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Preface

THIS BOOK ORIGINATES in a French translation of the Yoginihrdaya from
Sanskrit by André Padoux, published in 1994 in Paris by the College de
France. It was printed by Editions de Boccard as an annotated translation
with transliterated Sanskrit of the three chapters of the Yoginthrdaya and of
its commentary by Amrtananda, meant for an academic readership.

Pursuant to his interest in the Sri Vidya tradition, this book was read
by Roger-Orphé Jeanty, living in the United States. Assuming that the
Yoginihrdaya would be of considerable interest to a larger English-speaking
readership, he proceeded in 2003 to translate its three chapters into
English, working with his colleague Sarah Caldwell, using Padoux’s French
translation and a Sanskrit devanagari edition. This was published infor-
mally in English with the original Sanskrit both in the Indian devanagari
script and in transliteration. It was designed for use by readers interested
in or practicing within contemporary S1 Vidya communities.

Some time after completion, Jeanty sent a copy of this effort to Padoux,
in recognition of the considerable effort required for the original published
French version. In fact, Padoux had already considered the possibility of
such a translation and began writing an English introduction to the text
and attempted a translation of the first chapter. But he found translating
Sanskrit into English very difficult and the attempted translation very awk-
ward and unsatisfactory, and he therefore abandoned it.

Upon receiving a copy of this English translation, Padoux found it
quite satisfactory, while admiring the beautiful devandgari text that accom-
panied it. He thought it a pity that such useful work should be known and
made use of by only a few people, and he suggested that they take up the
job together.

Padoux emended Jeanty’s translation when needed to make it more
true to the original Sanskrit text, and Jeanty corrected Padoux’s English (in
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the introduction and the notes and in the translation) whenever necessary
to make it more grammatically correct, more fluent, and conforming to
American usage.

It is sincerely hoped that this conjoined effort will make this important
text much more widely known and distributed within an English-speaking
readership.



Note on the Transcription and
Pronunciation of Sanskrit

THE SANSKRIT ALPHABET has forty-nine letters, which are transcribed in
this book when necessary using diacritical signs according to a common
international system.

The vowels are pronounced very much like Spanish or French vowels.

The short a, however, is pronounced like the u in “but,” and the long a
is pronounced like the a in “fast.”

As for the consonants, gis pronounced as in “guest,” cas ch in “church,”
andj as in “jungle.” The aspirated consonants (tha, dha, pha, bha) are pro-
nounced marking the aspiration, as in “top hat,” for instance. And r is a
vowel pronounced more or less like “ri.”
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Introduction

IN SPITE OF its modest size, the Yoginthrdaya (abbreviated as YH hereafter),
whose title may be translated as “The Heart of the Yogini,” rates among the
principal works of Tantric Hinduism. For the lay reader who is not a scholar,
this text may be surprising or disconcerting because of its language, its obscu-
rities, and its challenging concepts. We have made every effort in our com-
ments and annotations to clarify these difficulties in the text and have used
extensively the commentary by Amrtananda called the Dipika (“The Lamp”).

Some help to the reader would first consist in placing the YH in its
context, which is Tantric Hinduism, the world of Hindu Tantra. This,
naturally, cannot be done satisfactorily within the limits of this introduc-
tion. A few points, however, may be made to situate the YH in the histori-
cal development of Indian Hindu culture and, in that culture, within the
Tantric phenomenon.!

THIS PARTICULAR ASPECT of Hinduism, as far as we can say, seems to
have appeared around the fifth century of our era (we do not know exactly
where), as cults arose of mostly feminine, often fearsome deities whose
worship included having the officiants become “possessed” by the deity,
occasional sexual rites, and having the adepts follow particular obser-
vances (vrata). In contrast with mainstream orthodox Hinduism, the reli-
gious doctrines of these groups were not traced back to the Veda by their
followers but attributed to deities, a male god, most often an aspect of
Siva/Bhairava or of Visnu, or a goddess, usually Kali. The religious beliefs
of these ascetic groups were deemed to have been revealed by these dei-
ties. The texts upholding them are usually called Tantra but also Agama
(tradition) or Sambhita (collection). They were composed in Sanskrit by
brahmins, which demonstrates that these traditions did appear within the
socioreligious Hindu fold. The Tantric traditions, in effect, did not reject
entirely the Vedic fund of doctrines and practices. They considered it only
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as socially valid but unable to give liberation, which could only be attained
through the complementary and higher teachings of the Tantras.

First limited to small esoteric transgressive groups of ascetics, this
teaching progressively spread to larger groups, being adopted by (exter-
nally) orthodox Hindu householders who, from a certain time (perhaps
the seventh or eighth century) onward, formed the vast majority of Tantric
believers. This was in spite of the fact that Tantric teachings are esoteric
and in principle meant only for initiates, initiation (diksad) being theoreti-
cally the necessary first step toward liberation—a liberation giving both
mukti (liberation) and bhukti (the enjoyment of mundane or supramun-
dane rewards or supernatural powers) and, of course, to be enjoyed while
still living: a jivanmukti. The Tantric jivanmukta, the liberated in this life, is
not only free from this world, but he also dominates it magically.

In the course of time, Tantric traditions developed, expanded, and
diversified. As they spread, their notions and ritual practices progressively
permeated the whole Hindu world, so much so that for the last thousand
years, there has been practically no Hindu tradition entirely devoid of
Tantric elements. The Hindu worship, the p#ija, for instance, is Tantric in
its conception and ritual process, the principles of Hindu temple building
and iconography are Tantric, and so on. The Tantric domain penetrated
also the social and political field. It spread to the whole Indian subconti-
nent and South Asia. Its textually most active period was (approximately)
from the eighth to the fourteenth centuries. One of its main centers
in the Indian subcontinent was in Kashmir, where several important
Saiva traditions appeared, such as the Spanda, Krama, Pratyabhijfia, or
Trika. Abhinavagupta, one of the most remarkable and brilliant Indian
philosophers and mystics, the master of the Trika, was from Kashmir (fl.
€. 975-1025).

Among the Kashmiri nondualist systems and forming one of the four
“transmissions” (@mndya) of the Kula is the Srividya, whose main deity is
Tripurasundari, the supreme goddess of the YH.

THE YH is avery typical text of Tantric Hinduism and embodies archetypal
characteristics. As is often the case in such works, its esoteric teaching is
expounded in a dialogue between two deities, the Goddess Tripurasundari
(or Mahatripurasundari), “The Beautiful [Mistress] of the Three Cities” (or
“Fortresses”)—of the three worlds,? that is—who questions, and the god
Bhairava, a fearsome form of Siva, who answers her in the form of these
teachings.
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Tripurasundari, a beautiful, auspicious (and erotic) form of the great
Hindu Goddess, is the main deity of an important Tantric Saiva tradition,
often called srividya because such is the name of her main or root mantra
(malamantra).3 The term srividya, however, is not usual in ancient works
and has come to be used mainly to refer to a modern form of this tra-
dition, which (as we shall see) is still active in India today. It is there-
fore better to call this system the tradition of Tripura (traipuradarsana or
traipurasampraddya,* in Sanskrit, the doctrine or tradition of Tripurd),
as is done in most texts. We shall do this here. It is also sometimes
referred to as saubhagyasampradaya, the srividya being sometimes called
saubhagyavidya. Saubhagya means good fortune, happiness, and success,
in addition to beauty and charm; all of these terms evoke an important
aspect of this goddess and therefore of this tradition.

The name Tripurasundari is often explained as referring to that god-
dess’s character as “Mother”s of various triads—all the more so when the
exegetes of the system interpret it in the spirit of the Kashmirian Saiva
nondualist system of the Trika, the “Triad” (which happens to be the case
of Amrtananda, whose commentary on the YH we follow here when
trying to elucidate this sometimes obscure text). She is also Kamesvari,
associated with Kamesvara as the Mistress and the Master of Love.®
Tripurasundari is sometimes called Lalita. She is also considered as one
of the ten Mahavidyas, or Nityas,” in which case she is sometimes named
Sodasi (“Sixteenth”) or even Srividya. There exist, too, such aspects of her
as Tripurabhairavl or Balatripurasundari. Indian deities commonly have
many aspects, corresponding to different characters or aspects of the deity,
auspicious or fearsome, receiving different types of worship. In the aus-
picious form that she has in the YH, she is usually shown as a beautiful
shining woman, three-eyed, with the waxing moon on her forehead, wear-
ing a red garment, seated on a lotus, holding in her four hands goad and
arrow, bow and noose.

There are very few stone images of Tripurasundar, but there are many
paintings. Her worship is done using the sricakra, and no concrete image
is used, but during the ritual, she is to be visualized by the officiating
adept as described in the texts.

AS IS FREQUENT in India, next to nothing is known of the origins of the
tradition of Tripura. It goes back probably to the tenth or eleventh century
a.d. It has survived until our day and has produced important and interest-
ing works well into the modern period. As far as we know, its two oldest
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and most basic texts are the Vamakesvara/Vamakesvarimata Tantra (VM),
also known as the Nityasodaskarnava (NSA) and the YH. These works
may date from the tenth or eleventh century. It seems that a passage of
the VM was quoted by Abhinavagupta (uth c.) in two of his works, the
Paratrisikavivarana and the Malinivijayavarttika; and Jayaratha, who lived
in the twelfth century and wrote a commentary on the VM, mentions sev-
eral earlier commentators on this Tantra, one of whom may have lived as
far back as the ninth century. But there is no proof of this.

There also does not seem to exist any iconographical evidence of
Tripurd’s worship before the tenth or eleventh century. It has indeed been
suggested that an allusion to the §rividya and perhaps to the sricakra is
to be found in the South Indian Tamil work Tirumantiram, which some
scholars date as far back as the seventh or eighth century. This, however,
remains to be proved. There is also a belief in the modern Srividya tradi-
tion that a sricakra was installed in Srngeri, together with an image of the
goddess Sarada, by Sankaracarya (8th c.). But this is mere imagining.

THE TRADITION OF Tripura is one of the four “transmissions” (Gmnaya)
of the vast Kula (or Kaula) ensemble of Tantric Saiva systems that devel-
oped from the earlier Saiva fund of beliefs and practices based on the
so-called kapalika form of practice, on traditions in which the fearsome
Bhairava was the main deity, the basic form of observance (vrata) was
that of the skull (kapalavrata),® and the worship was carried out in cre-
mation grounds (smasana). These cults may have originated in northern
India, perhaps in Kashmir. They were visionary transgressive cults whose
adepts were possessed by the deity and in which the main deity, male or
female, was surrounded by secondary deities reflecting his or her power
and pervading the cosmos with their (usually fearsome) energy. These
secondary female deities, the Yoginis, were considered to be grouped in
lineages (gotra), clans, or families (kula), hence the name Kula given to
this religious ensemble. In the course of time, the earlier transgressive
practices tended to be replaced by more staid ones, the main adepts being
henceforth usually householders of pure castes rather than skull-bearing
ascetics. The ancient Tantras, their terminology, and their deities were,
however, retained but tended to be symbolically interpreted. The actual
performance of the most “Tantric” rites (the sexual ones in particular)
was now limited to a few religious “virtuosi,” and possession (avesa) by
the deity was replaced by mystical union or fusion (samavesa, although
the term avesa continued to be used) of the adept’s consciousness with
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the divine Absolute. This combination of Tantric visionary elements with
an intellectual and mystical approach is clearly visible in the YH and still
more in its commentaries and also in other texts of the Tripura tradition
(or in other Kula systems).

THE KULA ENSEMBLE of traditions is traditionally divided into four “trans-
missions” (Gmnaya), named according to the points of the compass: east-
ern (pirva), northern (uttara), western (pascima), and southern (daksina).

The parvamnaya (ptrva being understood both as eastern and as pri-
mary or earlier) was perhaps the original kula system. It includes a num-
ber of elements (pithas,® lineages, coded language, rituals, etc.), which
are found in all four transmissions; we shall see some of them here. The
worship included sexual rites. The Trika system, the Kashmirian and best
known of the Saiva nondualist traditions, seems to have developed mainly
from this amndya. So does the Spanda, “Vibration.” The Trika has long
since disappeared as a living religious tradition but has survived to this
day as the Kashmirian main form of nondualist shaivism.

The uttaramnaya, the Northern transmission, is that of the Kali cults.
It included three traditions. One is the Mata (the “Doctrine”), of which
very little is known and which has disappeared. Another is the Krama (the
“Sequence”), so called because its pantheon and its worship are organized
in sequences or phases (krama). In it, the Goddess dominates Bhairava.
A number of Krama texts have survived; some are edited. Abhinavagupta
included krama elements in his Trika, as did many Saiva authors, includ-
ing commentators on the YH. The third tradition is that of the worship of
the fearsome goddess Guhyakali, which survives in Nepal as the worship
of Guhyesvari.

The pascimamnaya, the Western transmission, has as its main deity the
hunchbacked goddess Kubjika, with the beautiful mantra god Navatman
as consort. Its main text is the Kubjikamatatantra (which is edited). Here,
too, the goddess is placed above her consort.

