing, independent of the aid of Vowels, The consonants as
accommcedated in the alphabet are, therefore, invariably associated
with, and are dependent upon, vowels (like ka, la etc), as Siva on
Sakti. The vowels are said to provide power (Sakti) to the con-
sonants, which are in the nature of mere seeds (bija). It is only
when this germinating power is infused into the consonants that
they become capable of suggesting meanings; otherwise words are
not significant. To transform these ordinary letters into the
‘mother-like’ (mdairka) condition, the composite vowel power along
with the thirty-seventh sound (corresponding to the unmanifest but
implicit rartrarita) is added.

Technically this additive detail is called ‘the moon and the
point’ (chandra-bindu), the moon signifying the collective power of
fifteen vowels tending towards the final unmodified nasal, and the
point (dot) suggesting the twenty-seventh principle. The Moon’s
parallelism with the fifteen vowels taken collectively is derived
from the fact that the moon has fifteen phases (tithi) during each
fortnight, the sixteenth phase being transcendental and unchanging
(Kamalkala-vilasa, 17). Siva is likened to the moon’s digit that, is
visible (‘dar$akhya chandri kald’), and Sakti to the digits that make
the moon visible (‘drshtakhya kala') (4runamodini on Saundarya-
lahari, 1),

The letters of the alphabet are also identified with various
aspects of the divinity. The vowels constitute the head : aanda
the back of the head and face; i and 7 the two eyes; u and i the
ears; the r and rr nostrils, /r and /rr the two cheeks; e and ai the
two sets of teeth, upper and lower; o and au the two lips; the un-
modified nasal (/1) the tongue, and the unmodified mb:lant ah
(visarga), the neck. The consonants constitute the rest of the body.
The fa-group and the ra-group feet; the pa and pha the two arm-
pits; ba, bha and ma tactile sensations, the navel and the heart.
The other consonants are the vital currents inside the bgdy.

The articulated awareness in the form of sounds designed tc
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obtain, crystallise and communicate kno-vledge concerning the
most fundamental principles governing the universe, is in the
Tantrik lore designated vidyd. It consists essentially of individual
letters of the alphabet, and specific sounds articulated. Vidya thus
means not only verbal knowledge but the underlying conceptual
framework. The term Vidya is generally employed to mean an aspect
of the mother-goddess. The tantras speak of ten such mother-
goddess (dasa-vidyas) who are identified with different sound patterns
and their symbolisms: Kali, Tara, Shodasi, Bhuvanesvari, Bhairavi,
Chinna-masta, Dhiimavati, Matangi, Kamali and Bagald-mukhi.
Of these ten, the first two are described as maha-vidyds, the next
five as vidyas, and the last three as siddha-vidyds. The first group
of vidvas is meant for only advanced devotees: the sccond can
benefit even ordinary devotees. But the third is prescribed only for
devotees intent on magical skill and desirous of violent results.
‘They -are mostly involved in witchcraft, and sorcery, and necessitate
antinomian practices. :

The third of these ten vidvds is known as Sri-vidya, also
known as ShodasT (or the divine girl of sixteen years), because the
mantra of this mother-goddess consists of sixteen letters (with the
addition of the sacred seed-syllable Sri to the normal fifteen-
lettered mantra). A variant of the mantra consisting of fifteen
letters (with the -omission of the terminal Sri) is known as paiicha-
dasi. This vidya is a peculiar arrangement of letters (vowels and
consonants) in three units, which signify the thirty-six (in paficha-
dast or thirty-seven in shodasi) principles already mentioned. That
it is the verbal formulation of the visual Sri-chakra will be discussed
later. Sri-chakra is essentially the mantra of fifteen (or sixteen)
letters; and the mantra is itself the form of the mother-goddess.

The universe of fifty letters (mdatrakd-chakra) is accommodated
in the rays of light (kala) which sustain the universe: the vowels
are the sixteen aspects of the Moon (fifteen for the days of the
fortnight, and one for the transcendental aspect which is beyond
change). The twenty-four consonants beginning with ka represent
the twenty-four aspects of the Sun; and the ten consonants begin-
ning with ma are the ten aspects of Fire.

Thus the matrka-chakra comprises three fields (¢ri-pura), three
types (tri-vidha), or three parts (tri-khanda). Hence the mother-
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goddess who symbolizes this triad is Tripura (Vdmakesvaratantra).
She also signifies the three powers that confirm her presence in the
powers of cognition, action and inténtion. In her aspect as the
power of cognition, she is designated as Vagisvari (the field being
called Vagbhava-chakra); in her aspect as the power of action,
she is Kamesvari (the field being called Kamaraja-chakra); and in
her aspect as the power of intentions she is Par@-Sakti (the field
being called Sakti-chakra).

In the iconic representation of the mother-goddess, the first
field (Moon) is regarded as her head, the second (Sun) as her torso,
and the third (Fire) as her feet. In the verbal form that she
assumes, the entire body comprehends the field of fifteen *mother-
like’ letters, which are collectively called Pafichadasi. Pafichadast
(or Shodasi, with the addition of another seed-letter Sri) is not
merely the mantra of the mother-goddess; it is the mother-goddess
herself even as the ninefold yantra is the body of the mother-
goddess.

The tradition that advocates the use of this mantra mentions
twelve pioneers: Manu, Chandra, Kubera, Lopamudra, Manmatha
(Kama), Agastya, Nandi, Siirya, Vishnu, Skanda, Siva and Durvasa
(Krodhabhattaraka). Many of these names do not suggest histori-
cal persons, except Lopamudrd, Agastya and Durvasa. Sri-
Vidyarnava-tantra (7, pp- 114-115) mentions that different versions
of the same mantra-were taught by others like Dharma-raja, Agni,
Naga-raja, Budha, Brahma, I$ana, Rati (wife of Kama), Jiva and
Varuna. These versions are extant, but they are not in vogue.
The only versions that popularly prevail are those associated with
Agastya (‘Hadi’ version) and his wife Lopamudra (‘Kadi' version).
The latter is said to be older and is more popular. All versions
alike take the hymn in Sankhayana-Sruti as their common
authority.

The following hymn is cited as the mnemonic description of
the mantra (cf. ‘Praka$a’ on Varivasya-rahasya).

FHY qif: wAar asafoargn gar Arafwrataa: |
g awe qrar T qusAaT faeammassffar o

An explanation of the words used:
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F1q: (Eros)=%; MfT: (gource) =1; FH=T (goddess)=§;
astaifr: (Indra) =@; 731 (Skanda) =&f; 281 =38

wrafxear (air) =F; w9 (Sky) =3; g@=m;

again TFT = FI, FFAT =T F = ; =HIAT = 5}

The hymn cited as a mnemonic description of the mantra
produces this maiitra of fifteen letters in three groups, known as
kiitas (peaks) or klaindas (sections).

(1) Fgga1 Fn
(2) gasgs1 Fn
(3) wxF=a1 F

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

(1) ga=sai &
(2) sasga1 Fn
(3) aFa1 Fu

This alternate version commences the mantra with the letter sa
and is therefore known ‘hadi-vidya (‘the formula commencing with
ha'). The former tradition, said to have been promulgated by
Kiama (Eros), is ascribed to a line of teachers: Parama-éiva,
Durvasa, Hayagriva and Agastya, and it is more popular all over
the country than the other one. Tantra-raja-rantra and Vamalkes-
varatantra are its chief authorities. The latter tradition goes back
to Lopamudra, wife of the sage Agastya, and was prevalent in
Kerala. The main text on which this tradition relies is Tripuro-
panishat. There is a belief that the ‘Kadi’ tradition is not only
older but more important. It insists on virtue, discipline and
rituals, while the other tradition is said to be more lenient about
these things.

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

(1) illumination (bhidsa);
(2) emanation (srshfi);

(3) Preservation (sthiti);
(4) absorption sarmilirti);

(5) indeterminate state (niraklya).

Another version, designed to free the mind of all normal
thouchts, and transform it so that it is inoperative in the normal
framework but active in spiritual practice (wnmani) has been
mentioned.

As was said earlier, only two versions have been in vogue
among the general run of practitioners: ‘kadi’ and ‘hadi’. The
structural difference between the two versions is mainly in the
number of effective letters used. When the repeated letters are not
counted, the ‘kadi’ version has seven letters (F g <@ Fi g 7),
while the ‘hadi’ has only five (g @ % & £I), The latter omits two
letters e and 7, both of which are very important in the ‘kadi’
tradition. That is why the ‘kadi’ tradition, adopted by one of the
most important among the texts of Sri-vidya, viz., Lalita-trifai-
stotra, is held in high esteem.

There is another view which emphasizes the primacy of one
or the other of the three units in the fifteen-lettered mantra. The
view known as Kali-krama (also called Kundali-krama) begins the
mantra with the unit & T @ 1 (and hence designated ‘kadi-vidya’).
It underlines the satfva (benevolent, knowledge-oriented) aspect of
the mother-goddess. In terms of the paficha-sandhya ritual, the
_mantra is worshipped as Kama-kala-kali at dawn, as Bhuvanesvari
at noon, as Chimunda at dusk, as {Samaya-kubjikd at night, and
as Kidipafichadas$i at midnight. This is prescribed as most suitable
for householders.

The view known as Tara-krama (also called Samavarodhini-
krama) begins the mantra with the unit& % & gV, (thus called
‘sadi-vidya’), emphasizes the rajas (dynamic, action-oriented) aspect
of the mother-goddess. In the paficha-sandhya ritual she is worship-
ped as Dakshind-kali (or Aniruddha-sarasvati at dawn, as Tara at
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noon, as Bala at dusk, as Jfiana-sarasvati at night, and as Sadi-
paiichadasi at midnight.

The third view known as Sundari-krama (also called Harmsa-
Ecriima) begins the mantra with the unit & & g @ &Y, thus called
hadi-vidya’ and emphasizes the tamas (malevolent, ignorance-
oriented) aspect of the mother-goddess who is worshipped as
Adyé-kéli at dawn. Tara at noon,Chinna-masta at dusk, Bagala-
mukhi at night, and Hadi-pafichadasi at midnight. This issaid to
be suitable only for those engaged in black magic; sorcery and
other such evil mechanizations.

Householders are forbidden to adopt either the Tard or the
Sundari-krama; the satrva-oriented Kali-krama alone is prescribed
for them as safe and at the same time effective. What has been
said till now refers to the fifteen-lettered mantra of Sri-vidya
kljown as paficha-dasi. But an older tradition (contained in
JAdndrnava, 24, 28) speaks of ‘shodasi’ (the mantra with sixteen
letters, figuratively described as ‘the girl of sixteen’) as the real Sri-
vidya. It is praised as the best of vidyds, but great secrecy is
attached to it: “Do not impart to the undeserving this sixteen-
lettered lore, even if you are threatened with death. This lore must
be guarded as a great secret like one’s private part. When the
devotee’s mind gets absorbed in the feet of the guru, like salt in
Water, it is only then that the great vidya is to be communicated to
him out of compassion”: This lore is said to be the hidden import
of all the Vedas, Sastras, purdnas and the yamalas.

But the sixteen-lettered ‘shoda$i’ is substantially the same as
the fifteen-lettered ‘paiicha-dasi’, using the same letters in the same
order, but it adds the seed-syllable of prosperity, ‘Srim’, at the
end. The form it would then take would be:

FIFuiaI giigasgaigiasal ghlann

But then. the nature of the mantra would alter significantly.
Instead of the three units (khandas) of the ‘pafichadas$i’, we have
here four units, ‘Srim’ itself constituting the fourth unit, called
‘transcendental unit’ (turiya-khanda). In the ‘pafichada$i’ the
transcendental form is said to be subtle, unmanifest and implicit,
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whereas in the ‘shodaéi’ it becomes articulate and explicit. Thus,
instead of the thirty-six fatfvas expressed in the ‘pafichadasi’, the
‘shodasi’ speaks also of the thirty-seventh rartva beyond the rativas.
The expression ‘Sri-vidya’ refers to the importance of this ultimate
but pervasive principle represented by the syllable ‘Sri’.




3

The Mantra Symbolism

The mother-goddess has a form consisting of fifteen aspects,
corresponding to the {ifteen phases of the moon. But the sixteenth
aspect that the variant nzansra shodas? includes is pervasive in all
the phascs and is verily the enlirety of the mother goddess in her
natural aspect as pure existence, consciousness, and bliss (Subliago-
daya). ‘Pafichadasi’ also enumerates (his as the transcendental
aspect (iurisa-\iifa), but more by implication than by explicit state-
ment. The explanations of the mantra of fifteen letters always
reckon four units, the fourth, however, not including any letters of
the mantra.

There are also extensions of ‘pafichadasi’ like the seventeen-
lettered mantra (saptadasa-vidva) which has, at the end, “hamsa”
(Rudrayamala), the eighteen-lettered ‘Kamaraja-ashtadasa-vidya’
with the initial addition of “aim™ in the first unit, “hrira” in the
second, and “$rim”’ in the third (ﬁ TUAEN g’f BIgAH G

glisfigss gf I1) ; the twenty-one-lettered mantra in Siddha-yamala
(FoLa1gTigasga goana: g & Q= # w1z
and the thirty-seven-lettered ‘pard-vidya’, which takes this form:
HQFAl a: TF U g FY 4l wel 7
SR i I - i I H e

NI A I B TP - TR T

[

There is also a ‘mahi-shodaii’ with 28 letters: eight seed-syllables
of ‘pafichadasi’ (fifteen letters) and the first five seed-syllables in
the reverse (viloma) order.

In all these instances, the basic structure is that of ‘paficha-
dasi’, and care is always taken to group the letters and other seed-
syllables into three explicit units, with the fourth unit either spelt
out or implicit. Even when absent.or undefined, the fourth unit is
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the one that endows unitary significance on the mansra. The three
explicit units are like unto the body of the mother-goddess (mila-
kita-traya-kalevara™, Lalita-sahasranama’, while the implicit
fourth is her very self. Seed-syllables like wim, kinii and $rim emp-
hasize this fourth unit which is regarded as ‘secret’ (rafasya).

Bhaskara-raya, the most revered authority on Sri-vidyd, roun-
dly tells us that ‘‘those who merely know how to articulate the
marnfra without understanding the meaning thereof are like don-
keys carrying loads of sandal-wood; the utterance of words with-
out a knowledge of their import will not lead to any accomplish-
ment, even as ghee poured on the ashes will not help light a fire”
Varivasya rahasya, 2,54-55). And he suggests that meanings are
manifold: general sense, traditional import, secret teaching, practi-
cal import, etymological meaning, explanations based on word-
power, total meaning etc. “In short, there are as many meanings
as there are letters in the padichadasi”.

Broadly, however, meanings are two-fold: (1) explanations
of the essential symbolism and verbal imagery involved; and
(2) communications of practical significance meant to guide the
devotee in the ritualistic details and in the contemplative acts with
preliminaries like nydsa, etc. The latter are of course, beyond the
scope of this (or any other) book. The former two (essential
symbolism and verbal imagery) are both elaborate and diffuse; and
much of the imagery has now become obsolete. Works of com-
paratively recent origin which seek to offer symbolic explanations
for the mantra can be forbiddingly complex, abounding in flights
of imagination (like Trikanda-sarartha bodhini, Sri-w'dy&-.sar}kera-
bhashya and Paiichadast-rahasya-vivarana), But works of celebrated
writers like Gaudapada, Lolla-Lakshmidhara, Bhaskara-raya and
Girvanendra-sarasvati attempt to present the traditional view-
point that it is the primal symbolism (adi-vidya) which provided
the inspiration for the Vedas and the rest of the religious and
philosophical lore in the country (‘sarva-veda-$astrdndm api
karana-bhata’). There may be some truth in the argument that this
symbolism goes back to hoary antiquity.

Pafichadasi has, as has often been mentioned carlier, fifteen
letters arranged in three units called (khandas), or assemblies, or
peaks (kifas). The first unit is called ‘Vagbhavakiita’ and contains
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five letters. The first letter, guttaral ka, stands for Kameévara, the
principle that governs our intentions and desires; it stands for the
field of waking life where the sense-organs and mind transact with
the phenomenal world (Jagradabhimani-visval). The letter is ex-
plained as derived from the root which means ‘to illumine’ (kan
diptau): and in this sense, it is the principle of consciousness
(buddhi). 1t is also the vital principle in the human constitution,
and it is the symbol of Self (ka-karasya datmarvachiivai). Finally
‘ka’ is said to represent ‘kama’, the cosmic urge to find expression
and fulfilment; or Brahmai, the creator in mythic imagery.
The consonant ‘ka’ is actually the union of the sound ‘A’ with the
vowel a (Siva-Sakti).

This is an important letter as it occurs thrice in the mantra.
‘It is said in Svacchanda-samigraha that the letter suggests three
kinds of devotees (upasakas): ‘sakala’ (impure, inferior, involved
only in actions), ‘pralayakala’ (mixed, midling, engaged in action
as well as knowledge), and ‘vijianakevala’ (pure, superior, holding
on to knowledge only).

The second letter is ‘e’, which stands for the feminine counter-
part of the above, Kames$vari or Lakshmi. The symbol ‘e¢’, which
resembles a triangle when written in Sanskrit, typically stands for
the mother-goddess as the source of all things. It is derived from
the root which means ‘to remember® (ik-smarane), and represents
the dream state, where the mind is dynamic svapnabhimani-taijasah).
If *ka’ is Brahma, ‘e’ is the power of Brahma to manifest, express
and denote. It is therefore represented as Brahma’s spouse,
Bharati.