Finally, the daksinamnaya, the Southern transmission, is the one to
which the YH belongs. Its chief deity is Kaimesvari, goddess of erotic plea-
sure (with Kamesvara as consort), or Tripurasundari (with Bhairava). It is
(or was) in many respects a cult of erotic magic, as appears notably in the
VM/NSA. Its main characteristic is the use in ritual and meditation of a
particular diagram, the sricakra, and of a particular mantra, the srividya. It
is probably the most recent of the four amnayas. It has lasted until today,
producing several interesting works. It does not seem to have divided into
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different schools. There are, however, at least since the thirteenth century,
two different lineages, with two different forms of the srividya (as we shall
see). Variants also appeared. There is in particular a modern South Indian
Srividya, based in Srngeri, very largely “vedantized” and “de-Tantricized,”
which is, however, not socially unimportant since it has been adopted by
the Sankaracaryas.”

AS WE HAVE seen, the four amnayas have different main deities, different
pantheons and mantras, and so on; however, because of their common
Saiva kapalika origin, they have, if not exactly a common esoteric core, at
least a common fund of metaphysical (and sometimes theological) notions
or doctrines, or ritual or spiritual practices, expressed by using a common
vocabulary, such as the use of the term kula and its derivatives (akula,
kaula, kaulika). Some mantras, too, are common to different amnayas.

ALTHOUGH IT I1s still the most active tradition of the Kula, the Tripura
tradition is little known outside India. There is, as far as we know, no
complete and systematic study of its vast literature.? This includes,
among earlier authors, such people as Punyananda, who was the master
of Amrtananda, who often refers to his Kamakalavilasa,” and Sivananda or
Vidyananda, both of whom commented on the YH but also wrote various
ritual, theological, or philosophical works. Later came Laksmidhara (16th
c.) and the polymath Bhaskararaya (c. a.d. 1700), who wrote a commen-
tary on the YH to which we sometimes refer here; Kasinathabhatta is also
worth mentioning.

The tradition includes such works as the vast mythical and speculative
Tripurarahasya, a number of Tantras or Tantric compilations such as the
Gandharvatantra, the Tantrardja, the Tripurarnava, the Saktisangama, the
Vidyarnava, and so on. There are Upanisads, too, such as the Tripura, the
Tripurattapini, or the Bhavanopanisad. Very important from the ritual point
of view is the Parasuramakalpasiitra (where the goddess is Lalita), com-
mented on by Umananda in the Nityotsava (1745) and then by Ramesvara
in 1831. A number of other works—digests, ritual manuals, hymns, and
so on—would deserve mentioning.* Of these, we only refer to one of the
best known, the Saundaryalahari, traditionally attributed to Sankaracarya.

NO PRECISE INFORMATION can be given on the origin of the YH or on
that of its parent text, the VM/NSA. No ancient manuscript has been
found. Abhinavagupta (c. 975-1025) does not mention its name, nor does



Introduction 7

Jayaratha (12th c.) in his commentary on the Tantraloka (TA). It is not
one of the sixty-four Bhairavatantras listed by him when commenting on
TA 118, nor is it quoted or alluded to in other lists of the Saiva canon.
A Yoginthrdaya is indeed mentioned in a Nepalese manuscript of the elev-
enth century, but we do not know if this text is the same as the one we have
now; it is probably not. Amrtananda, who lived probably in the thirteenth
or fourteenth century, says in his commentary on the YH, the Dipika (D1),
that his was the first one made on that work. But surely, if the YH were by
then an ancient work, other commentaries would have existed. All of this
makes it very unlikely that the date of the YH is earlier than the eleventh
century, and it might well be later.

There are many reasons for believing that the Tripura tradition origi-
nated in northwestern India, more specifically in Kashmir. Jayaratha, who
was certainly a Kashmiri, mentions in his commentary on the VM two
masters as having introduced this darsana into Kashmir, and he appears
to believe that there was a long tradition of local exegesis. Sivananda, the
thirteenth- or fourteenth-century commentator on the same text, explains
certain peculiarities of the srividya as being a result of the Kashmirian ori-
gin of the tradition. Of course, the fact that Jayaratha mentions the tradition
as having been brought down into Kashmir (kasmiresu avatarakam) may
mean that it came from elsewhere, and some scholars believe it originated
farther northwest, not far from Kashmir, in Uddiyana, the valley of Swat
(now in Pakistan), a region often, but perhaps rather mythically, quoted as
the place of origin of several Saiva Tantric practices or traditions. Central
India, too, has sometimes been named as the birthplace of this tradition.”
All of this is possible. The metaphysics and the vocabulary of the YH,
however, are so close to those of the postscriptural Saiva texts, and espe-
cially to those of the later Pratyabhijfia® as expounded by Ksemar3ja, that
its Kashmirian origin seems very likely. (But since a number of authors
on the tradition, such as Punyananda, Sivananda, and Vidyananda, were
from the south, a South Indian origin of the YH, however unlikely, cannot
be entirely ruled out.)

The Tripura cult was certainly present at a comparatively early date
in the North Indian Himalayan area. There seem to be ancient traces of
it in Nepal. Even if it began in the north, Tripurd’s cult appears to have
soon spread to the south, as shown by works of such authors as those
noted above. A large number of Srividya works come from the south,
and the many manuscripts mostly in South Indian scripts that are found
nowadays in libraries all over India testify to the comparatively early and
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widespread popularity of the Tripura cult. This fact is also interesting in
that it shows the vitality and importance, from ancient times, of intellec-
tual contacts between different parts of the Indian subcontinent.

THERE ARE TWO important commentaries on the YH. The earlier one is
the Dipika (“The Lamp”) by Amrtananda, which we often refer to here
(abbreviating it as Di) since it is used as the basis of our explanation of
the YH. The other one is the Setubandha by Bhaskararaya, who lived in
Mysore and Varanasi at the end of the seventeenth and the beginning of
the eighteenth centuries. It is a commentary on both the VM/NSA and the
YH, treating them as one and the same work. Amrtananda’s D1 interprets
the YH in the spirit of the later Pratyabhijia as developed by Ksemar3ja,
which shows that even if Amrtananda was South Indian, he was neverthe-
less steeped in the Kashmirian Saiva nondualist tradition. Bhaskararaya’s
Setubandha, on the other hand, which was finished, we are told, on the
Sivaratri day of Saka 1655 (a.d. 1733), is the work of a much later remark-
able polymath (more than forty works are ascribed to him), not charac-
teristically written in the spirit of a particular sectarian tradition but very
true to the Tantric spirit of the YH. It is clear and useful.” There are other
commentaries of lesser interest.

It may be useful here to draw the reader’s attention to the fact that
Indian religious or philosophical texts, often obscure or arcane or cast in
brief elliptical statements,® were meant to be made explicit by commen-
taries given orally through the teaching of masters or in written exegetical
works. This is how Indian traditions appeared and developed, permitting
“change in continuity.” Truth being deemed to have been proclaimed in
the origins of time—or out of time—in the Veda, or by deities, nothing
could be added to it except by way of commentaries and explanations.

A problem that arises concerning the text of the YH is its relation-
ship to the VM/NSA. The three chapters of the YH have often been con-
sidered to be the latter part of a work in eight chapters, the first five of
which constitute the VM/NSA. The YH begins with the Goddess asking
Bhairava to explain to her “the many unknown elements that are in this
Vamakesvaratantra” (vamakesvaratantre ‘sminn ajiiatarthas anekasad). The
YH would thus appear to be an esoteric complement to the more exoteric
VM, which is a work of erotic magic and ritual, whereas the YH is mainly
metaphysical and devotional, even in its third chapter on the sricakrapija.
To this can be added that Amrtananda sometimes refers to the VM in his
Di, notably when explaining why a particular point is or is not mentioned
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in the YH or in his own commentary, and that Bhaskararaya later wrote
his commentary, Setubandha, on all eight chapters of the two texts as if
they constituted a single work, and he states explicitly that the YH is the
latter half of the Tantra: tantrottarardham.

There are, however, convincing reasons to believe that these two works
are related but distinct texts, probably of different periods. For instance,
Sivananda and Vidyananda never refer to the YH in their commentaries
on the NSA. Jayaratha, when commenting on the VM, mentions several
earlier commentators on the same, while Amrtananda, in his D7, says that
he is the first to comment on the YH. Not only is the spirit of the two
works very different, but the YH also gives the srividya in the so-called hadi
form, whereas the NSA/VM gives it in the kadi form.” For these reasons
and several others, we believe that the VM and the YH are two differ-
ent works, the VM being the earlier one and the YH being composed to
complement it philosophically, which is why these two texts came, at some
later period, to be considered as two sections of one work.

THE SRIVIDYA or Tripurd tradition constitutes one of the “transmis-
sions”—the daksinamnaya—of the Kula, and the YH, which is one of its
basic texts, is a Tantric work. It is Tantric both in its spirit, its theology, and
its metaphysics and in its ritual practices and forms of worship.

It is Tantric in its conception of the supreme deity as inseparably male
and female, Bhairava and Tripurasundari, the latter being, theologically,
the supreme goddess but metaphysically subordinated to Bhairava, who
is Siva. The Goddess is also Sakti, the divine universal power that creates
and animates the cosmos in all its aspects, human, material, mundane, or
supramundane, her power spreading out as a hierarchy of feminine dei-
ties or energies radiating concentrically from her; this characteristically
Tantric “mandalic” aspect of the pantheon is found in the whole of South
Asia. Tt is illustrated here by the sricakra with the deities who abide in it.

Also Tantric is the notion of the kundalini, the divine cosmic power
present in the human body. The Tantric adept lives with the image of this
both human and divine power present in the image of his body, this struc-
ture of centers (cakras, etc.) or nodal points (granthis) connected by sub-
tle tubes or channels, the nadis, where the life breath, the prana (pranas,
rather, for they are numerous) circulates along with the mantras.

This structure, imagined, visualized, even sometimes “felt” as pres-
ent (“intraposed”) within his physical body by the yogin, is usually called
“subtle body” in English. We do not use this expression because it is a
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misnomer. In all Sanskrit texts, the term siiksmasarira (or sitksmadeha),
which means “subtle body,” designates not this structure but the transmi-
grating element in the human being, which is made up of different tattvas
and therefore has no shape, no visible aspect. It cannot be visualized as is
the inner structure of cakras and nadis. We call it yogic body or imaginal
yogic body, not subtle body.

The presence and the meditative and ritual use of this purely mental
(but existentially perceived) image of the body is fundamentally Tantric,
even though it is used by most non-Tantric practitioners of yoga. Also
Tantric, of course, is the worship beginning with an inner (Gntara), entirely
mental piija, followed by the outer (bahya) worship organized following the
traditional Tantric pattern, which includes not only visualisations (dhyana)
but also yogic phases during which the officiating adept is to awaken his
kundalini. The pija ends with a japa of the srividya, which is, in fact, a
practice of kundalin? yoga. The offerings made during the worship, being
Tantric, include meat and alcohol. But there are no sexual rites.

We will comment further on these Tantric aspects, and mention other
ones, as they occur in the three chapters of the YH. Here we underline
only a few particular points.

Yogint

The Yogini of the title is the goddess Tripurasundari. Amrtananda, in
his Di, explains that she is so called because she manifests the coming
together (yoga) of all the constitutive elements of the universe. She bears
this name, he says, because she is eternally in union, yoga, with Siva.
These explanations are of some value insofar as they underscore the at
once transcendent and immanent nature of the Goddess Sakti and her
indissoluble union with Siva.

The name YoginT is also interesting as a reminder of the links between
the Tripura tradition, as an amnaya of the Kula, with the ancient (but still
surviving) Yogini cults. This tradition having as its main deity a goddess
who is the supreme power, Sakti, surrounded by a retinue of feminine
secondary deities/powers—saktis, which are also Yoginis—could be called
Sakta. But the so-called Sakta systems developed in a Saiva context and
are in effect Saiva. Metaphysically, Tripurasundari is subordinated to
Paramasiva, the supreme level of the godhead. The YH is expounded by
Bhairava, the fearsome form of Siva, in answer to a question of the Goddess.
True, he does so because she orders him (“I am ordered by You,” tvayaham
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ajiiaptah), but this order is a form of his own will (madiccharipaya, 3.202).
As the Di explains, the universe is the “play” (lild, krd) of Sakti, but Siva
is her master. Theologically, in the devotion and worship of her devotees,
the Goddess is supreme; but if Siva and Sakti are inseparable, Siva, the
masculine aspect of the total supreme godhead, is higher: Sakti is Siva’s
energy. Tripurd’s tradition is therefore Saiva.>

Surrounded by the Yoginis abiding in the sricakra—in the cosmos, that
is—Tripurasundari is the first of them, infusing them with her power and
presiding over their activity. They emanate from her in a hierarchical order,
embodying and spreading her power on all planes of the cosmos and ful-
filling the functions allotted to them. As Bhairava says in YH 3.194: “You
alone it is, Enchantress of the worlds, who are playing under the guise of
these [deities].” They are aspects (riipa) she takes on in her cosmic play.