The central point (hindu) enclosed in ‘a triangle (trikona),
which signifies the consonant ka followed by the vowel ‘e’, symbo-
lizes the union of Siva and Sakti which is responsible for the
emanation, preservation and dissolution of the world, as suggested
in the opening verse of Saundarya-luhari. The former (Siva) is
represented by one half of the yantra (composed of four triangles),
while the latter (Sakiti) is represented by the other half (composed
of five triangles). Together they bring about all the nine enclosures
that go to constitute the whole yantrg,
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There is also an explanation that Siva represents the Vedntic i
Absolute (avikrta-chaitanya, brahman) and Sakti the power of mdyd,
the unjon of the two being responsible for the world (Padartha-
chandrika on Saundarya-lazhari). 1n the Samkhyan framework, the ‘
union of Purusha and Prakrti is the corresponding ideology
(Dindima-vyakhya on same). The central point (bindu) is in mystic .
and poetic imagery styled as the ‘ocean of ambrosia’ (sudha-sindhu), ;
within the ‘abode of the wish-fulfilling crystal house’ (chintamani-
grha), viz, the triangle, surrounded by the nipa-trees (viz., the
lines of the yantra.)

The third letter ‘i’ stands for Vishnu, for the etymological '
significance of the roots of the two are the same (iyate vyapnoti).
Pervasion of consciousness throughout experience is indicated by i
the involvement of individualized but undifferentiated consciousness
in the state of deep sleep (sushuptyabhimani prajiiah). 1t is also
referred to as Mdya, the power of cosmic projection and concur-
rent obscuration of the reality. The letter ‘T’ is said fo resemble
a dark cave which covers, encloses and hides.

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

The seed-syllable ‘irim’ which comes at the end of this group ‘
of four letters is not a part of the first unit, but a ‘crowning of
Peak’. ‘Hrim’ is an especially sacred syllable representing "the
mother-goddess herself. It is a composite sound, consisting of the
seed-letter ‘ha’ (meaning ‘sky’ or ‘void’), the sound ‘r’ (repha
signifying ‘fire’), and the terminal letter ‘I’ (Manmatha). The first
constituent ‘ha’ is said to be white in colour, the second constituent
‘ta’ red in colour, and the third constituent "1’ blue in colour. The
three constituents thus represent the three gunas (sattva, rajas and
tamas), which are indistinguishably dissolved in the mother-goddess
as mitlaprakrii. A second explanation is also given: ‘ha’ stands for
Siva, ‘ra’ for Sakti, and ‘" for their union resulling in utter
tranquility. :


deen dayal pandey
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The same seed syllable (hriri) is repeated at the end of the
second and the third units. Technically ‘Arin?’ is called the ‘streak
from the heart’ (Arllekha), viz., ardent aspiration of the devotee.
This is also considered as the one-lettered mantra of Maya or
Bhuvaneévari (who not only governs the three worlds but with-
draws them into herself). The etymological significance of ‘hrim’
is ‘bashful’: the phenomenal world as yet unmanifest or withdrawn
(safikocha) is in a state of hiding in her, but it has all the potentia-
lities of unfolding and manifesting. This seed-syllable, which is
extensively employed in Téntrik rituals is described as the tantrik
cquivalent of the Vedic ‘Om’ (tantrika-pranava). It gives the sense
of completion: the letters in each unit of the mantra are separale
by themselves ((vyashii), but the employment of ‘hrim’ at the joints
(kiita) transforms them into a unity (samashii). That is why the
position of ‘hrim’ is figuratively described as ‘knot’ (granthi), the
first being brahma-granthi, the second Vishnu-granthi and the third
Rudra-granthi.

The terminal sound ‘m’ (bindu, anusvara) has along with it the
crescent moon (ardhachandra) and the invisible powers (rodhini,
nada, nadanta, Sakti), which are present only when the seed-syllable
is articulated, and not when written. This complex seed-syllable is
identified with the supreme mother-goddess (paradevata), whose
presence and power are sought to be packed into the manira. The
import of each preceding letter is imagined as flowing into the suc-
ceeding one, and the imports of the entire series coalesce in the
terminal ‘hrim’.

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

The first kifa, according to the ‘hadi’ tradition, is obtained by
replacing the first three letters (ka, e, i) by the sixth (ha,) the
seventh (sa) and the first (ka) of Kadi-pafichadasi.
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Bhéskara-raya in his Varivasya-rahasya tries to draw out the
significance of the famous gdyarrf hymn from this unit of paiicha-
dasi: ‘ka’ standing for ‘‘tat”, ‘e’ for “savitur varenyam”’, ‘i’ for
“bhargo devasya dhi”, and /@’ for “mahi”. The third quarter of
the hymn, being meant by the peak symbol ‘hrim’, also includes
the unarticulated fourth quarter.

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

The other new letter ‘sa’ is taken to signify aid in the enjoy-

ment of pleasures, mundane as well as spiritual (siyante, from so,

““to enjoy’ or sd ‘to procreate’). It is taken to represent the cool rays

of the Moon. The letter ‘/a’ (which is also found in the first unit)

means here ‘plenty’ (ddhikya), when taken along with the final peak-

-rsyllable hrim’ (viz., lahrir). The syllable ‘Arim’ in the second unit,
however, has the same significance as in the first.

The third unit, called Sakti-kata,’ has four letters (s, ka, la,
hrin) all of which are repititions from the first or second units. The
three letters (sa, ka, la) taken together, however, mean ‘entirety’
(sakala), viz., all the tattvas from the transcendental Siva to the
phenomena] earth (‘sa’ is the symbol for Sakti, and “/a’ for the
carth).

Of the letters that go to form this mantra, ‘ka’ occurs twice,
and ‘ha’ also occurs twice. They signify the Male ingredients (Siva).
The other single letters all bzlong to the Female (Sakti). The com-

posite seed-syllable ‘Arim’, which occurs thrice, is both Male and
Female.

The three units are described in Rudra-yamala as representative
respectively of the three cosmic powers; Fire, Sun and Moon; the
three gods, Brahma the creator, Vishnu the preserver, and Rudra
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the destroyer; three supreme values of human life, dharma (life in
accordance with divine law), artha-kdma wealth:and pleasures, and
moksha (the final freedom from phenomenal involvement); the three
aspects of the Vedic lore, Rgveda, Yajurveda and Sdma veda; the
three linguistic arrangements (cchandas), gayatri, trishfup and
jagail.

Each of the units has its own characteristic and colleclive seed-
syllable: ‘ainy’ for the first, “k/im’” for the second, and ‘sauk’ for the
third. The three together constitute the sound-body of the mother-
goddess. Hence the gayatri for Tripurd takes the following form;

@ fagud faag | &t s1Heag = wrafg
aY: ae: fFaear gTEa 1

The expression ‘Meru’ (Sumeru) meaning the limit that must
not be crossed, even as the highest golden mountain of' that name,
applies equally to Sri-chakra and to the Sri-vidyda-mantra. The
expression is derived from ancient mythical lore common to many
Asian countries, that in the centre of the universe is the most res-
plendent mountain, that it is made of solid gold and studded with
jewels on the slopes, soaring unimaginably high; that it has three
peaks, and that on the middle one the heavens are located. The
three peaks are said to be the residedce of three gods; of Brahma
on the Western peak, of Vishnu on the eastern peak, of Siva on the
central peak. The base of the mountain is square in shape, each
side being differently coloured; and the fourteen worlds are arrang-
ed around the base. It is the king-of mountains; and the beings that
dwell on it are free from sorrow, old age, disease and death, We
find descriptions of it in many purdnas (e.g. Bhdgavata, 5,16
Matsya-purdna 95, 7 and Narasimha-purana, 30, 14, 45).

In the Tibetan lore, Meru is the mountain located in the middle
of the milky ocean, rising high on a base of four sides, having
flights of steps on each side made of gold, silver, sapphire and
amber; around the base are grown the wish-granting trees (kalpa-
vrksha), decorated with a thousand victory banners fluttering in the
breeze. The mountain faces east; and the four continents surround
the base. The three peaks of the mountain represent the three dia-
monds (vajra): body, speech and thoughts. We have an excellent
and symbolic account of this mountain in Ratnakara-$inti’s Mery-
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mandala, extant today only in its Tibetan translation,” Mandal-gyi-
choga.

Sri-chakra is a representation of the Meru mountain, the King
of mountains (chakra-rdja), and the idea of three peaks (tri-kiita)
dominates this conception. Each peak formed like a triangle has
three sides; and on each side is a chakra. Thus there are altogether
nine chakras, yonis or enclosures entering into the structure of Sri-
chakra. The mantra appropriate to Sri-chakra also has three parts
(tri-khanda), corresponding to the three peaks of the yantra, repre-
sented by the Moon, Sun and Fire, There are again nine letters
(navdrpa) in the mantra corresponding to the nine enclosures
(navavarana) of the yantra; and they exhaust the entire universe.
Thus the mantra also is a meru (‘navaksharo merur ayam brah-
manda-golakah’). :

The mantra of Sri-chakra is significantly called matrka-chakra,
the mystic pattern of seed-letters, arranged, as already explained, in
three units representing Moon (S2ma), Sun (Sitrya)and Fire (Agni).
The supreme deity that presides over the mantra as well as the
yantra is Tripura, the goddess of three fields. The triad is the domi-
nant motif: the shree individual units and the union of the three as
the fourth (furiya). The three comprehend all the details of the
world and spiritual practice, and the fourth (implicit in each of the
three) is the highest objective of spiritual endeavour.