In the Tantras and the Puranas, the Yoginis are usually said to be
sixty-four in number, which is eight times eight, that is, eight times the
Eight Mothers (astamatarah, astamatrkd).® In the third chapter (3.193), the
YH multiplies this number by ten million, mentioning sixty-four crores*
of Yoginis, to be worshipped in an eightfold ritual. In the sricakra, how-
ever, although they are in eight groups (plus the Goddess), corresponding
to the structure of the diagram, they number seventy-eight. Their names
also are not those usually found in the Puranas.

Hrdaya

The great secret (mahaguhya) disclosed to initiates by the YH is the
Yoginihrdaya, the “Heart of the Yogini,” by which is meant the supreme
reality, the supreme divine plane where the Goddess, consciousness (of)
itself, manifests her power and her glory. She does this by means of the
sricakra and the $rividya, which are not a mere ritual diagram and a mere
mantra but her visual, or diagrammatic, and her phonic form, two aspects
of her cosmic creative (and destructive) power.

The heart as the supreme reality, as the spiritual plane, and as the
center in the human body (or, more exactly, in the image of the body)
where this reality is revealed and experienced is an ancient Indian notion.
It was taken over and developed in nondualist shaivism by such authors
as Utpaladeva, Abhinavagupta, and Ksemar3ja, who described it in his
commentary on the Sivasiitras as being “the light of consciousness since
it is the place where everything abides” (visvapratisthasthanatvat citprakaso
hrdayam). He also describes it as throbbing and flashing consciousness
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(sphuranttm samvidam) or as both made of the world and transcending it
(visvatmakam taduttirnam). It is therefore the total plenitude of the god-
head as mystically experienced in one’s heart.? (We must not forget that
in traditional India, the center of consciousness is in the heart, not in the
brain.)

Mudra

Mudras do not play a fundamental role in the YH. Their case, however,
needs to be mentioned here because of the particular conception of
mudras in Tantric texts. They are not mere symbolical gestures evoking a
deity or some person or entity, object, or feeling, as is true of the mudras
(or hastas) of dance or theater. They are both evocative/invocative gestures
and—in the case of deities or powers—the supernatural entity they evoke
or symbolize. They are both bodily gestures or attitudes by which the per-
former invokes and makes present (and, up to a point, identifies with) the
entities they symbolize and these very entities. The nine mudras described
in sl. 59—01 of the first chapter of the YH are nine deities, ancillary god-
desses of Tripurasundarl made present by a gesture whose performance
(together with the mental visualization) identifies the adept with that deity.
(Such deities are to be worshipped during the sricakra piija, as we shall see
in the third chapter.)

Gestures are an important element in human communication. They
play a role in support of language. They also supplement it. In ritual, they
have meaning and power, and they act, usually by accompanying a mantra
but also sometimes by their own visual/bodily power; this appears clearly
here in chapter 1.

For many texts, mudrds are more than gesture; they are mystical atti-
tudes, and in practicing them, the yogin identifies with a deity or even with
the absolute. Such is the case, for instance, with the mudras described in
the Vijignabhairava or those described in chapter 32 of Abhinavagupta’s
Tantraloka, where he explains that the mudra, together with the mental
concentration of the adept, brings about the presence of the deity invoked
and identifies the adept with it.

Metaphysics

The philosophical conceptions of the YH can be said to be those of the non-
dualist Kashmirian shaivism, and especially those of the pratyabhijiia-based
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Trika as expounded notably by Abhinavagupta. This is one more reason for
believing the YH to have been elaborated, if not in Kashmir, then at least,
and certainly, in circles where the Kashmirian Saiva tradition was active.

The supreme reality (paramam mahat, mahdtattva, or mahdsattd, the
“Great Being”) is described as transcendent, undivided (niskala, 1.27), tran-
scending space and time, pure light (prakdsa, 1.11),4 and consciousness
(samvit, 1.10). It is also the phoneme A, the “unsurpassed” or “peerless
one” (anuttara). This absolute flashes forth, vibrates luminously (sphuratta,
ullasa). It expands as a luminous wave (sphuradiirmi, 1.10) by its own free
will (svecchayad, 1.9) and manifests thus the whole cosmos made up of the
thirty-six tattvas, from Siva to the earth (prthivi, 2.32—33). This universe,
manifested® as if by play (l7lg), is pervaded by the divine power or energy;
everything, from the gods to this earthly world, is in fact the Goddess her-
self, supreme splendor (param tejas, 1.72), “surrounded by the sparkling
waves of her multitudinous energies” (1.55). Of this manifestation, the
Goddess is luminously conscious (prakasamarsana) as it unfolds “on the
screen of her own self” (aGtmabhittau, 1.56). She vibrates (spandaripini),
being immersed in bliss (ananda). Although transcendent (visvottirna),
the Goddess as supreme power (paramasakti) is also immanent, “made
of the world” (visvamaya), that is, embodied in everything that exists. The
cosmos is her manifested form, but although she is shining, “Flame of the
essence of divine play” (divyakrid rasojjvala, 2.76) as the absolute, she is
ever pure, undivided light and bliss. All these notions and the terms used
are typical of nondualist shaivism.

The YH, however, is not a philosophical treatise aiming at expounding
particular metaphysical tenets. Neither was that the aim of the Dj, in spite
of the fact that its interpretation of the sutras always develops their meta-
physical import. The aim of this text (and of practically all Indian meta-
physical systems)*® was, while conveying an esoteric teaching, to show a
way toward liberation—more precisely to a Tantric form of liberation in
this life, jivanmukti, which is both liberation from the fetters of this world
and domination over it. This is the raison d’étre of the three chapters of
the YH.

Chapter 1: Cakrasamketa (86 slokas)

The YH does not say here how to draw the sricakra (nor does Amrtananda
in the Di). It describes how it appears as an outward manifestation of the
power of the Goddess, who is deemed to have agreed with her consort,
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Siva, to be present with him in the sricakra, hence the title of the chapter,
Cakrasamketa. What is described is a cosmic process bringing about the
existence of the cakra that embodies this process and mediates it to the
sadhaka who is to visualize mentally its aspect and its dynamism through
an intense identifying form of meditation called bhavana.??

After presenting the dialogue, in the Absolute, between the Goddess
and Bhairava, which makes up the text of the YH, the chapter first
describes the cosmic unfolding of the sricakra from the central bindu to
the outer square (sl. 10—-21). Then the adept, following a reverse movement,
since he is a human being, is to visualize and perceive within himself the
three main constituent parts of the cakra, going from the outer square
to the center. Now, once the meditation of the sadhaka has reached the
central bindu, he is to evoke and follow mentally the ascending levels of
phonic energy (the kalas, “parts”), from ardhacandra to unmana, of the
utterance (uccara)?® of the bija HRIM, the basic mantra of the Goddess.

The mental process goes thus from the spatial, visual domain of the
diagram to the oral one, as if sound were felt as a subtle extension of
space. The adept is to meditate there on three planes of the Word, vic,
from the supreme, pard, to the intermediate, madhyamad,* and to evoke
the fifty phonemes of the Sanskrit alphabet while also meditating such
entities as pithas or lingas (sl. 37—49). He is to conceive the sricakra as
being the universe produced by the will (iccha) of the deity, a will that is
eventually to become action (kriyd) and which is then mudra “because it
rejoices [mud)] the universe and makes it flow [rd].”3° Stanzas 57—71 then
describe ten mudras that are both ritual hand gestures and aspects of the
Goddess, corresponding also to the nine parts of the sricakra (and to its
entirety). The mudras symbolize or, more accurately, are actually stages in
the progression of the sadhaka from the outer world where he lives to the
godhead.

Other meditations on the sricakra are then prescribed, all meant to
help the adept to realize the metaphysical import of the diagram as the
form the Goddess takes on in her cosmic creative (and destructive) play;
added to the preceding ones, this bhavana will lead him to liberation.

Chapter 2: Mantrasamketa (85 slokas)

Although this chapter is entirely based on the phonetic pattern of the
srividya (in which the Goddess and Siva have agreed to meet; this is
the samketa of the chapter’'s name), its syllabic composition—its
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“extraction,” uddhara,’ as it is usually called—is not given. In this, the
YH differs from its parent text, the NSA, which does give it. It appears,
however, that the srvidya is considered to be made up of fifteen syl-
lables grouped in three clusters, as follows: HA SA KA LA HRIM - HA
SA HA KA LA HRIM « SA KA LA HRIM. This is, as we have said, the
srividya in the so-called hadi form, because it begins with HA. There
is also another form, called kadi (because the first cluster begins with
KA): KA E 1 LA HRIM. These two forms are used in two Tripura tradi-
tions called, respectively, hadimata and kadimata, which seem to have
existed from comparatively ancient times since they are mentioned by
such authors as Sivinanda (13th c.).>* The three clusters of the srividya
are called k#ita, which means “summit” or “group”; they are also called
bija or pinda.

The mantrasamketa’s purpose is to give six different “meanings” (artha)
by means of allegorical symbolical interpretations of its syllables—that is,
to expound six different ways to understand, perceive, and experiment by
bhavana its inner nature and hidden meaning, a practice that will lead the
sadhaka toward liberation. These interpretations are abstruse and often
far-fetched, and we have not always understood them in spite of help
received from Professor V. V. Dvivedi of Varanasi.

The chapter begins by enumerating the vidyds (i.e., mantras) of the
nine cakresvaris, the regent deities of the nine parts of the sricakra,
which the adept must place by nyasa on nine parts of his yogic body and
worship there as present in the nine constitutive cakras of the sricakra.
Then is expounded the first artha, the bhavartha (sl. 16—25). It is based
on symbolical values given to the syllables of the vidya, the three parts
of which are described as resulting from the union of Siva and Sakti,
from whose interactive union (samghatta)® the “flow,” the creative play
of the mantra, is deemed to issue. This very flow expressed by the pho-
netic constituents of the srividyd, manifests, sustains, animates, and
ultimately reabsorbs the cosmos, a process the adept must experience
spiritually through a bhavana in which the three parts of the mantra
are experienced as fused with his kundalint. The power of the vidya also
takes on here the form of the kamakala (sl. 21-25), a diagram whose
symbolism, based on the sexual union of Siva and Sakti, is both visual
and phonic.3+

The sampradaya artha, the “traditional meaning” (sl. 26—48) shows how
the cosmic process is pervaded by the srividyad, that is, by the united Siva
and Sakti. To this effect, the YH explains how the constitutive elements of
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the universe—tattvas, gunas, pranas, and so forth, even the gods—come to
be manifested. All of this is grasped and experienced by bhavana.

The nigarbha artha, the “inner meaning,” very briefly considered,
(sl. 48-51), is the essential oneness of Siva, the guru, and the self of the
sadhaka, who is to realize it by bhavana, thanks also to his devotion and to
the power of the guru’s gaze (nirtksana).

The kaulikartha, the Kula meaning of the vidya (sl. 51-68), is meant to
bring about a realization by the adept of the essential oneness of the cakra,
the godhead, the vidya, the guru, and his own self. The sricakra is shown
as being born from the phonemes of the vidyd; as being the cosmic, essen-
tial body (vapus) of the Goddess; and as having the vidya as its essential
nature. The Goddess is described as present in the cosmos as five differ-
ent groups of divine aspects or entities, Yoginis and so on. The adept is to
realize and experience by bhavana that all of this is present in the cakra
and in the vidya and in his own body and that of the guru. To realize this
is to gain liberation.

The sarvarahasya, the “most secret of all” arthas (sl. 69—72), is secret
because it is a most direct way to fusion with the godhead. It is a kundalin?
yoga practice where the parts of the srividya, the fifty Sanskrit phonemes,
and the thirty-eight cosmic kalas are interiorized by the adept and made to
ascend with his kundalini. He thus experiences a cosmic pervasion lead-
ing to liberation.

Finally, the mahatattva artha, the one concerning the highest reality (sl.
73-80), is the nondual realization of the Absolute “in the flashing forth
of the essence of the divine play.” This artha is meant for the “heroes”
(vira), followers of the kaulacara, the practice of Kula, who participate in
the ritual meetings of the Yoginis (yoginimelana). The practice described
here seems to be mainly meditative, not actually sexual. It shows, how-
ever, the surviving links of the Tripura tradition with the earlier kapalika
Kula practices, an aspect that the adepts of the South Indian Srividya later
tried to blot out.

Chapter 3: Pujasamketa (204 slokas)

This chapter is the longest of the YH. It accounts for more than half of
the work. Although the Goddess is to be visualized during the worship,
which is performed on the sricakra without any material icon, she is not
described here as she is, for instance, in sl. 130-146 of the first chapter
of the NSA. Only her theological and metaphysical traits as the supreme
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deity are given. Tripurasundari, in NSA, is described as a beautiful young
woman, luminous like the rising sun, having three eyes, a half-moon on
her forehead, and a crown of jewels on her hair. She wears gold brace-
lets, is clad in a red garment, and is seated on a lotus. She holds in her
two upper hands a noose (pasa) and an elephant-goad (ankusa) and in her
two lower hands a bow (dhanus) and arrows (bana). These four attributes
are quoted in YH 1.53 as those of Kimesgvara and Kamesvari, who, taken
together, are forms of Tripurasundari.

The first piaja described is the nityapija, the worship all Hindus
must perform daily. Some are occasional (naimittika) rites, and a few are
optional (kamya). 3¢ It is not described in full detail, except for the nyasa
and the japa, two rites meant to identify the officiating adept with the
deity. Some rites are hardly dealt with. The YH underscores the parts of
the ritual that aim more specifically at helping the sadhaka to identify
with the godhead, which is the raison d’étre of the YH but which is an
essential aspect of Tantric worship. Its performance is a means, if not to
gain, at least to progress toward liberation. In fact, no Tantric worship
may be performed if one is not already divinized by a preliminary ritual.
It is said, nadevo devam arcayet (“One who is not God must not worship
God”). But although he is thus already ritually divinized, the officiant
must still perform during the worship several rites that will advance him
toward the goal of identification with the deity he worships.”” In such a
view, the ritual is seen more as a spiritual exercise than as a mere worship
of the deity.

This explains why the chapter begins by saying that there are three sorts
of puja, the lowest of which is the ritually performed one. The highest one
(sl. 33, 4b—y), the “supreme worship,” is purely spiritual. It is a bhavana
associated with an ascent of the kundalini, by which the adept experiences
mystically his unity with the supreme Siva. It is the total plenitude of the
absolute 1 (ptrnahambhava), an experience of the nature of the Goddess
as the flashing forth of consciousness. The second sort is “nonsupreme”
(apara). It is the cakrapiija as described in this chapter. Bhairava says here
(sI. 3b) that he performs it ceaselessly; it is a divine, not a human, activity.
Then there is (sl. 4a) the “supreme-nonsupreme worship” (paraparapiija).
It consists in “seeing all that appears of itself” and especially, it seems, all
rites as being in truth of a purely spiritual nature.

The description of the nonsupreme (aparapiija), ritually performed
worship begins next. It fills sl. 8-199. It conforms to the usual pattern
of the Tantric worship, whose dual (if somewhat contradictory) aim is to
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identify the performer with the deity while worshipping her. It includes
the following items:

Four succeeding series of ritual placings (nydsa) of mantras, of
deities, and of the sricakra on the body of the officiating adept
(sl. 8-89).

The construction of the throne (asana) of the Goddess and the offering
of a propitiatory oblation (a bali) to the Yoginis (sl. 9o). This is where
an “inner sacrifice” (antarydga), or “worship of the self (atmapija),
should normally take place, but the YH does not mention it.

Removal of obstacles (vighnabheda) (sl. 92—93).

Worship of the sun (siiryapiija). This is a preliminary rite of all Saiva
cults, with the sun being worshipped as an aspect of Siva (sl. 94-95).

Drawing of the sricakra on which the ritual worship is to be performed
(sl 95-97)-

Offering of the “common arghya”—consecrated water and so on—on a
special diagram; worship of the dsana and pitha and of the kalas of
fire, sun, and moon (sl. 98-100).

Preparation of the “special arghya” (visesarghya), which, as appears later
on, includes wine, and offering it to Bhairava and to the succession
of masters (gurupankti) (sl. 103-104).

Inner oblation (homa) in the “fire of desire” (kamagni). This is normally
performed materially at the end of the ritual. Here it is an interior-
ized, mystical oblation (sl. 105-108).

Sricakrapiija, worship of the Goddess and of her retinue of deities
(avaranadevatd) with sixteen offerings or services (upacara), on each
of the different parts of the sricakra, from the outer square to the
center (sl. 109—161). This is the main part of the paja. It ends with
the offering of the “lamp of Kula” (kéiladipa), together with wine
and pieces of meat (sl. 165-168).

Japa of the srividya (sl. 169-188).

“Satisfaction” (tarpana) of the deities of the cakra with offerings of
wine, meat, and fish (sl. 190).

Occasional (naimittika) rituals to be performed on certain days to the
Yoginis of the sricakra (sl. 191-197).

Taking in by the officiant of the leftovers of the offerings to the deity
and final bali to Batuka and Ksetrapala.
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The last stanzas (199-204) deal with the fruits, worldly or otherworldly,
resulting from the performance of the piija.

All of these rites will be explained and discussed later, with the translation
of chapter 3. The following, however, may be said now about some of them.

Nyasa

Eighty-one stanzas, nearly one-fifth of the chapter, are taken up by the
prescription of this long and complex ritual, which is indeed important
since it infuses the body of the officiating adept with the powers of the
Goddess, identifying him with her. First, six different “forms” (ripa)—
we could say epiphanies, divine and cosmic—of the Goddess are placed.
This ritual placing (or imposition) being sixfold, it is called sodhanyasa. It
is considered particularly important and efficacious. It is prescribed and
extolled in many of the texts, ancient or modern, of the Tripura/Srividya
tradition. It is also mentioned in other Saiva traditions.’® Next (sl. 41-68)
comes the nyasa of the sricakra, first of its nine concentric parts, then of
the deities abiding in those parts, going from the outer square, imposed
on the extremities of the body, to the Goddess, imposed on the heart. This
is followed by another placing (the third series of nydsas) of these dei-
ties, starting with the Goddess and ending with the Siddhis of the outer
square. These two rites will increase the feeling of identification of the
officiant with the Goddess by an interiorization of her diagrammatic cos-
mic form. The YH says (sl. 81) that he is now to consider himself as insepa-
rable from her (svabhedena cintayet). Then, as a fourth series of nyasas (sl.
81-80), come eight different placings of various entities on the hands and
on other parts of the body. The nydsas end with a libation (samtarpana)
to the Goddess, which is, in fact, a meditative practice with an ascent of
kundaling; this somehow confirms the ritual identification of the adept
with the deity he worships.

Sricakrapiya
This is not a worship of the sricakra but a worship, performed on the cakra,
of Tripurasundari, who resides in its center while also pervading it, and of

all the deities of her retinue placed in concentric tiers around her in the
different parts of the diagram. They are worshipped going from the outer
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square to the inner triangle, the Goddess herself being worshipped in the
whole sricakra since it is her diagrammatic cosmic form.

We have already enumerated the different parts of this pja. We note
here, however, that in each of the constituent parts of the sricakra, a Siddhi
is worshipped, which is both a deity and a supernatural, magical power.
Thus, the worship in each of the cakras confers on the sadhaka one of
the eight main magical powers, the mahasiddhis, anima, and so on.? The
ritual worship, therefore, is not only a means to approach the Goddess
and identify with her but also a means to acquire supernatural powers, as
is expressly stated in sl. 189 and 203 of the chapter. This is in conformity
with the Tantric conception of liberation in this life, which confers worldly
powers along with liberation.

The piija is made up of a number of sometimes complex rites orga-
nized as a dynamic, coherent ritual process, with two intermediate medi-
tative periods, carrying the worshipper from the outer, ordinary world to
the realm of the gods, a process during which he acts out symbolically
an inner transformation from his condition of a mere mortal being to
that of jivanmukti by identification with the godhead. Progressing along
this structured ritual and spiritual path, the officiating adept, after “enter-
ing” the diagram by paying homage to the lower and most external deities
abiding in the outer square, the bhiigrha; purifies his hands and his prana
(in the two lotuses); then causes his kundalin? to ascend and feels thus
absorbed into the cosmic energy (the kulasakti), which is also present in
his body, this in the cakra of fourteen triangles. As he concentrates on
an inner subtle phonic resonance (nada), he raises his kundalint again
from the mauladhara to the ajfidgecakra (in the first cakra of ten angles),
and then, along with the kundalin? (in the second ten-angles cakra), he
becomes absorbed in his own essence. After that, as his prana is concen-
trated in his heart (cakra of eight triangles), he realizes the pure essence of
consciousness, and (having attained the central triangle) he worships the
higher deities destructive of the cosmos surrounding the Goddess, which
means that he rises to the source of the universe. The worship having now
reached the central bindu “whose nature is that of the supreme brahman,”
the adept worships Tripurasundari in the whole sricakra since she per-
vades it. This he does “in total freedom,” that is, with the absolute liberty
of one who has outsoared (ritually, of course) all limitations.

Perceived in this way, as a movement from this world to the supreme
deity, the piija is for the adept not a random succession of discrete ritual
actions but a total and fulfilling existential experience of participation in
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the divine, a coherent progress toward the Absolute realized by an identi-
fication with the cosmic play of the Goddess.

Japa

Finally comes the japa, the recitation of the srividya, the mulamantra of
the Goddess, a rite performed in the last part of all ritual Hindu worships.
The japa prescribed here is, however, not really a recitation. It is a com-
plex spiritual and yogic exercise associating the enunciation (uccara) of the
vidya with visualizations and with the ascent of kundalini. The uccara is, in
fact, an upward movement of the phonic resonance of the srividya along
the susumna, going from the muladhara up to the dvadasanta,* insepa-
rable from the ascent of the kundalini. It is therefore a practice of Tantric
mantrayoga where the srividyd is used as a means to facilitate the fusion of
the adept with the cosmic divine power of the Goddess.
The japa is made up of four meditative-yogic practices:

Japa of the three parts of the srividya (sl. 169-173). This consists in
visualizing the three parts and the nine constituent cakras of the
sricakra as tiered along the susumna, then to perceive the kalds
of the subtle vibration of the bija HRIM, which ends these three
parts (kiita) of the mantra as ascending from the muladhara to the
heart, then from the heart to the gjfigcakra and thence up to the
dvadasanta, where the threefold phonic vibration reaches the plane
of unmana, the “transmental,” and dissolves into the silence of the
Absolute, with which the adept also fuses. Table 3.1 in chapter 3
shows the pattern of this japa.

Japa of the sixfold void, sanyasatkam (sl. 174-175). This practice involves
only the uccara of the three HRIM and their kalds, the uccara being
organized along six “voids,” or points of the yogic body. It does
not seem to include visualizations. Like the first one, it leads to a
fusion with the Absolute “in the central void of the divine undivided
Consciousness,” says the D1.

Japa of the five states of consciousness, the avasthds: jagrat, waking;
svapna, dream; susupti, dreamless sleep; turya, the “fourth” state;
and turyatita, “above the fourth” (sl. 176-180). It is also an uccara of
the srividya with which the adept experiences these states, from the
ordinary waking state up to the highest, “above the fourth,” which
is identical with the absolute divine Consciousness.
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Japa of seven “equalizations,” visuvas (sl. 181-193). This is the longest
practice, since it includes seven japas. It is also the most difficult to
understand, since the nature of these visuvas—apparently states of
equilibrium of the pranas—does not appear clearly. It is also a medi-
tative practice whose aim, as with the preceding ones, is to bring
about a fusion of the adept with the Absolute. It is a somatopsy-
chic—bodily, mental, and spiritual—practice; in the Tantric domain,
whatever is experienced spiritually is also “lived” in the body.

Finally, the third chapter describes the last offerings of the paja. It ends,
too (sl. 188-189), by promising the adept who has performed all of these
deifying rites or practices (and who is, we may believe, on the way to lib-
eration) not liberation, jivanmukti, but that he will rapidly be in possession
of all possible supernatural powers. This may strike us as something of
an anticlimax. But on the one hand, is this ritual worship meant to lead
progressively, by its daily practice, toward liberation, or is it not rather
an acting out of such liberating experiences? Be that as it may, the fact is
that the sricakrapiija, being performed repeatedly every day, cannot but
create mental impregnations (vdasanas) which can eventually bring the per-
former, if not to liberation, at least to its threshold. This salvific efficacy
can act progressively with the repeated performance of the piija, whereas
the magical powers are “rapidly” obtained; both can therefore be given
by the same ritual. On the other hand, in the Tantric perspective, libera-
tion and powers are inseparably linked: a jivanmukta may despise super-
natural powers, consider them as fetters, but he is necessarily endowed
with them. We may recall here the Sivasiitras, or Abhinavagupta stating
that whatever the jivanmukta says is mantra and that all of his actions are
mudrds; these are supernatural actions resulting from the condition of 1ib-
eration in life. The Tantric perfection is metaphysically not of this world,
but it takes place in it. It is not disincarnate. It is total plenitude (piirna). It
is experienced, “lived,” on all planes of being. The liberated person is free
from the fetters and illusions of this world: he or she outsoars it but also
dominates it. The quest of a magical domination of the world is, as much
as the hope for liberation, an Indian dream.