The primary triangle (kona-trava) in the yamtra along with
the central point (bindu), as the fourth detail, is regarded as the
initial seed-letter ‘airit’ (‘e¢’, representing the triangle as explained
in the previous section, along with the dindu), from which the
entire mantra evolves. The letter ‘e’ itselfis the symbol of the union
of Siva (‘a’) and Sakti (‘i*). The form of the diphthong ‘¢’ in Sans-
krit is enough to establish the identity of the yantra and mantra,
which are imagined to represent Siva and Sakti respactively. The
central point (bindu), like the unmodified nasal ‘7, is beyond con-
crete reprcsenthtion or explicit vocalization. It is regarded as the
‘fourth’ (ruriya), implicit in the three concrete units of the triangle.

The three units (kiitas or khandas) in both the yantra and the
mantra are also called chakras. The three chakras are Fire, Sun
and Moon, with Brahma (formless) as the fourth. The three cor-
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responding institutional directions (@mnaya or samaya) are East,
South, and West, with North as the fourth; the spiritual centres
(pithas) in them are respectively Kamariipa, Parndgiri and Jilan-
dhara, as Uddiydna ag the fourth; and the three presiding deities
are Kamesvari, Vajre$vari and Bhagamalinl respectively, with
Mabhatripura-sundari as the fourth.

The three powers (Sakti) : Vima (with her consort Brahma),
Jyeshtha (with her consort Vishnu) and Raudri (with her consort
Rudra), with Santa (‘tranquil’) as the fourth, correspond to desire
(iccha, associated with Bhirati, the spouse of Brahmd), knowledge
(jiidna, associated with kshiti, the spouse of Vishnu), and action
(kriya, associated with Aparnd, the spouse of Rudra). The three
principles (tattva) are : Self (arma), liberating wisdom (vidya) and
the ultimate good (siva), with entirety (sarva)_ as the fourth. The
three selves are : the individual self (@fmd), the inner self (anrar-
atma), and the highest self (paramdtma), with the enlightened self
(jiianatma) as the fourth. The conditions of the individual self
are three : wakefulness, dream and deep sleep, with turiya as the
fourth. The cognitive process {puta) also involves three units :
the knower (jidrr), the knowledge (jiidna) and the known (jiieya),
with their perfect union (s@marasya) as the fourth. The verbal ex-
pression (fabda) is three-fold : cognizable although indistinguish-
able (pasyanii), distinguishable but inarticulate (madhyama), arti-
culate, expréssive and suggestive (vaikhar?), with ‘transcendental’
(para) as the fourth.

It may be recalled that the different parts of the Sri-chakra
are inscribed with different groups of letters of the Sanskrit
alphabet, each letter symbolizing an aspect of the power of the
mother goddess. In the tradition of the Kuildsa-prastara layout,
Sri-chakra symbolizes the identification of 50 letters (matrka)
with the mother-goddess. The two decorative parts, viz., the sur-
rounding square (bhiipura) and the peripheral triple girdle (tri-vrita),
are left out in such an inscription. In each of the petals of the
sixteen-petalled lotus (shodasSa-patraka), one of the sixteen vowels
is inscribed, ‘a’ at the eastern entrance, and the others moving in
séquence in an anti-clockwise manner. ‘On the petals of the eight-
petalled lotus (ashia-dala-padma), groups of consonant letters
ate inscribed from ‘ka’ to ‘ksha’. The vowels are forms of Sakti,
and the consonants of Siva : thus these two lotuses by themselves
signify the conjunction of Siva and Sakti.
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The enumeration of the letters of the alphabet is continued,
one letter in cach corner, from the four cornered figure (charur-
dufira) till the eight-cornered figure (ashia-kona). The -eight-
cornered figure is inscribed with composite seed-syllables. The
primary triangle (mitla-tri kona or Vaigbhava) has in each of its
corners a unit (khanda) of the paiichadasi-manira, the first unit in
the eastern corner, facing us when kept horizontally (or at the
apex below when held vertically) the second and the third units in
the two corners on the right and to the ieft of the apex. The
central point is usually left uninscribed, because it is beyond both
visual representation and verbal expression. When, however, the
point is made to swell into a circle (ucchiina condition), the founda-
tional male seed-syllable ‘O#t’ and the seed-syllable specific to the
mother-goddess ‘71’ are inscribed.

There is an account of how each of the nine chakras in the
rantra is evolved from the letters included in the fifteen-lettered
mantra, ‘paiichadasi’ (cf. Varivasyd-rahasya, 2,99-100). From the
latter ‘kca’ occurring thrice in the ‘pafichadast’ and signifying the
powers of desire, knowledge and action, and from the letter ‘7’
which together represent the union of kdma and kald, the central
point (bindu) evolves, This is the first chakra. Two subsequent
chakras {(primary triangle and the eight-cornered figure) arise from
the complex seed-syllable ‘Arim’. The next three chakras (com-
prising the ‘preservation aspect’ sthiti) evolve from the letter ‘ha’,
occurring twice, and from the letter ‘e’ respectively. The two
peripheral chakras (the two lotuses) are derived from the letter sa’
occurring twice. The final chakra, (viz., the surrounding square)
evolves from the letter ‘/a’, occurring thrice in the mantra.

Each of the chakras has also a spemﬁc mantra :

bhiipura & =T &1: |
shodasa-patraka @ c'rc‘v{"f at:
ashta-dala-padma Y F+t @}: |
chaturda$ara 3 ge=¥ gat: |
bahirdasara g&l: gE3aT} Feql: |
antarda$ara g T &7 |
ashta-kona gf =¥ @: |
tri-kona ged FEwel geea): |
bindu pafichadasT or shodast
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The Tantric Model

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

Tantra being a practical discipline, its concern is naturally
more with the individual practitioner than with the abstract uni-
verse. It holds that the individual containg within himself all the
essential dimensions of the universe; and that the entire universe
unfolds itself in the development of the individual. If the universe
represents diffusion and separation (vyashti), the individual repre-
sents focussing and compactness (samashfi). The presence and the
power of the mother-goddess could, therefore, be discerned more
markedly in the individual at the microcosmic level than at the
macrocosmic,

The tantra ideology, as is well-known, works with the human
model of chakra-organization, The human constitution, in its
essential and abstract structure, consists of six centers of organiza-
tion: mialddhdra at the base of the spinal column (meru-danda),
svadhishihdna just below the navel region, manipiira around the
navel region, andhata in the heart, visuddha in the throat, djia
between the eye-brows. It is important to recognize that they are
not concretely involved in human anatomy or physiology. Thus
all attempts at finding parallels and correspondances are mis-
conceived. They are actually conceptual constructs.
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These are said to be located along the central spinal cord
(meru-danda), within a single tube of exceedingly subtle matter,
extending from the base to the crown of the head. Altogether
thirty chakras are enumerated, of which six are said to be impor-
tant, and are called ‘brahma-chakras’. Each of these is described
as a lotus in form, with varying number of petals; each has its
own characteristic colour, element, sense, breath, god, female spirit,
seed-syllable and symbol. The basal chakra is called miladhira,
meaning ‘root-support’ or foundation. Its location is said to be the
perineum, the seat of pleasurable experience, and therefore its
main character is to be the source of physical desires. It is a lotus
of four petals, signifying the earth element.

Above it is svadhishthana (meaning ‘own-ground’), located 1n
the region of the penis in the form of a lotus with six petals signi-
fying the water element. The third center is called manipira
(‘jewel-filled’); located around the navel, it is in the form of a lotus
with ten petals, signifying the firc element. Andhara (meaning ‘un-
struck sound’) is the fourth center; located in the heart, it is a
lotus of twelve petals, representing the air element. Visuddha
(‘especially purified’) is the center located behind the throat, in the
form of a lotus with sixteen petals, representing the dkasa element.
The sixth center is @jiid (‘all-knowing’ or ‘command’), located bet-
ween the eyebrows, in the form of a lotus with two petals.

Beyond these six centers, which are contained within the indivi-
dual constitution, is the ‘thousand-petalled lotus’ (sahasrara), which
is said to be located about four finger-breadths above the crown of
the head, outside the body. This is the ‘citadel without support’
(nirdlamba-puri) wherein dwells the primal power (adya-sakti). The

six centers are said to house the six divinities Brahmd, Vishnu,
Rudra, Isvara, Sadasiva and Parama$iva respectively; and the
seventh center is the residence of the mother-goddess in her own
natural glory. Sri-chakra as her form is, therefore, a composite
pattern of all the centers of human constitution.

These are taken to correspond with the six directional deities
(@mndya-nayikas) we had occasion to mention earlier. In groups
of two they represent the three aspects of the mother-goddess,
whose presence it is that renders all these chakras active, relevant
and integrated : (1) emanation (miladhdra and svadhishthana), (2)




60 Sri Chakra

preservation (manipiira and andhata), and (3) absorption (visuddha
and @jfia). According to a different reckoning (Kili-krama),
mitlidhdra represents the center of preservation (sthiti - ), manipura
the centre of absorption (samhrii—), andhata the center which is
unnameable (andlhyi—), visuddha the center of illumination
(bhasa—) and éjna the center of final rest (visrama—).

The details of the graphic representation or yantra of Sri-vidya
have been accommodated within this model. The surrounding
square (bhitpura) and the triple girdle (¢ri-vrita) represent the miula-
dhara center (emanation, srshgi). The sixteen-petalled iotus
(shodasa-patraia) and the eight-petalled lotus (ashia-dala) that are
outside the main pattern correspond to the svadhishihana center
(preservation srhiti). They encompass the essential yantra, and in
fact preserve it. The fourteen-cornered figure (chaturdaddra), and
the outer and inner ten-cornered figures (bahir—, and antar-dasara)
represent the manipiira center. (absorption, sam/frti). The eight-
cornered) figure (ashidra) and the primary triangle (trikona) to-
gether correspond with the andhara center at the heart. The
central point (hindu) in its visible aspect represents the visuddha
(anakhya) center, and in its invisible aspect the djad-center or illu-
mination (bhdsd). The transcendental import of the entire yantra
is beyond the djna center stretching till the mystical thousand-
petalled lotus (sahasrdara) on the crown of the head, which in fact
is the seat is of the mother-goddess as the principle of pure and
undifferentiated consciousness beyond the individual and beyond
the phenomenal universe.

The Samaya-system prescribes the worship of the abstract Sri-
chakra in one or more of the above bodily centers, excluding mii/a-
dhara and svadhishthana (which are conceptually regarded as ‘dark
worlds’). Perhaps this prescription takes into account individual
differences with regard to constitutional predispositions to one or
the other of the centers. From manpipiira till the sahasrdra, wor-
ship may be conducted with increasing advantage from center to
center, Worship at manipira will lead the devotee very near the
maansion of the mother-goddess (sdrddhe). Worship at anahata is
said to help him get into the mansion and behold the mother-god-
dess albeit from a distance (salokya). Worship at visuddha helps
him approach the mother-goddess in close proximity (samipya).
Worship at gjiia makes him acquire the same form as that of the
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mother-goddess (saritpya) as he intently beholds the form of the
mother-goddess in accordance with ‘bhramara-kita-nydya’. These
benefits however, are insignificant in comparison with the absolute
union with the object of the devotee’s devotions at the sahasrdra
center; it is of the nature of ‘highest bliss’ (parananda).

The bodily centers are grouped into three units of ‘knots’
(granthi), one represented by Rudra at the svddlishthana center.
another by Vishnu at the andhata center, and the third one by
Brahmai at the ajiid center. These three units correspond to the
triple-girdle (vrita-traya) immediately within the surrounding
square, which represents the thousand-petalled lotus. The devotee
medilates on the identification of this peripheral reality with the
central point (the focus of Sri-chakra).

The visuddha and ajfia centers correspond to the ‘Moon’ unit
(soma-khanda) of Sri-chakra, and they are said to comprehend the
sixteen vowels of the alphabet. The manipiira and andhata centers
constitute the ‘Sun’ unit (siarya-khanda), and they comprehend
twenty-five consonants frem ‘ka’ to ‘ma’. The miladhdira and
svadhishthana centers correspond to the ‘Fire’ unit (agni-khanda),
and they comprehend the remaining ten consonants (‘ya’ to ‘ksha’).
The three units are alike manifestations of the seed-syllable ‘/irisir’,
which is the verbal form of the mother-goddess. Right above the
‘Moon’-unit is the seat of the Moon,; identical with Vishnu; and
right abyve the ‘Fire’-unit is the seat of the Fire, viz, Rudra.
The three divinities symbolize the three-fold powers of the mother-
goddess: emanation, preservation and absorption.

Miladhara and svadhishthana together are designated by the
unit-symbol ‘qinr’; manipiira and andhata by ‘klim’; and visiddha
and djia by ‘sauh’. The three symbols represent Fire, Sun and
Moon respectively. They also correspond to the three units of the
vantra (trikona and ashtakona; dasira-dvaya and chaturdasara;
ashtadala and shodasa-patraka), excluding trivetta and bhipura.
They further symbolize the three involvements of conscious transac-
tions: pramana (means of cognition), pramara (the subject who
cognizes) and prameya (the objects cognized); the three instruments
of knowledge: individualized consciousness (buddhi), ego (ahariikara)
and mind (manas); and the three values of life: dliarma (life accord-
ing to divine law), artha (wealth) and kama (pleasures).
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From -miladhdra to visudiha are ten principles (five bhiitas:
earth, water, fire, air and akdsa; and five ranmartras: smell, taste,
form, sound and touch). From there till dajiid are eleven principles
(five sense-organs, five organs of action, and mind). These twenty-
one principles are accommodated within the main portion of Sri-
t“hi_ikra (from the bindu to chaturdasara). Beyond this (viz., beyond
the "Moon’-unit), is the triple girdle (rrivrera) and the surrounding
square (bhilpura). The four corners of bliipura represent the four
legs of the cot on which the pure sativa (sadasiva) rests as a plank
(trivrtta). The four legs of the cot symbolize the four principles:
maya (Brahma), Suddha-vidya (Vishnu), mahesvara (Rudra) and
sadasivy (Isana). All together, the picture symbolizes twenty-five
1attvas. The mother-goddess unites with the twenty-fifth rarrva, viz.,
Sadasiva; and their union itself is the twenty-sixth rartva (Siva-sakii-
yoga). It is this rartva of union that brings about, pervades and
governs this entire universe of matter and spirit.

The imagery of the cot on which the mother-goddess rests is
symbolically significant. The four legs of the cot stand for the
- four principles underlying the phenomenal world: emanation
(srshti. Brahma), preservation (sthiri, Vishnpu), dissolution (upasarmi-
hdra, Rudra), and withdrawal of the entire world into the subtle
and hidden state (rirodhana, 1$vara). The plank poised over the
four legs (paryaika) represents the fifth principle of the reception
and retention of the withdrawn phenomena in a seed-state until
the occasion for re-emanation occurs (anugraha, Sadasiva). The
four principles represented by the four legs are incorporated in the
fifth principle in jts causal condition and in the form of latency.

The five principles are said to be offsprings of the mother-
goddess: Brahma from her right eye, Vishnu from her left eye,
Rudra from her eye on the forehead, Isvara from her navel, and
Sadasiva from her heart. The underlying symbolism is that these

five deities are merely differentiated manifestations of the mother-
goddess herself, '

Further, Xamikagama describes the human body as the island
of nine pretious stones (‘deho nava-ratna-dvipah’), representing the
nine chakras of the' yanira of Sri-chakra. The reference is to the
traditional imagery of the island of nectar-ocean (sudhd-sindhu),
in which the mansion of the mother goddess (chintamani-grha) is
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situated, surrounded by wish-fulfilling Kadamba-trees. Intentions
are these wish-fulfilling trees (‘sarmkalpah-kalpa-taravah’), which
sprout on the vast island of consciousness (individuated) and
surround the inner spirit of man (jiva), viz., the mansion of the
mother-goddess.

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

The basic theme of Sri-chakra, in its yantra as well as in its
mantra aspects, is the recognition of the fundamental principle of
all existence, and experience, kama-kala. The deity of Sri-vidyﬁ
viz.,, Tripura-sundari (Lalitd, Sri-chakra-rija-rajesvarl) is the
personification cf this principle. ‘Kima’ is a common word mean-
ing “desire’, but its technical usage goes back to the Rgvedic hymn
called Nasadiya-sikta. It is there described as the first principle
to emerge out of the undifferentiated and obscure mass of watery
void, and it functioned as the seed of the mind (nmanaso retah),
the instrument of differentiation (10, 129). Its meaning in the
Vedic context as well as in Tantrik literature, is urge, impulsion,
without a separate agent or an extraneous stimulation. It is the
primordial, in fact original, stress, in the form of movement. It is a
throb (spanda), which brought about sound (rada), which in its
turn brought about the entire and manifold universe.

The +Tantrik ideology gives the following account. The
essential reality, Siva, is mere effulgence: consciousness without a
subjective background or objective context, but containing the
potential of a bipolar and transactional nature (having subject-
object relations). Its phenomenal involvement begins with a surge
of consciousness, prompted solely by its own nature. This is
techniceally known as prakasa (‘illumination’). This initial spurt
of awareness enters into the energy (Sakri) as actualized delibera-
tion or immediate experience, technically called vimarsa (which is
sometimes rendered as ‘inspiration’. The operation of the actua-
llzatlon is likened to the mirror reflecting the form of oneself: this
is the background condition for all phenomena] evolution.

Stress-involved illumination (prakdsa) and the deliberate and
immediate actualization in experience thereof (vimarsa) are respec-
tively white (viz., pure satfva or contentless consciousness) and red
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(viz., rajas or tendency towards dynamism) in colour. When the
former moves in the direction of the latter, the initial ‘sperm’
(bindu) is formed, which is of mixed (red and white) colour. This
is the stuff of which the universe is made. W hen subsequently the
latter moves in the direction of the former in response to the
initial movement,- the bindu swells and becomes the primordial
expression or original sound (nada) which is the feminine counter-
part of the bindu. Siva is the bindu, symbolized by the initial vowel
‘¢’ in the alphabet; Sakti is the nada, symbolized by the final
consonant ‘ha’. Their orginal union is symbolized by the word
‘aharm’ meaning ‘I' providing the subjective framework for pheno-
menal experience. The entire experiential world is only in terms
of this ‘I-notion’ (Siva-siitra).