THE EDITION USED for this translation is the one prepared, on the basis
of several manuscripts, by Pdt. Vrajvallabh Dvivedi, former head of the
Yoga-Tantra Department of the Varanasi Sanskrit University, which
was published by Motilal Banarsidass in Delhi in 1988, together with
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Amrtananda’s commentary, the Dipika. It is a good edition both of the
YH and of the commentary. Professor Dvivedi kindly let me use it before
it was published for the French translation I made of this work.# For this,
and for the help he otherwise extended me, I wish to thank him once
more very sincerely. The YH—of which a large number of manuscripts
exist in India and Nepal—was first edited in 1923, together with the com-
mentaries of Amrtananda and of Bhaskararaya, by Gopinath Kaviraj; this
edition is still available, but it is not very reliable. The YH was also pub-
lished together with the Nityasodasikarnava and with the Setubandha of
Bhaskararaya as vol. 53 of the Anandasram Sanskrit Series.
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Encounter in the Cakra

CAKRASAMKETA

THE YOGINIHRDAYA BEGINS with the Goddess asking her
consort, Bhairava, to enlighten her on the secret teachings of the
Vamakesvaratantra—Dby which is meant either the text of this name or a
larger textual ensemble of the Tripura/Srividya tradition (see introduction,
above). This dialogue being carried out between two deities is viewed as
taking place out of time, in the Absolute.

On the complex meaning of the term samketa, which cannot be satis-
factorily translated by one word and which we try to render here both by
encounter (or co-presence) and by agreement, see the introduction, above.
It is this commonly agreed presence of Siva/Bhairava and the Goddess in
the sricakra that transforms it in the (visible) embodiment of the differ-
ent aspects of the cosmic creative and reabsorbing power of the Goddess
united with Bhairava. It gives its powers and efficacy to the srividya and
ensures the soteriological efficacy of the piija.

The Goddess said:

sridevyuvaca

O God of gods, great God, expanding in total fullness, there are in
this Vamakesvatatantra many unknown elements //1// please reveal
them entirely, O Bhairava!

devadeva mahadeva pariptrnaprathamaya |
vamakesvaratantre’sminnajiigtarthas tvanekasah [ /1//

tamstan arthan asesena vaktum arhasi bhairava |
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Bhairava said:
sribhairava uvaca

Hear, O Goddess, the great secret, the Heart of the Yogini, supreme.
//2/] What I tell you now out of love for you is to be kept carefully
hidden. On earth, it has [always] been taught and received by word
of mouth. //3// It must not be given to the disciples of other [mas-
ters], nor to unbelievers, O Goddess! nor to those who do not wish
intensely to hear it, or who do not give over riches. //4//

Srnu devi mahaguhyam yoginihrdayam param [[2//

tvatpritya kathayamy adya gopitavyam visesatah |

karnat karnopadesena sampraptam avanitalam [[3//

na deyam parasisyebhyo nastikebhyo na cesvari |

na Susriisalasandm ca naivanarthapradayinam [/4//

It can be given to [someone] who has been examined and tested
during half a year. As soon as one knows it, O Woman with beautiful
hips! one attains the state of khecara. //5//

pariksitaya datavyam vatsarardhositaya ca |

etajjiiatva vararohe sadyah khecaratam vrajet |/5//

Secrecy is always insisted upon in Tantric traditions, which are initiatory.
The teaching is therefore transmitted secretly by the master, the guru, to a
carefully chosen disciple, intent on acquiring the esoteric knowledge of the
tradition, fully devoted to his master and careful not to divulge the doctrine
to unbelievers. The mention of those who give over riches may well surprise
us, but it was traditionally considered one of the ways to gain knowledge—
or at least a means to approach a master.’ More generally, as is often said
in ritual texts, to spend lavishly on costly rituals is meritorious or even a
religious duty: one must never be stingy in one’s relationship with the deity.
We must not forget that in India, poverty is not meritorious; it is an imper-
fection, a stigma, the result of the play of karma, therefore not unmerited.

As for khecarata, it is a supernatural power (a siddhi) consisting in
being able to move (caratd) freely in space (khe) but, more specifically, to
move—that is, to fuse spiritually—in the inner space or sky, the heart,
the central void (kha) of consciousness. The Sanskrit term kha means a
hole, an opening, and, more technically, the void for the axle in the hub of
a wheel, a notion metaphysically transposed to mean the “void” (siinya),
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which is the “central” inner essence of the deity: one who moves (cara) in
that void is identified with Siva. The state of khecarata is thus the highest
spiritual attainment: liberation.

The teaching as expounded by Bhairava now begins:

O Supreme Goddess! Threefold is the agreed co-presence of the
goddess Tripura: the agreement® concerning the cakra, and those
concerning the mantra and the worship. //6//

cakrasamketako mantrapiijasamketakau tatha |

trividhas tripuradevyah samketah paramesvari [/G//

As stated in the introduction above, the adept must realize and experi-
ence ritually and mystically the divine co-presence of the two aspects, male
and female, of the supreme deity during the practices and observances
prescribed in the three chapters of the YH, their spiritual efficacy resulting
from this active, dynamic co-presence.

The first chapter will now describe this divine presence and power as
found and understood in the sricakra:

As long as one does not know this threefold agreement, one will
not be recipient of the supreme authority [inherent] in the cakra of
Tripura. //7//

yavad etan na jandati samketatrayam uttamam |

na tavat tripuracakre paramajiiadharo bhavet //7//

The YH now describes the agreement concerning the cakra, that is to
say, both the diagrammatic structure of the cakra with the deities who reside
there and the understanding the disciple must have of this cakra as embody-
ing the cosmic manifestation of the power of the Goddess united with Siva.

This [cakra includes] five energies directed toward emanation
(srstya), and four fires turned toward resorption (layena). The cakra
is [therefore] produced by the conjunction of five energies and four
fires. //8//

tacchaktipaiicakam srstya layenagnicatustayam /

paficasakticaturvahnisamyogac cakrasambhavah [/8//

The concentric series of triangles that make up the sricakra result from
the intersections of five triangles apex downward:3 the energies or powers
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(Sakti), the female aspect of the godhead, and four triangles apex upward: the
so-called fires, the male aspect. The energies (sakti) are creative. The cos-
mos appears through their play. Fire, on the contrary, evokes destruction,
resorption. The total cosmic play of the Goddess, who creates and dissolves
the universe, is thus implicitly present in the very pattern of the sricakra.

I will tell you, O Perfect One, the descent [on earth] of your cakra.

etac cakravataram tu kathayami tavanaghe |

The sricakra being the diagrammatic form of the Goddess is a divine,
transcendent reality. It therefore comes down to earth (a process known as
avatara) so as to be perceived and worshipped by the adepts or devotees.
This happens because the Goddess wills it:

When She, the Supreme Power, [becoming] out of her own free will
embodied as all that exists (visvariipini), perceives herself as flash-
ing forth, the cakra then appears. //9//

yada sa parama Saktih svecchaya visvariapint //9//

sphurattam atmanah pasyet tada cakrasya sambhavah |

The sricakra being the cosmic form of the Goddess results from the
same act of consciousness or awareness (vimarsa) of the deity as the cos-
mos. As Amrtananda says in the Di, “The intensely luminous flashing
forth of the Supreme Power is nothing else than the emission of the cos-
mos.” The apparition of the sricakra is therefore described in slokas 10-17
in terms of a cosmic process that simultaneously manifests the geometric
pattern of the sricakra and brings about the apparition of the deities that
abide in the cakra and animate, nay manifest it, by their power. This is why
the process is described starting from the center, that is, from the Goddess.

Note that each of the nine constituting parts of the sricakra is called
cakra. (See figures 1.1 and 1.2.)

From the void letter A and from that which ends by emission, [that
is] from the bindu, vibrating consciousness whose supreme nature
is light and which is united with the flashing flow [of divine power,
appears] the throne of the bindu (baindavasana) which is the [birth]
place of the flow made up of the three matrkas. It then assumes a
threefold aspect. // 10cd-12a //

sanyakarad visargantad bindoh praspandasamvidah |10/ ]
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\\%z/ S

1-2 3
bindu vasu-kona or asta-kona

trikona

antar-dasasra bahir-dasasra

FIGURES I.I AND 1.2 The nine constitutive parts (cakras) of the sricakra.

prakasaparamarthatvat sphurttalahariyutat |
prasrtam visvalaharisthanam matrtrayatmakam [ [u//

baindavam cakram etasya tririipatvam punar bhavet |

“The void letter A” (sunyakara) is to be understood as the supreme
Siva, and since Siva precedes creation, it is considered as void. A, the first
letter of the Sanskrit alphabet, is traditionally considered the origin and
substrate of the whole alphabet, which, in the Saiva system of phonetic
emanation, is the source and essence of the cosmos. Hence the identifica-
tion of A with the supreme deity.
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8 9-10
sodasa-dala-padma bhipura

FIGURES 1.I AND 1.2 (Continued)

The bindu, the anusvara, the nasal addition to the preceding vowel (A4,
in this case), written as a dot over the letter it prolongs, is conceived of
as the fusion of Siva and Sakti into one point of concentrated energy: the
notion is both visual (a dot) and metaphysical. Bindu is thus metaphysi-
cally both the totality of the Absolute and the power that will manifest the
universe. Being a concentrate of creative power, bindu is always described
as luminous and vibrating, throbbing.

The “flow of the three matrkas” issuing from it are (says the Di)
the three levels of the Word: pasyanti, madhyama, and vaikhari,* which
is another way of saying that the central bindu is the birthplace of the
whole cosmos, while underlining the fact that the levels of the cosmos
appear together with those of the Word and with the letters of the Sanskrit
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alphabet, which, as we shall see, are in effect associated with the different
parts of the sricakra.

The triangle surrounding the bindu is said to have a threefold aspect
insofar as the two triangles (one of energy, one of fire, therefore one female,
one male) are added to the central one, which makes three times three.
This is why the triangular cakra surounding the bindu is called navayoni,
ninefold womb. This navayonicakra is associated with, or rather brings
about the apparition of, nine elements, as follows:

[Thus appear] dharma and adharma, then the [four] dtman,s the
knower, what is to be known and knowledge: the cakra is thus a
ninefold womb. It is immense, a compact mass of consciousness
and bliss. A division of mantras in nine [corresponds to] this nine-

fold cakra. /j12—13//
dharmadharmau tathatmanau matrmeyau tatha prama | 12//
navayonyatmakam idam cidanandaghanam mahat |

cakram navatmakam idam navadha bhinnamantrakam [[13//

Dharma® is the socioreligious Hindu law, adharma its opposite, for
there is no rule without its contrary. The four atmans—a notion developed
notably in Vedanta—correspond to four levels of the Self as conscious-
ness, from the Absolute to the living being. Together with the knowing
subject, objectivity, and knowledge, they make up the whole cosmic mani-
festation. This is why this cakra is considered the womb—the ninefold
womb (navayoni)—of the universe. This cakra is said to include nine man-
tras, those of the of the regent-goddesses (cakresvari)? of the nine parts
(cakras) of the sricakra.

The three categories—knower (pramatr), object of knowledge
(prameya), and means of knowledge (prama or pramana)®—are deemed
to recapitulate the totality of the world as experienced by the subject who
“knows,” perceives what is to be known: the objectivity and who does this
using means or criteria of knowledge. It is a very common philosophical
notion, which we will meet several times here.

[This ninefold cakra] is present in the [next cakra], of eight triangles,
in the form of Ambika, surrounded by vowels, it is the dynamism
of consciousness,? the fire of resorption rising from the throne of

the bindu. [//14//
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baindavasanasamridhasamvartanalacitkalam |

ambikarapam evedam astarastham svaravrtam [[14//

The cakra of eight triangles results from the expansion of the navayoni,
says the Di. This is why the navayoni is said to be present in it as Ambika,
the Mother, the Goddess, who dominates and brings together the three
first energy-goddesses, Vama, Jyestha, and Raudri, and who is to be imag-
ined as encircled by the fifteen “vowels,” from A to bindu, the sixteenth
one, visarga, remaining inside.

The two next cakras are made up of ten triangles:

The [first of the two cakra] of ten triangles is a shining form born
from the flashing forth of the nine triangles. It causes the luminos-
ity of the ten phonemes, from the one preceding sakti to the last
of the nine [following ones]. //15// It is the support of the light of
the ten subtle and gross elements. The flashing form of the second
ten-pointed [cakra is associated with the ten] phonemes beginning
with krodhisa. | 15-16//

navatrikonasphuritaprabharapadasarakam |
saktyadinavaparyantadasarnasphiirtikarakam //15//
bhutatanmatradasakaprakasalambanatvatah |

dvidasarasphuradripam krodhisadidasarnakam |16/ /

The nine triangles are the eight of the navayoni together with the
so-called baindavasana, the throne of (or the throne that is) the bindu.
In each of the ten triangles of this cakra is a phoneme, beginning with
YA (which, in the Sanskrit alphabet, precedes RA) and going up to the
last phoneme, KSA." The light (prakdsa)—the essence, that is—of the ten
gross and subtle elements (bhiita and tanmatra) abides also in these ten
triangles. The ten phonemes “beginning with krodhisa” are the five gut-
tural and the five palatal phonemes, from KA to NA (krodhisa* being a
name for KA); they are associated with the objects of the senses and the
organs of action (speech, etc.).

The transformation of the luminescence of the [first] four cakras con-
joined [with the cakra of ten angles] results in the fourteen-angled one
whose nature is that of sense perception and of the sense organs. [The
next cakra] is made up of the expansion, in the highest sense, of the
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phonemes from khecari to jaya, its nature being therefore that of the
luminescence of Raudr1 flashing forth as fire and energy. //17-18//

catuscakraprabharipasamyuktaparinamatah |
caturdasarariipena samvittikaranatmanda [ [17//
khecaryadijayantarnaparamarthaprathamayam |

evam Saktyanalakarasphuradraudriprabhamayam [ 18]/

The cakra of fourteen triangles is associated with sense perception
(samwitti) and the five senses of apperception and the five of action, to
which are added mind (manas), “egoity” (ahamkara), and intellect (bud-
dhi)3, to these—so as to have a total of fourteen—is added a fourth element,
which, according to the D1, is citta, the limited empirical consciousness.

[Then appear] the square, a form of Jyestha, and the threefold circle,
a form of Vama. //19a//

Jyesthariapacatuskonam vamarapabhramitrayam |

The square is the outer quadrangular part of the sricakra, sometimes called
bhugrha, the house of the earth, since it is the part of the diagram deemed
to be metaphysically on the level of the earth. The “threefold circle” refers
to the two eight- and sixteen-petal lotuses with the three circular lines that
enfold them.

Another vision of the nature of the sricakra, as associated with the five-
fold cosmic division of the kalds, is now propounded:

The inner triangle participates in consciousness (cit). The eight
triangles, of santyatitakala]. //19// The two ten-pointed [cakras] as
well as the fourteen-pointed one are part of santi[kala]. [The one
that] is surrounded by eight petals is made up of the effulgence of
the vidyakala. //20// The sixteen-petaled lotus shining clearly is in
the body of the pratisthalkala). When the aspect of the nivrttikala]
shines forth, the square shines. //21//

cidamsantas trikonam ca santyatitastakonakam [[19//
santyamsadvidasaram ca tathaiva bhuvanarakam
vidyakalaprabharipadalastakasamavrtam [[20//

pratisthavapusa spastasphuraddvyastadalambujam |

nivrttyakaravilasaccatuskonavirgjitam [/21//
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One of the divisions of the cosmos of the Tantric traditions is that of
the kalds. It is part of an all-embracing cosmic and soteriological concep-
tion that divides the ways of apparition and maintenance of the cosmos
(and the ways toward liberation) into “six paths” (or ways, adhvans): the
sadadhvan. 1t is a sixfold division into two groups of three notions or enti-
ties, all spreading from the deity to our world, to create and animate the
cosmos, and manifest ways also to be followed, going upward, toward
liberation.

These adhvans are: the way of time (kaladhvan), which includes the
phonemes, the mantras, and the “words,” entities that exist in time,
not materially; and the way of space (desadhvan), which includes the
kalas, the tattvas, and the bhuvanas, which are more concrete elements,
existing in space. The bhuvanas are the infernal, terrestrial, and divine
“worlds,” numbering usually 224. The tattvas are the thirty-six entities
or cosmic levels, from Siva to the earth. The kalas, “portions,” are divi-
sions too complex to be described here. They include tattvas and bhuva-
nas in addition to phonemes, mantras, and “words” (padas). The highest
kala is santyatita, “transcending santi,” made up of Siva and Sakti; then
comes santi, made up of the next three tattvas; then vidyd, made up of
the tattvas from purusa to maya; then pratistha, from prakrti to water; and
finally, nivrtti, earth.

The correspondences between the parts of the sricakra and the five
kalas are logical since they both give expression to the same cosmic
hierarchy, going from the deity to our world: the creative and animat-
ing process of emanation, embodied diagrammatically by the pattern
of the sricakra, which is the Goddess, as creating and embodying the
COSMos.

An opposite movement is shown in slokas 22—24, the parts of the
sricakra, with their attending deities, being enumerated in the reverse
order, from the outer square to the center, according, that is, to the pro-
cess of resorption (samhdrakramena), a process that goes metaphysically
from the level of this world to the plane of the supreme deity and is also
symbolically present in the sricakra. The nine parts are quoted not by their
names but by the divine entities or deities abiding in them. These are
divided in three groups:

In the nine cakras, Trailokyamohana and so forth, O Suresvari! are
found nada, bindu, kala, Jyestha, Raudri then Vama, //22// as well
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as Visagni, Datari, and Sarvinand3, in this order. Nada and bindu
are undivided, Kali has the nature of will, //23// Jyestha is knowl-
edge, the remaining ones being activity. The cakra is thus threefold.
It is a form of kamakalg; its essential nature is expansion. //24//

trailokyamohanadye tu navacakre suresvari |

nado binduh kala jyestha raudri vama tathah punah [[22]/
visagni diitar? caiva sarvananda kramat sthitah |

niramsau nadabindii ca kald cecchasvaripakam |[23//
Jyestha jiianam kriya Sesam ity evam tritayatmakam |

cakram kamakalaripam prasaraparamarthatah [/24//

The D1 explains the triplicity of the sricakra mentioned in these three
stanzas as linked to three forms of energy-goddesses, each being present
in a group of three cakras. Thus, the peaceful, santa, which is conscious-
ness (cit), is indivisibly present in the outer square and in the sixteen-petal
lotus, with nada and bindu. The eight-petal lotus is made of the energy of
will (iccha). Jyestha is the energy of knowledge (jiiana) and is present in the
fourteen-triangle cakra. The remaining five cakras (the two ten triangles,
navayoni, central triangle, and bindu), in which are located the goddesses
Raudri, Vama, Visagni, Datari, and Sarvanandai, are pervaded by the energy
of activity (kriyd). The sricakra is thus pervaded by the three basic energies
of Siva, their places in it being inverted, since the highest, santa, is in the
outer square and the lowest in the center, an inversion that expresses the
omnipresence of the whole energy of Siva in the whole diagram.

To say that the sricakra is a form of kamakala is to say that it is a form
of the (sexual) union—and therefore both embodying and causing the
expansion/emanation of the cosmos—of Siva and Sakti expressed by the
kamakala.4

Yet another manner of conceiving and making a yogic and meditative
use of the sricakra is expounded in the following eleven slokas (25-35):

In akula, in what is called visu, in energy and in fire, then in [the
cakra of] the navel, in the anahata, the [vilsuddha, the uvula, the
forehead, //25// in the moon and the half [moon], in rodhini, nada,
nadanta, and sakti, then in vydpika and in the domain of samana
and unmand, [/26// then in the mahabindu, one must meditate in
this way the [sri]cakra in a threefold manner.
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Up to the gjfid [cakra, the meditation] is said to be with parts (sakala),
then up to unmand it is with and without parts (sakalaniskala).
On the supreme level, it is without parts (niskala). It is [therefore]
threefold.

On the forehead [the kald] is round, like a lamp; [the enunciation,
there, lasts] a halfa mora.s //28// Ardhacandra [located above it] has
the same aspect and lasts one fourth of a mora. Rodhint, appearing
like moonlight is triangular in shape; it lasts an eighth of a mora.
//29// [Nada, to be visualized as] a line between two dots, is shaped
like a penis, scintillating like a jewel, lasts a sixteenth of a mora.
//30// Lasting half as long is nadanta flashing like lightning, in the
shape of a plow, with a bindu on its right. Then sakti like an upright
line above and to the left of two bindus. //31// Vyapika appears when
bindu, by its play, becomes triangular. Samadna, then, is a straight
line between two bindus. Unmand [appears] when the play of bindu
produces a straight line.

The essential body” of sakti, etc., shines like twelve blazing suns.
//33// The fractions of mora of the [enunciation] from sakti onward
are '/ 6 of a mora, then two times less, then again half as much for
manonmani. Then [comes] unmant. [[34//

Higher still, [there is] the Supremely Great, transcending the limita-
tions of time or space, of innate beauty, overflowing with supreme
bliss. //35//

akule visusamjrie ca sakte vahnau tatha punah |

nabhav anahate suddhe lambikagre bhruvo ‘ntare [[25//
indau tadardhe rodhinyam nade nadanta eva ca |
Saktau punar vyapikayam samanonmanigocare |/26//
mahabindau punascaivam tridha cakram tu bhavayet |
ajiiantam sakalam proktam tatah sakalaniskalam [[277//
unmanyantam pare sthane niskalam ca tridha sthitam |
dipakaro ‘rdhamatras ca lalate vrita isyate [[28/]
ardhacandras tathakarah padamatras tadiardhvake |
Jyotsnakara tadastamsa rodhint tryasravigraha [/29//
bindudvayantare dandah sevariipo maniprabhah |

kalamso dvigunamsas ca nadanto vidyujjvalah //30//



36 THE HEART OF THE YOGINT

halakaras tu savyasthabinduyukto virajate |

Saktir vamasthabindudyatsthirakara tatha punah [/31//
vyapika binduvilasattrikonakaratam gata |
bindudvayantaralastha rjurekhamay? punah /[32//

samand binduvilasad rjurekha tathonmandg /

saktyadinam vapuh sphurjaddvadasadityasamnibham [[33//
catussastis tadurdhvakam tu dvigunam dvigunam tatah |
saktyadinam tu matramso manonmanyas tathonmant [[34//
desakalanavacchinnam tadirdhve paramam mahat |

nisargasundaram tat tu paranandavighurnitam [[35//

The YH prescribes here to meditate, that is, to visualize each of the
nine constituent parts of the sricakra in each of nine bodily cakras (also
called padma, lotus) tiered along the susumna, from its lowest part to the
mahabindu, a system of cakras proper to this text (see figure 1.3).

As the D1 explains, these cakras are the following: at the base, at the
root of the susumna, is the akulapadma, a red thousand-petal lotus, turned
upward, above which is another, eight-petal lotus supporting a third,
six-petal lotus. These three elements form what is called visu, a word that
means poison but is taken to come from the Sanskrit root VIS, to enter or
be present, this lotus being deemed to pervade in essence all thirty lotuses
tiered along the susumna. What these thirty lotuses are is not explained
by the D1, but the YH probably refers to secondary subtle centers (adhara,
sthana, etc.), which we will meet later. Above these lotuses are the usual
seven cakras: miladhara (“fire”); svadhisthana, considered as the place
of Sakti; manipira; andhata; visuddha; lambika (on the uvula); ajia (or
bhramadhya), above which the yogin is to meditate on the bindu. On the
top of the head is another thousand-petal lotus, on the brahmarandhra. All
this is usual.

But now the bhavana takes on a different aspect, since the adept is to
“meditate” the kalds, the subtle phonic “parts” of the bjja HRIM starting
with the bindu (the anusvara M, that is, which prolongs the M of HRIM)
and ending with unmana. He is to cause to appear in his mind (bhavayet)
all these kalds, seeing them mentally as described in slokas 27-34. The D1
explains that in this meditation, the conventional shapes and colors of the
kalas, along with the aspect of the deities abiding in the nine bodily cen-
ters, are to be visualized.
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The cakras tiered between the two one-thousand petal lotuses
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FIGURES 1.3. The cakras tiered between the two one-thousand-petaled lotuses.
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The adept should do this while giving to each of these mental images
the prescribed length of time. These, however, are so infinitesimal as to

be entirely theoretical. We may therefore surmise that they are meant
merely to express the extreme subtlety and transcendence of these phonic

elements.

When this supreme kala sees the flashing forth of the Self, assum-
ing the aspect of Ambika, the supreme Word is being uttered. //36//

atmanah sphuranam pasyed yada sa parama kald |

ambikaripam apannd para vak samudirita [[36//

When the supreme Goddess perceives herself as identical with the
supreme Siva—that is, when the supreme godhead, in total plenitude,
at once male and female, becomes conscious of this state—she becomes
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Ambika, the Mother, the origin, in other words, of all that is. She is then
also the supreme Word (para vak), which is the basic ground and substrate
of the universe, and the absolutely peaceful, Santa, energy deity.

This metaphysical level is to be imagined diagrammatically as in the
center of the sricakra.