When the bindu and the nada unite, a compound bindu
emerges, bearing a pure affinity to the male Siva as well as the
female Sakti. This represents the original impulsion about to be
actualized, providing thus the possibility of a phenomenal setting.
It is this that is called Kima. This is a compound (miSra) bindu,
without any intentionality, direction or evocative energy by itself,
But it has two inseparable ingredients: a white drop representing
the male factor and a red drop respresenting the female energy,
together constituting the twin detajls of productive energy,
Emanation is symbolized by the leter ‘ka’ and dissolution by the
letter ‘la’ (short for laya), the two being involved invariably in all
phenomenal processes. Thus, this pair of drops goes by the name
of ‘kald’.

The three bindus (the primary bindu in its isolate character,
and the secondary ones in their male-female actualizations) are
represented by three dots, one above and two below it, thus
providing the corners of a possible triangle.
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The dot on top (bija) represents the unmodified nasal (i)
(anusvdra) in the alphabet (all the vowels comprehended), belong-
ing to Siva; and the pair of dots below (bindu and ndda) the un-
modified sibilant (visarga), suggest creation, emanation, projection.
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The top dot is Siva, the two dots below are Sakti and ndda (union
of Siva and Sakti). The three dots again répresent the three
fundamental powers in the entire universe, viz., the original inten-
tion to manifest or k@ma, at the the supreme level and intention
(icchd) at the phenomenal level; the original awareness of this
primal impulse chit-§akti, and phenomenal cognitions (jfiana); and
the original action of phenomenalization, which the bindu in fact
represents, and the phenomenal action (kriya). Thusthe three
sections of pafichadasi (or of the yantra of Sri-chakra) are basically
involved in a triangle, called Kama-kald. Kama is the union of
Siva (Kameévara) and Sakti (Kame$vari); and kala is the concrete
manifestation thereof.

The symbolism of the three dots which together provide the
main idea of a triangle (consisting of a bent line, vakrarekhd, the
two ends of which are joined by a straight line, rjurekha) is rich
and elaborate. The triangle constitutes the kamakald, the top dot
(angle) standing for kdma (the primordial desire to evolve), and the
two lower dots (angles) representing the actual emanation and the
subsequent withdrawal. The dot representing ‘kama’ is described
as the source (bija), an undifferentiated intention and actualiza-
tion (Siva-Sakti, prakasa-vimarsa), being the preliminary condition
(necessary and sufficient) for the phenomenal projection which is
figuratively known as Vama (literally ‘that which vomits forth the
the phenomenal context’, ‘vamati viSvam iti’), a goddess.

The other lines emanating from the two dots, ‘ka’ and ‘la,
are the twin aspects of actualization, actual emanation and final
absorption, prakdasa (illumination) and vimarsa (immediate experi-
ence). The two lines are figuratively known as Jyeshtha (primor-
dial nature or mila-prakrii, literally the first-born’) and Raudr1
(the goddess of dissolution or absorption).

The three lines symbolize the three gunas or aspects of
of phenomenal projection and three presiding gods satva-Brahma,
rajas-Vishnu, and tamas-Rudra. At the apex of the triangle (viz.,
the top dot) is placed the Sun (siryq, from the root ‘sd’, ‘to
project’); the right corner (or dot) is the place of the Moon
(chandra, from the root ‘chadi’, ‘to please’ and ‘to nourish’); and
the left corner (or dot) of Fire (agni, which is the Sun on earth,
the principle of dissolution and absorption).
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Iconographically, the dot on top (Brahma) suggests the face
of the mother-goddess, and the twin dots below (Hari-Hara) the
breasts of the mother-goddess. Yogiai-hrdaya-tantra prescribes
that the devotee must contemplate the entire traingle (kamakala)
as his own body, the top as his head and the two dots below as
two sides of his body; the straight line at the base (rjurekha) as
his foundational posture dasana), the line to the left going up to
the apex as his effort (sadhana), and the line to the right coming
down from the apex as the desccent of the grace of the mother-
goddess (anugraha).

There is an expression used in this connection: hardka.
This signifies an inverted triangle in the shape of the vagina (yoni)
which is placed under the pair of dots below the dot representing
kdma. The generative organ and the breasts distinguish the
pattern as the basic form of the mother-goddess.
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That the three dots actually constitute a unity (in the form of
a triangle) is philosophically significant.  Sirada-tilaka-tantra
says: “The transcendental Sakri differentiates itself in a tripartite
manner: bindu (point), nada (sound), and bija (source)”.

This is why the concept of ‘triad’ is important in Sri-vidya.
The mother-goddess is called Tripuri, and she has three forms in
which she is worshipped: (1) gross or physical (sthiila, kayika)
in the human form, (2) subtle or verbal (sikshma, vichika) in the
form of the mantra pafichadasi’ or ‘shoda$i’;and (3) transcen-
dental or mental (pard, manasa), in the form of an abstract but
all-inclusive power. In the first from she is worshipped by external
rites (bahir-yaga), either at home (for ones own benefit, svarrha)
or in public places like temples etc., (for the good of the commun-
ity, parartha). In the second form, she is worshipped without
external rituals but through ‘inner sacrifice’ (antar-yaga), by
means of articulations of the manira and meditation upon its
symbolism. In the third form, the body is looked upon as the
temple, and the soul as the mother-goddess installed in it; and
worship is only mental (bhavana).

There are (wo significant traditions in the worship of Sri-chakra
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current in the country. Sri-chakra is designated as the yantra-in-
space ‘(viyat-chakra). And space is two-fold: outer (physical) space,
and inner (psychic) space. Sri-chakra is worshipped as a physical
yantra by the group of devotees known as Kaulas. Kula means
means home, community, family, village or forest. It also means
the group of five sense-organs with characteristic capacities, It
means Sakti, while akula means Siva; the harmonious relation
between the two is known as “Kaula’. Whatever the meaning,
worship here is mainly through elaborate rituals in a community
context; and to a concrete representation of Tripura-Sundari
associated with the physical representation of Sri-chakra. The
carlier Kaulas worship the. yanrra, especially the primary triangle
with the central point within it (yoni), while the later (degenerate)
Kaulas worship the yoni (generative organ) of a maiden,
according to Lakshmidhara (comm. on Saundarya-laharr, 41).

This form of worship is regarded as inferior to the worship
of Sri-chakra at the heart (inner space), resorted to by the group of
devotees known as Samaya. The expression samaya (meaning
‘convention’, ‘pledge’, ‘contract’) suggests symbolism in a three-fold
way: symbolism of the yantra (chakra-rahasya), symbolism of
mantra (paﬁchadaﬁ-rahasya) and symbolism of worship (pija-
rahasya). Worship is here carried on in ones own body by con-
templating on the harmony (samya) between the chakras in ones
own constitution. The harmony is four-fold: correspondance
between the six bodily chakras and the units of the yantra, corres-
pondance between the four sides of the central point (bindu) and
and the sahasrdra; identity of Siva and Sakti with the bindu; and
harmony of the union of Siva and Sakti with the devotee’s body.
Contemplation of these harmonies is the main procedure adopted
in Samaya worship. While the Kaula form of worship is marked
by its interest in external rites, the Samaya form revels in inner
and symbolic worship.

This mode of worship dispenses with concrete images and
external rituals. The devotee carries on contemplation of the four-
fold harmony in perfect solitude and with great austerity. The
canonical basis for this worship is given as ‘five auspicious scrip-
tures’ (Subhdgama-pafichaka), prepared by the five sages Vadishtha,
Suka, Sanaka, Sanandana and Sanatkumara. This approach is
recognized as proper by the Vedic tradition, which rejects the
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Kaula method (established by sixty-four tantras like Maya-samhara,
Yogi-nirjala, Malini-vidya etc.). as ‘uncivilized and lowly’, for they
concern themselves only with physical powers and material gains,
and prescribe practices which are vulgar and erotic. There is also
a ‘mixed tradition’ (misrakam, containing elements from both the
Kaula and the Samaya traditions), represented by a collection of
eight texts (called Chandra-kald-vid yashtoka):  Chandra-kala,
Jyotsnavati, Kalanidhi, Kuldrnava, Dakshir,rc?mz‘zrri—samhird, Barhas-
patyam, Bhuvanesvari-tantra and Durvasa-mata,

According to Lakshmi-dhara, the Samaya outlook holds that
the Sri-chakra is actually identical with the moon (chandra-mandala)
located in the head of every man within the thousand-petalled lotus.
Flooding the entire psycho-physical constitution, the goddess
residing in this moon’s orb, enters through the central channel,
sushumnd, and sleeps in the basal pit (adhara-kunda) in the form of

a serpent. This is the Kundalini-power which becomes the central
theme of Tantrik theory and practice.