The creative function of the levels of the Word is then shown as visibly
embodied in the geometrical structure of the inner triangle of the sricakra:

When she turns toward [creation] so as to manifest the universe
which is held [within her] as a seed, taking on the form of a hook,®
[she becomes] Vama because she vomits the universe. //37// Then,
being the energy of will, this very [goddess] embodies herself as the
visionary [word]. Then, as energy of knowledge, she is Jyestha, and
the intermediate word is being enunciated. //38// With the conser-
vation of the universe, her form spreads out as a straight line. Then,
on the level of resorption, she takes on the form of bindu. //39//
When the reverse process takes place, she flashes forth in a body
[shaped like] a srngata. She is then energy of action. She is Raudri,
the corporeal [word], appearing as the universe. //40//

bijabhavasthitam visvam sphutikartum yadonmukhi |
vama visvasya vamandad ankusakaratam gata [/37//
icchasaktis tada seyam pasyantivapusd sthitd |
jRanasaktis thata jyestha madhyama vag udirita [[38]/
rjurekhamayt visvasthitau prathitavigraha |
tatsamhrtidasayam tu baindavam ripam asthita [/39//
pratyavrttikramenaivam Sragatavapur ujjvald |

kriyasaktis tu raudriyam vaikhart visvavigraha [/40//

These four slokas describe the process whereby the Goddess, hav-
ing perceived herself as the supreme (divine) limiting creative power
(paramakald), manifests the universe through the three stages or levels
of the Word (vak), starting out from paravak, the supreme Word, which is
the eternal, omnipresent, pervasive ground of the whole process. This pro-
cess, in the metaphysics of nondualist shaivism, brings about the cosmic
manifestation as resulting from the Word: the world exists because it has
been and is eternally being enunciated, expressed by the supreme deity,
which is essentially Word.
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There are, based on pard, three stages or levels in this process. Firstis the
visionary (pasyanti) word, in which there appears in the divine consciousness
a vision of what will be manifested—the word and the vision being inextri-
cably mixed. Then comes the plane of madhyama, the intermediate word, in
which there appears a differentiation between elements of word or speech
and in which the lineaments of the objective world appear but still ideally.

There is a third and lower plane of the word, that of vaikhart, the “cor-
poreal,”? in which words and objects appear manifested and separately.>°
Butin the present case, what appears after the intermediate word is not the
next stage of manifestation but the opposite movement: toward resorption,
with the bindu, the dot in the center of the central triangle. This is because
the whole process takes place within the deity and because creation and
destruction are always present together in the supreme godhead.

This process, which unfolds on the highest divine plane, is thus
described as resulting from the Goddess assuming the aspect of four
goddesses and of four energies. First is Ambika, the Mother of creation,
together with the highest peaceful (santd) goddess form of energy, on the
plane of para vak. Then comes vama, “because she vomits the universe”
(visvasya vamanat), projects it outside, that is, together with the energy
of will (iccha). She also visualizes ideally the universe in herself, the
level of the word being pasyanti. After this comes the goddess Jyestha,
together with the power of knowledge (jianasakti), since she takes cog-
nizance of her creation on this plane. It is the level of madhyama vak.

Since the creative movement stops here and a reverse, resorption move-
ment appears, the Goddess takes on now the form of the fearsome Raudri,
deemed to arise together with the divine power of action (kriyasakti),
described as abiding in the central bindu wherein all powers are united
and concentrated. The central triangle is thus complete, its three sides
being made by the forms taken on by Ambiki, Vama, and Jyestha, with
RaudrT on bindu in the center.

What the adept is to realize here is the first creative movement of the
supreme Goddess manifesting the inner triangle of the sricakra together
with the four basic forms of energy and four forms of herself as four
energy-goddesses, while retaining all this within herself: hence the fourth
goddess, Raudri, and the return to the bindu.

In or around this central triangle, other entities are now to appear:

While manifesting® everything that exists in essence then exter-
nally, these four energies [produce] KA PU JA O, in that order. //41//
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These pithas are located respectively in the bulb, the word, the form,
and beyond all form. Their forms are respectively those of a square,
a circle with six bindus, a half-moon, and a triangle. They are known
as being yellow, smoke-gray, white, and red. //42—43//

bhasanad visvaripasya svaripe bahyato ‘pi ca |

etdas catasrah saktyas tu ka pii ja o iti kramat [/41//
pithah kande pade riipe ripatite kramat sthitah |
caturasram tatha bindusatkayuktam ca vritakam [[42//
ardhacandram trikonam ca ripany esam kramena tu |

pito dhumras tatha sveto rakto riipam ca kirtitam [/43//

The four basic energies, from santa to kriya, present in the central tri-
angle around the Goddess are now said to bring about the apparition of
more concrete cosmic elements, the pithas, which are the four main seats
or centers of presence and power of the Goddess. They are quoted by the
initials of their names, which are Kamartpa, Parnagiri, Jalandhara, and
Oddiyana, four places ensuring “geographically” the concrete presence
of the Goddess in the Indian subcontinent.>> A characteristic of Tantric
sacred geography is that it is mentally and bodily interiorized, so the pithas
are also to be visualized by the adept on four points of his yogic imagi-
nary body. The bulb (kanda in Sanskrit) is a bulge in the lower part of the
susumnd usually considered as the center from which issue and radiate in
the body the 72,000 nadis, the channels in which the prana circulates. It is
also assimilated to the lower yogic center, the miuladhara.

The three terms “word” (pada), “form” (ripa), and “beyond the form”
(riupatita)—together, usually, with pinda rather than kanda—are the names
of four centers of the yogic body. According to the Di, “word” refers to the
hamsa, which we may understand here as the inner breath in the heart. The
“form” (riipa) would be the bindu, on the forehead, on the so-called gjiia
center. “Beyond the form” (riipatita) refers to the brahmarandhra. The pithas
appear thus as tiered along the kundalini, where they are to be visualized as
colored geometrical shapes, which are, in fact, those of the mandalas of four
elements, the tattvas of earth, water, fire, and air. Their being associated with
cakras of the yogic body, from the base to the summit of the kundalint, corre-
lates cosmic and human levels. This practice (since the pithas are to be visual-
ized and “interiorized”) is thus at once mental-spiritual, diagrammatic-visual,
bodily (in the yogic sense), and cosmic, the description of this part of the
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Sricakra being at the same time the prescription of a yogic practice. This is
one more instance of the tantric association of ritual and yoga.
Now lingas are described as present in the same places:

The self-existing linga, the banalinga and the itara, then the supreme
[one], O Dear One, are present in the pithas. //44//

They shine like gold, [like] the bandhtuka flower, the autumn
moon. The great svayambhulinga is surrounded by the vowels and
is three-pronged. //45// The banalinga, triangular, is encircled by
the phonemes from KA to TA. [The itara] is shaped like the round
flower of the Kadamba and is encircled by the letters from THA
to SA. //46// The supreme linga is subtle; it is enclosed by all the
phonemes. It is the bindu, root of supreme bliss, arising from the

eternal plane. //47//
svayambhiir banalingam ca itaram ca param punah |

pithesvetani lingani samsthitani varanane [/44/]
hemabandhiikakusumasaraccandranibhani tu

svaravrtam trikiitam ca mahalingam svayambhuvam [/45//
kaditantaksaravrtam banalingam trikonakam |
kadambagolakakaram thadisantaksaravrtam [[46//
siksmaripam samastarnavrtam paramalingakam |

bindurapam paranandakandam nityapadoditam []47]]

The sadhaka is to imagine these lingas as being on the same places as
the pithas: three on the three angles of the inner triangle, the fourth on the
bindu in the center. Since lingas are icons of Siva, we may assume that to
conceive them as placed on the pithas, the seats of the Goddess, is to mark
symbolically the co-presence (the samketa), the union, of these two, male
and female, aspects of the supreme deity.>

A linga is an icon of Siva of any aspect, shape, or material, not nec-
essarily the more or less visibly phallic image one usually means when
using the term.> Lingas are classified in Tantras or in iconography manu-
als under different names and categories, notably that of “special” (Sista)
lingas, which is the case of those mentioned here, where their shape and
color are specified for the adept to visualize them.

The self-existing (svayambhu) linga is normally any sort of natural
object that has been declared to be a visible icon of Siva. In the present
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case, it is described as three-pronged (that is, says the Di, having three
bindus on its summit) and golden in color. Banalingas, as a rule, consist
mostly of quartz and are egg-shaped pebbles. Here it is triangular and
red. The itaralingas, as their names indicate (itara means “other”), are nor-
mally all other sorts of lingas. Here it is said to be round like a ball and
white. The paralinga is colorless, invisible, since it is above the field of the
senses. It is, says the Di, “the root made of bliss of the liana extending
from A to KSA whose boughs are the [levels of the Word] pasyanti, etc.,
and whose imperishable root is the supreme (pard) word. It ‘arises from
the eternal plane’ because the matrka is eternal. This linga arises as the
primordial vibration (prathamaspanda)*® from the eternal plane which is
to be reached by all those who wish to be liberated from the fetters of this
world.”

Here, too, the phonemes of the Sanskrit alphabet are present but in their
subtle form, as the matrka, the “mother” of the phonemes, not as utterable
phonic elements. The vowels are associated with the svayambhulinga since
they are of a higher nature than the consonants, associated with the bana
and itara lingas, whereas the whole alphabet, the totality of the power of
the Word, is associated with the supreme linga.

Such are the kula and kaula entities expressed by the whole mantra
taken as a whole with its three bijas. //48//

Such [too] are the states called waking, dream, deep sleep, and
fourth, as well as the one beyond, supreme splendor [wherein]
appears the consciousness of the Self. //49//

bijatritayayuktasya sakalasya manoh punah |
etani vacyaripani kulakaulamayani tu /48]
jagratsvapnasusuptakhyaturyaripdny amini tu |

atttam tu param tejas svasanmwidudayatmakam [/49//

Having associated the four lingas with the matrka and with the levels
of para, pasyantt, and so on, that is, with the total power of the Word, the
YH now considers these entities to be expressed or predicated (vacya), that
is, brought to existence by—or to have their essence in—the three parts,
here called bijas, of the srividya and (for the supreme linga) by or in the
srividya taken in its totality. The term kula is understood by the D1 as refer-
ring to the three human and cosmic divisions: knower, object of knowl-
edge, and knowledge—or subject, objectivity and cognition; or measurer,
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measurable, and criteria of measurement—(pramatr-prameya-pramana,
which we have already seen above, sl. 12—13), taken separately, kaula refer-
ring to these three elements taken together.”

Then (sl. 49) another, human group of four elements is added as pres-
ent in the center of the sricakra: the four avasthas, which are states or
modalities of consciousness going from the ordinary waking conscious-
ness (jagrat) to a fourth (turya/turiya) subtle one, these four being sub-
sumed and dominated by a fifth “above the fourth” (turyatita) transcendent
state, identical with the supreme uncreated divine Consciousness.?®

What comes forth appearing as a self-willed visible layout of every-
thing in the shape of the universe is Consciousness, a form of the

Self, beauty of uncreated bliss. //50//
svecchavismayollekhakhacitam visvaripakam |

caitanyam atmano ripam nisarganandasundaram [[50//

Having shown the goddesses or energies present in or around the
central triangle as issuing from the absolute while having it as their
essence and substrate, the YH now comes back to the cosmic aspect
of the sricakra: by drawing it out by an act of her own will (svecchd) as a
visible layout of everything that exists (visvamayollekhakhacita) consist-
ing in the universe (visvariipaka), the Goddess manifests the universe
as the sricakra, entirely pervaded by her power. The Di quotes here
Ksemaraja’'s Pratyabhijiiahrdaya,? 2: “By the power of her own will she
unfolds the universe on her own screen” (svabhittau), that is, on herself
as the essence and substrate of all. The D1 also quotes a well-known for-
mula:: “The Lord Siva gladdens having seen the infinite diversity of the
world which he has drawn out with the brush of his own will.” Another
quote: “the supreme energy inseparable from Siva has as her body the
whole cosmic process.”

That the diagrammatic and the cosmic processes are one and the same
is again stated, as follows:

When the measurable, the measurer, and the criteria of measure
spread out, the brightness contracts, being will, knowledge, and
activity. [Consciousness then] takes on a triangular® form. //51//
meyamatrpramanamanaprasaraih samkucatprabham |

Srmgatariipam apannam icchajiianakriyatmakam [[51//
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What appears now in the supreme Consciousness is the condition of
the knower (pramatr), the empirical subject (the measurer), and what the
subject can know (the objects, which are measurable, meya), knowledge
(prama), and its criteria (pramana). This development implies a “contrac-
tion” (samkoca) of Consciousness since it evolves from an absolute fullness
and undifferentiation to the differentiated, discursive thought (vikalpa) of
the empirical, individual subject, an evolution whose dimension here is
cosmic: the divine energy takes on the form of the universe without, how-
ever, losing her divine, absolute, luminous nature. This is expressed by
saying that she acts as the three fundamental divine powers of will, cogni-
tion, and activity (iccha, jiiana, and kriyd). These being three, she becomes
threefold, a condition expressed in the YH by saying that she assumes the
shape of a water chestnut (Srrgata).