It is significant that Sri-vidya is called ‘the lore of the lunar
digits’ (chandra-kald-vidya). The five Samhitds constituting the
Samaya outlook (Subhagama-paiichaka) explain in great detail how
the fifteen letters of the mantra correspond to the fifteen digits
of the moon in each fortnight commencing from the first-day
(pratipat), when ‘the moon comes out of the sun’, ending with
the fifteenth day, when all the digits of the moon come out, it is
the bright fortnight. When al| the digits return to the sun it is the
dark fortnight. The separation of the fifteen digits of the moon
from the sun is ‘full-moon’ (paurnamdsr), and the identification of
all the moon’s digits in ths sun is ‘new-moon’ (amavasya). The
sixteenth digit (shodasi-kald or Sri), however, is present in each of
the digits, which are called ‘nityds’. Incidentally, the Samaya
worship is accorded to all the fifteen digits each day, whereas the

Kaulas confine their worship to the digit that is specific to the day
of the fortnight.

The digits are invoked as forms of the mother-goddess. The
first digit is called Maha-tripura-sundari, the second Kameévari.
and the third Bhagamilini. These three togeter constitute the
primary triangle, which is the immediate unfolding of the central

‘point (bindu), viz., the mother-goddess. Other digits are called
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Nitya-klinna (4th), Bherunda (5th), Vahni-vasini (6th), Maha-
vidya or Vajresvari (7th), Raudri (8th), Tvarita (9th), Kula-
sundari (10th), Nila-patdka (1lth), Vijaya (12th), Sarvamangala
(13th), Jvala (14th) and Malini (15th). Hidden and subtle in all
these digits is shodast (16th); the essential source of light for all
the digits, it is the mila-vidya.

These lunar digits are identified with the several aspects of the
yantra (Sri-chakra), and this is the characteristic feature of the
meru-prastara, as was mentioned earlier. They are accommodated
in the petals of the sixteen-petalled lotus, as one vowel in each
petal and in the eight-petalled lotus as two letters in each petal,
representing the days of the fortnight. Excluding the first two
(which together constitute the central point), the remaining fourteen
digits are accommodated in the fourteen-angled figure. The sixteen
vowels, standing for the sixteen lunar digits, are abbreviated in the
Jetter ‘e’ (the first part of which is ‘a’) and ‘sa’ (which symbolizes
the final visarga in the vowel group) of ‘pafichada$i’. The two
letters are regarded as ‘vital digits’ (jiva-kala) and are combined to
form the central point (bindu). The consonants beginning with
k@ and ending with ‘ma’ are accommodated within the eight-
angled figure and in the two ten-angled figures. The nine letters
beginning with' ‘ya’ are accommodated (repeated twice) in the
fourteen-petalled lotus, and the remaining four letters are accom-
modated in the four Siva-fields. This is known as Kailasa-

prastara.

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

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

the eye-brows). Then the entire body is flooded by the flow of
nectar.

The moon’s orb that is situated on top of the djfid center
consists of the fifteen digits (paiichadasa-nityah) of the moon. The
moon that is located in the centre of ‘the thousand-petalled lotus’
is an aspect of pure conscivusness (chir-kala), pure-bliss (dnanda-
riipa), the very self (dnma), Tripura-sundari.

The ‘basal pit’ (adhara) is dense darkness (andha-tamisra),
the world of darkness (misra-loka). So is the manipiira, which,
although the seat of fire (agni), contains water which reflects the
sun which is the previous center. The andhata center (in the heart
region) is a bright world (iyotir-loka). Above it, the visuddha center
(in the throat) is the lunar world (chandra-loka), that grows out of
the moon. However, owing to contact with the sun, there is no
moonlight in these two centers. It is only the topmost center, viz.,
the thousand-petalled lotus (on the crown of the head) that is the
world of moon-light (jyotsna-loka). The moon that shines there
has unchanging and unfading digits (nitya-kald); the lunar orb here
is Sri-chakra. It may be recalled that in the Sii-chakra design, the
primary triangle is the ‘basal pit’, the eight-angled figure is the
svadhishthdna center, the inner ten-angled figure is the manipira
center, the outer ten-angled figure is the andhata center, the
fourteen-angled figure is the visuddha-center, four ‘male’ triangles
constitute the djid center, and the central point is the thousand-
petalled lotus, the seat of the mother-goddess,
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Some Derivative Deities

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

The first of them, also the most important of the three, is
called (Bala-tripurd), She is imagined as an enchanting young
maiden (‘jagat-tritaya-mohinT’) or as a girl of sixteen (shodasi), the
mother-goddess in her juvenile condition. Those who are unable
to approach Sri-chakra directly are advised to take recourse to the
worship of Bala in her own yantra, given below, and through her
own mantra, consisting of three letters (tryakshari) viz., Aim,
Klim, Sauh, which is, in fact, widely employed in the worship of
the mother-goddess. The fifteen-lettered ‘pafichada$i’ is regarded
as an evolution of the three letters, each serving as a unit (kidifa).
The full formula of ‘paiichadasi takes this form:

TIsCEaglIF Igasgagrian 1 asagin
and the gdyatri of Sri-vidya is :

¢ fagudfa fagrg | &=t F1oead = ofiwfy
gt ae: fFer wsigam |

The first letter (‘ain?’,) is described as the seed of the formula
(?&gbhava). It represents desire (iccha), the second letter knowledge
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(jfiana) and the third action (kriyd). Dakshind-mirti (the cogni-
tion-oriented form of Siva) is the seer of this mantra; the chhandas
is pankii; the devata is Bala-tripura-sundari. The purposes of the
mantra are to attain knowledge #iid literary skill, conquer the
forces of evil and untimely death, and to secure prosperity.

The yantra of Bala-tripurd (regarded as the juvenile or short-
ened version of Sri-vidya) is a design with nine corners (navayoni)
representing nine triangles (six feminine and three masculine), en-
closed within an eight-petalled lotus, the whole surrounded by a
square with portals on the major directions (bhilpura) or by two
squares intersecting. It is formed by the commingling of three
triangles, two of Sakti and one of Siva.

The central triangle (the seat of Bala), which is feminine, is
inscribed with the seed-syllable ‘4in?’, the bottom triangle (also
feminine) with the next syliable ‘K/f##’, and the triangle to its
right (masculine) with the third seed-syllable ‘Sauh’. The mantra
of Bala (aim, kiivi, sauh) is repeated in the same order on the other
triangles. It will be seen that the three masculine triangles contain
the three male members of the mantra, viz., ‘Sauk’. It will also be
noted that the mantra occurs thrice in this delineation.

The eight petals of the lotus contain the gdyarri version of
the Bala-mantia :

ot faguafe fagmg | Fravaf diafy | @ fraar s=hzam o

The eight petals also represent seats of Sakti-worship : Kdma-
rupa (Subhaga), Malaya (Bhaga), Kollagiri (Bhagasarpini), Chau-
hara (Bhagamalini), Kulantaka (Ananga), Jalandhara (Anangadya-
kusuma), Oddiyana (Ananga-mekhald), and Koddha (Ananga-
madana), Worship is conducted in these petals for the eight 1orms
of the mother-goddess: desire (icchd), wisdom ( jiana), action
(kriya), the desire-filled (kamini), the desire-fulfilling (kdma-
dayint) pleasure (rati), the pleasure-loving (rati-priya), the delight-
ful (nandad) and the maddened mind (manonmani).

The surrounding square (or the pair of intersecting squares)
contains the consorts that protect the devotee from harm : Tri-
paurdntaka, Vetala, Agnijihva, Kalintaka, Kapalin, Ekapada,
Bhima-riipa, Malaya and Hatake$vara. The guardians of the




74 Sri Chakra

cight directions (Indra, Yama etc.) are also located on the cardinal
points, or on the corners formed by the two intersecting squares.

The Bala-mantra has several variants. One has only three units:
Y %47 g&l: ; another has six units, the original mantra of three
letters followed by the same letters in reverse order g F L qn:
gt @ ; still another has nine units : 7T &+ g¥ @ %l & g
ot 5fY; there is also a ten-unit mantra called dasarna : @ Y &)
arer fagR wgr |

The fourteen-unit mantra runs thus :
g gt gt : arar fagR fafg &fg 47

It includes a statement of intention. The first unit symbolises
speech (vak), the second desire (kdma) and the third the void of the
sky or contentless consciousness (vyoma).

The seventeen-unit mantra is an expansion of this : &l &r&f
faqt @dfgd 2fg aw: zargr 1 The first composite unit represents
the sage Bhrgu (‘sa’), Brahma the creator (‘ka’), action (‘'la’), fire
(‘ra’), peace (‘santi’, ‘I') and the moon (‘'ri’). The second unit
includes the last letter of the alphabet (‘ksha’), symbolizing the
entirety of speech), fire (‘ra’), the principle of destruction (maha-
kala, ‘m’), the serpent-energy (kundalini, ‘r’), Vishnu, the preserver
(‘va’), and the moon (‘#’). The third unit is the seed of ¢peech
(vag-bija).

Likewise, the following are other variants :

n gl FY g Nz fagt ey iy g

gt ot F1 g 72w @9 0| amEg &= Er i

n gl =t g4 guaR fag aF frag grag w@En il
_ The iconographic representation of Bila is given in the follow-
ing hymn. for contemplation. She is pictured here as a young
lady red in complexion, with three eyes, adorned with a moon on
the head, with four hands carrying a goad, a noose, a book and
rosary :

UAGAT JEAFARGH TGN GFATAUAT |

war favrar wifriatsd samfaaed fagaa am@r
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EreaTt FEFaad areggarfcafar fqaar |
FraprermrATHaZIREEAT samAf® a1

The second divinity is Mantrini (‘counsellor to the mother-
goddess’, viz., wisdom personified). She is also called Syimala
(‘dark in complexion’), and Matangi (or Raja-matangi, in her
capacity to function like the gateway to Sri-vidya). Her maatra
takes the following form :

& € off § 3t &) 3 Am wnafa Amay @ik aaTEg
gagE=aft &l gt b

She symbolizes the second unit of the pafichadasi-mantra, and
therefore she has a formula-form :

em:gaFEA AL

Her yantra is given below:
illustration

She is portrayed as a dark-complexioned lady with two arms,
holding the stringed instrument, Vina (vallakT), in one hand and
a bowl of liquor (symbolizing the liberating bliss born out of
wisdom) in the other, and listening intently to the prattling of a
parrot perched on her left shoulder. Ina variant version, she is
teaching the sport-parrot’ (/ila-suka) the esoteric truth about the
four @mndyas. She wears red clothes and her crown is adorned
with a crescent moon. In this form, she is named Sampat-prada
bhairavi (“the devotee’s associate that brings all prosperity”’).

The third divinity is Danda-natha (‘lady-commander of the
forces’ of the mother-goddess, symbolizing the might of Sri-vidya).
She is also called Varahi (‘hog-faced one’ or ‘the great consumer’)
who destroys the evil forces that obstruct the devotee’s progress,
paralyses the enemies, and leads the devotee ultimately to Sri-vidya.
She is classed as the fifth among the seven ‘mother-like’ divinities
(matrkas), and hence, also called Pafichami. With Kurukulld, she
is accorded the parental status to Sri-chakra. While Kurukulla
represents the full-moon, Varihi (‘the devourer’) represents the
new-moon. And while Vardhi represents the illumination (prakdsa)
aspect of the mother-goddess, Kurukulla is the ‘deliberation’
(vimar$a) aspect, Her mantra is :

§ W g
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As she represents the third unit of the pafichadasi-mantra, her
formula form is :

wawqg greghl

Varahl is also one of the yoginis, taking the form of a boar.
She is said to have lifted up the earth with her tusks to confer
benefits on all creatures, as the consort of the VYaraha incarnation
of Vishnu. She is also described as the form assumed by the power
of Vishnu, or alternately as the wife of the commander of Vishnu's

forces, viz., Vishvaksena,

She is imagined as an eight-armed and three-eyed lady with
the face of a hog, seated under a palmyra tree, and functioning as
the trusted attendent of the goddess (‘devi-chittdnusarini’) and as
her chief counsellor. In this form she is named Chaitanya-bhairavi
(“the devotce’s associate that is strength’), The texts describe her
appearance as fierce (mahd-ghora). As the commander of the
forces, she moves about in a chariot drawn by boars. She is said
to reside in the ocean of sugar-cane juice (ikshu), one of the four
oceans that surrounds the mother-goddess, holding her court in
the island of nine-jewels, and facing the mother-goddess.

Still another divinity associated with Sri-chakra is Pratyangira
whose involvement is mainly with magic and sorcery (kriya); she is
considered to be a powerful repellent of the influences generated
by witch-craft. In Sri-chakra worship she protects the devotee
against all odds and guides him along the right path.

She is imagined as dark in complexion, terrible in aspect, hav-
ing a lion’s face with reddened eyes and riding a lion, entirely nude
or wearing black garments, she wears a garland of human skulls;
her hair stands on end, and the holds a trident, a serpent in the
form of a noose, a hand-drum and a skull in her four hands. She
is said to be the spouse of Bhairava, and she has a variant form
viz., Atharvana-Bhadra-Kali. The sage Durvisa is supposed to
have been her devotee, and she was worshipped for the destruction
of all his sins. The two seers of the Atharva-veda, Angiras and
Pratyangiras, are said to have crystallized her cult,
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Mahiyina 11
Mahatripura-sundari 56
Miheévari 28

Malava 3

Malaya 3

Mallikarjuna 5
Mangali-chandi 3
Mani-piira 28, 58, 60
Manmatha 43

Manu 43

Markandeya 4; Purdna 6
Matrkarnava 5
Matsya-Purapa 54
Maya 51, 52

Me-Ri 10




Index

Mithila 5

Moon 61; full 69, 75; new 70; rays of
the 53

Mother-deities, eight 28

Mountain, ardh-meru 24; Meru 10,
11, 24, 54, 55; King of 54, 55;
prastara 24; prshtha 25

Mountains, Culture of 11

N
Niga-raja 43
Nandi 43
Nairada 4
Narasimha-puripa 54
Narmada 7
Nisadiya-siikta 64
Nepal 3, 4

(o}
Ocean, milky 54
Om 54
QOrissa 5

P

Padmapida 4

Parabhattarika 13, 36

Pariadara 4

Parasarya 4

Parasurama-kalpa-siitra 6

Petals, sixteen 29; eight 73

Phylosophy, materialist 29; of langu-
age 39; Vedic 33

Powers, three cosmic 53

Pragalbha 4

Prakaga 6, 66

Prakrti 14, 39; mula 66; Purasha and 51

Prapaficha-sara 4

Pratima 7

Pratyangira 76

Prayaga 3

Prince, Lady of the 13

Principles, five female 14;
five psycho-physical 17

Protector of all 33

Psychophysical in nature, eight forces
30-31

Pirpagiri 56

twenty-
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R

Raja-maitangi 75

Raja-rajesvari 2, 13, 36;- Sri-chakra
37, 64

Ramachandra 4

Rati 43, 73

Ratnikara-santi 54

Ratniloka 6

Ratna-sagara 23

Raudri 56, 66

Region, Vindhya 5

Regveda 54; hymn 64

Rudra 13, 14, 53, 56, 59; -granthi 52;
power of 35; tamas 66

S

Sadasiva 13, 14, 29, 59

Sakti 4, 14, 15, 20, 35, 37, 40, 51, 52,
53, 56, 64, 65, 66, 67, 68; chakra 14;
field 22; -worship 73

Samaveda 54

Sambandhadipika 4

Samhara 9

Sammkara 1, 4, 5

Sanaka 4

Sanandana 4, 68

Sanatsujata 4

Sanat Kumira 68

Sannati 2

Sanskrit 6, 7, 8, 9, 11, 16, 35, 37, 55

Sarada 1; -tilaka 5§

Sarveévari 29

Satyanidhi 4

Saunaka 4, 68

Saundarya-lahari 4, 20, 70

Setubandha 6

Shodasi 2

Siva 7, 13, 14, 20, 22, 35, 37, 40, 43,
51, 53, 56, 64, 65, 66, 68, 73; and
Sakti 14, 15, 16, 17, 35, 37, 40, 41,
50, 56, 66, 68; chakra 14, 15, 16;
fields 70; five §akti 15, 16, parama
44, 59; -sutra 65; union of 55

Skanda 43

Soma 18, 37, 55

Speech, three forms of 3§

Sridhara 5
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Sr1-Vidyarapava-tantra 21, 24 A%
Sri-Vidydranya tantra 4, 43 Vagdevatas 24
Srigeri 1,5 - Vaishpavi 28
Srshti 8 Vajregvari 56
Suka 4, 68 Viama 35, 56
Sun 61 : Vamadeva 4
Sundar1 3 Vanga 5
Surya 18, 37, 43, 55 Varaha 76
varahi 76
T Varapasi 3, 5,6
Varivasya-rahasya 6, 17, 53
Varuna 43

Taittiriya-aranyaka 3
Tamilnadu 1
Tantra-raja-tantra §
Tantras, sixty four 69

Vagishtha 4, 68
Veera-raghava-§astri 3
Vidyaranya 4
Vijayanagar 4, 5

Tard-bhagavati 3 ot
Tard.prabhratika 4 v 1na oF
Thra-pradipa 5§ Vindhachala 3
Tibet 3 Vindha-vasini 3

Tibetan 10, 55; lore 54 Vira-rudra 5

Tirumala-Tripati 1 visalakshi3
Tripura 18 6?1 vishpu 7, 13, 43, 51, 53, 54, 56, 59,

Tripurdrpava 5 74, 16; -granthi 52; power of 35;

Tripura-sundari 2, 13, 15, 30, 36, 64 _rajas 66 J

Trishtup 54 Vishpu-$arma 4
Trivikrama 5 Vi§vanatha-bhattaraka 5
Vyasa 4; Modern 5

U Y
Yajurveda 54
Universal structure 58 Yama 74
Upanishada 4 Yantra, three speaks of 55

Urges, eight fundamental 34 Yoginihydaya 5
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Plates

Refer to Page 12 of the book
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Plates 91
Refer to after page 47 of the book
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Refer to after:page 63 of the book
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Refer to after Page 71 of the book 93
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