The YH now says (sl. 52—55) how the adept is to conceive meditatively—
by bhavand—and visualize the supreme deity as abiding in the sricakra:

[One must see the energy of consciousness as] the resting place of
the very nature of Siva as the sustaining power of the expansion
of the forms of the universe, supremely beautiful, resting as on a
couch against the hip of Kimesvara. //52// Shining, she holds the
noose made of the energy of will, the hook which is [energy of]
knowledge, the bow and the arrows made of energy of action. //53//

Split into support and supported, divided into eight, bearer of weap-
ons, arising from the cakra with eight points, she has the ninefold
cakra as a throne. //54//

visvakaraprathadharanijarapasivasrayam |
kamesvarankaparyankanivistam atisundaram [[52//
icchasaktimayam pasam ankusam jadgnaripinam |
kriyasaktimaye banadhanust dadhadujjvalam |[53//
asrayasrayibhedena astadha binnahetimat |

astaracakrasamridham navacakrasanasthitam [[54//

The supreme energy of the godhead, supreme consciousness, is now
to be conceived as the metaphysical resting place of Siva, who supports
the expansion of the cosmos. She is also to be visualized as the goddess
Kamesvari resting on the lap of the god Kamesvara:*' a division in two of the
absolute oneness of the supreme which will bring about the multiplicity
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of the expansion (through the thirty-six tattvas) of the cosmos. This divine
pair is described as each bearing the four symbolical “weapons” (dyudha,
here called heti) of Tripurasundari, each identified with one of the four®
basic energies of Siva, and is therefore said to be divided into eight.

Although arising from the bindu, in the center of the inner triangle,
this pair, which is somehow the Goddess herself, stretches out in the
whole sricakra, which is ninefold, and is thus her throne.

This is the form in which the supreme splendor abides embodied3
as the sricakra, surrounded by the sparkling waves of her
multitudinous energies. //55//

evamripam param tejah sricakravapusa sthitam |

tadiyasaktinikarasphuradirmisamavrtam [[55//

The supreme splendor is the supreme godhead, Tripurasundari, in her
cosmic aspect as the sricakra, with all the deities that animate it surround-
ing her. The image is that of a central throbbing core of light and power
surrounded, as by the waves of the sea, by the energies emanating from
this center.

More technically, but interestingly, the D1 explains as follows this flow
of the divine energies as linked to, or embodied as, the sricakra: “When
Kamesvara and Kamesvari, who are pure light and reflective aware-
ness [prakasavimarsamayal4 assume by their own free will the forms of
the constitutive parts of the sricakra, then the energies which constitute
these parts surround them in the form of the avaranadevatas Kamesvari,
Vajresvari, Bhagamalini (etc.).”

As for the word “wave” (Girmi), it is explained as follows: “the supreme
Lord, who is light [prakasa] is the sea, Kamesvari, which is awareness [vimarsa]
is the water, the waves being the numberless energies into which they divide
themselves. As the waves appear and subside in the sea, so the cakra made of
the thirty-six tattvas, with its energies, appears and disappears there.”

Having visualized in this way the sricakra in its dynamic cosmic aspect,
the adept is now to visualize and experience bodily and mentally, while
displaying them, nine divinized powers, the mudras, which are deemed to
reside in the cakra (sl. 56—71):

When Consciousness becomes luminously aware of the universe
[appearing] on the screen of her Self, filled with the desire for
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action, she [produces it] by her own free will. //56// [She is then]
energy of activity, called mudra because she gladdens the universe
and makes it flow.

cidatmabhittau visvasya prakasamarsane yada |
karoti svecchaya pirnavicikirsasamanvita [ [56//
kriyasaktis tu visvasya modandad dravanat tatha |

mudrakhyd

The awareness that the Goddess, supreme consciousness, has of the
universe born from her is said to be luminous since the cosmic manifes-
tation has just been described as an ocean of light. In nondualist Tantric
Saiva traditions, the apparition of the cosmos is viewed as a real trans-
formation of the deity into the universe: she is “made of everything [that
exists]” (visvamaya). The world, therefore, is not purely illusory.s The cre-
ation is also viewed as an image the godhead projects as with a ray of light
on herself, as on a screen, which is to say that she is not only the origin but
also the substrate of the world. Since the world is being manifested, the
energy acting in this case is the energy of activity (kriyasakti).

The interpretation of the term mudra as gladdening (modana, from
the verbal root MUD, therefore mu) and causing to flow (dravayati, from
the root DRU, to flow or dissolve, therefore dra) is traditional 3® The term
can thus be taken as denoting the blissful flow of the universe, differ-
ent aspects of which will be shown as appearing in different parts of the
sricakra (which is a cosmic diagram), as a result of the action of such sec-
ondary deities as the Mudras, who embody different aspects or stages
of the cosmic activity of the Goddess. They are described in the YH as
energy-goddesses, not as hand gestures, the usual meaning of mudra.
Only in the Di (and in Bhaskaraya’s commentary) are they shown as ges-
tures (and as deities or energies). These hand gestures are to be displayed
by the adept, who will thus not only evoke the mudras as deities but also,
through this physical action, experiment in mind and body the cosmic
activity of the Goddess as she manifests the cosmos, or, in this case, reab-
sorbs it, a process parallel to that of the quest for liberation.

When this consciousness, Ambika, made of three kalas, //57//
becomes divided into three, she causes the continuous presence
[of the Goddess in the sricakra.]. She is celebrated as pervading the
whole cakra. [[58//

sa yada samvidambika trikalamayt [ [57//
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trikhandaripam apannd samnidhikarint |

sarvasya cakrarajasya vyapika parikirtita [[58//

Consciousness (samvit) is said to be made of three kalas, since kalas
are limiting forms of power (see above, sl. 21, and n. 10). The term
denotes the three energy-goddesses Vama, Jyestha, and Raudri, who,
taken together, are Ambika, the Mother of all powers, the Goddess, who,
“becoming divided into three,” is present as these three goddesses in
the whole sricakra but also as the mudras. As such, she “causes her con-
tinuous presence” (samnidhi) in it, since, in Hindu ritual, a deity is to be
actually, continuously, and favorably present in the icon when it is to be
worshipped.

Samnidhi, or samnidhdna, is the third of a series of four ritual actions
to be performed at the beginning of all worship to ensure this divine pres-
ence.’” The Goddess is, of course, always present in and as the sricakra.
The samnidhi here is to ensure her presence as mudras who symbolize
nine different aspects of her cosmic activity.

This same [consciousness as Trikhanda mudra], when [in her,
the aspect of] yoni increases, [becomes] the universal agitator
[Sarvasamksobhini] who abides in the cakra of the doors and in
whom the energy Vama dominates. //59//

yonipracyuryatah saisa sarvasamksobhint punah |

vamasaktipradhaneyam dvaracakre sthita bhavet [[59//

The Mudras,’® as divine aspects of the cosmic activity of the Goddess,
are now enumerated, going from the outer square section of the sricakra
to its center. The first aspect of this activity to be considered is that of
creation, in the outer square (bhiigrha, house of the earth), which cor-
responds, in the cosmic symbolism of the sricakra, to the plane of the
manifested world. The mudra Sarvasamksobhini, the universal agitator,
disturbs the cosmos, that is, embodies the action of the Goddess as actively
present in this world, not purely quiescent and transcendent.

In Saiva nondualist systems, the term ksobha, which, like samghatta,
has sexual connotations, implies creation. As the Di says, srstir
eva ksobhah, “agitation is indeed creation” (or “creation is indeed
agitation”) .3

The quadrangular external part of the sricakra is called cakra of the
doors (dvaracakra), because each of its four sides includes a portion



48 THE HEART OF THE YOGINT

1 2
/| \Y
? tn w

Sarvasamksobhint Sarvavidravini

—
==

Sarvakarsini Sarvavesakarl Sarvonmadini Sarvonmadini
present practice
6 7 8

\N———
Sarvamahankusa Khecart Sarvabija
9 10 (1) 10(2)
—_ S~
Sarvayoni Sarvatrikhanda Sarvatrikhanda

FIGURES 1.4 AND L.5 The ten mudras.
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technically called a door (dvara), by which the officiating adept can enter or
leave#° the diagram. Being considered on the level of the empirical world,
of maya, this cakra is fittingly called Trailokyamohana (“delusion of the
three worlds”), since the Goddess deludes, enchants, the world by uphold-
ing its deceiving nature through her maya.

The goddess Vama is so called, it is said, because she “vomits” (vamati),
that is, brings out, manifests, the world.

The YH mentions only the metaphysical aspect of the mudras, their
role as divine energies. They are, however, also hand gestures, to be dis-
played by the adept. This is explained in the D1 for each of the ten mudras.
These explanations are interesting, but translating these passages would
take too much space here. Sketches of these hand poses, made by a pandit
of the French Institute of Indology in Pondicherry, are given in figures 1.4

and v.5.

When Jyestha predominates, she ensures the conservation of the
universe

[which had been] agitated. As the kalds of the gross aspect of the
phonic subtle vibration, she bestows grace to all. //6o// This
selfsame Mudra whose form flashes forth is in the cakra called
Sarvasapiirana.

ksubdhavisvasthitikar? jyesthapracuryam asrita |

sthilanadakalaripa sarvanugrahakarint //6o//

sarvasapurandakhye tu saisa sphuritavigraha |

After the creative agitation caused by Vama, the energy-goddess Jyestha
now causes the preservation (sthiti) of the universe. This action is consid-
ered to take place (diagrammatically) on the level of the sixteen-petal lotus
called Sarvasapurana (“fulfillment of all wishes”). The kalas mentioned
here are the sixteen “vowels,” from A to visarga, in their gross, that is,
audible, form.+

According to the Di, these kalas are also sixteen “attracting” divine
energies, Kimakarsini and so on, which are to be worshipped in this cakra
during the pija.+

The Di gives the name of this Mudra: Sarvavidravini (“causing every-
thing to flow”) and, naturally, describes the corresponding hand gesture.
“Because its nature is conservation,” it says, “it consists in raising the
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joined middle and index fingers and joining the ring and little fingers. Its
nature being to attract desires, it causes fullness of divine grace.”

When Jyestha and Vama are in equilibrium, creation predominates.
//61// This Akarsini mudra is known as the agitator of the universe.

Jyesthavamasamatvena systeh pradhanyam asrita |61/

akarsin® tu mudreyam sarvasamksobhini smrta |

The role of this mudra does not seem to differ greatly from that of the
preceding one, whose action it seems merely to confirm. Interestingly,
the D1 says that if this mudra is attracting (akarsing), it is “because of the
curved position (like a hook) of the two index fingers”; the gesture is given
as explaining a metaphysical element. This is one more case of the total
interpenetration of the theoretical and the bodily, characteristic of the
mudras.

This mudra is localized in the lotus of eight petals called
Sarvasamksobhanacakra, the cakra of universal agitation.+

[The mudra ] who holds herself in the interval between two vyo-
mans, O Mahesvaril //62// is known as causing the absorption into
the deity resulting from the conjunction of Siva and Sakti. It is an
embodiment of the bliss of consciousness, located in the cakra of
fourteen triangles. //63//

vyomadvayantaralasthabinduriipd mahesvari [/62//
sivasaktyakhyasamslesad divyavesakart smrta |

caturdasaracakrastha samvidanandavigraha [/63//

The term vyoman, which means sky, space, or ether, refers here to sec-
ondary centers of the yogic body sometimes also called siinya, void. They
are described as numbering five, tiered along the susumna, where they are
located between the bodily cakras, from miladhara to ajiia. The D1 adds
that between these elements there are also five other secondary centers,+
bindus, to be identified with the gross elements (the mahabhiitas).

The absorption (Gvesa) in the union of Siva and Sakti embodied in this
mudra, called Sarvavesakari, is displayed in the corresponding hand ges-
ture, which consists in a joining of the hands, the fingers being inter-
locked. It embodies the bliss of consciousness (samvidananda), since the
fusion (samslesa) of Siva and Sakti is intensely blissful.
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The cakra of fourteen triangles where this mudra is to be contemplated
is called Sarvasaubhiagyadayaka (“giver of total happiness”).

When she flashes forth between the bindus as a subtle flame, the
energy Jyestha predominating, she intoxicates all beings. She
remains, staying in the [external] cakra of ten triangles, O Praised

by the heroes! //64-65a//
bindvantaralavilasatsiksmarapasikhamayt |
Jyesthasaktipradhana tu sarvonmadanakaring [/64//

dasaracakrasthaya samsthita viravandite |

This mudra, looking like a flashing flame, extends, according to the D1,
from a yonibindu placed in the miladhara to a mahdabindu, on the level of
the brahmarandhra, therefore along the susumna, which means that the
experience of the adept is one of kundaliniyoga, not a merely mental, visual
one. What with the visual evocation of the mudra in the yogic body as
part of a practice of kundalin yoga, conjoined with the display of the cor-
responding hand gesture, this practice appears as a particularly complex
mental-bodily experience.

The mudrd’s name is Sarvonmadini (“totally intoxicating”). The cakra
of ten triangles is called Sarvarthasadhaka (“accomplisher of all [human]
aims”).

Then the energy Vama predominating [again], she becomes the
Great Hook. //65// Thus, vomiting the universe, she abides in
the second [cakra] of ten triangles, being full of joy, remaining in

the form of mudra. //66//
vamasaktipradhana tu mahankusamayt punah [/6s5//
tadvad visvam vamantt sa dvitiye dasarake |

samsthita modanapara mudraripam asthita [[66//

The energy-goddess Vama is considered to permeate the second cakra
of ten triangles, named Sarvaraksakara (“bringing protection to all”). As we
saw previously (sl. 37), Vama (the word means also left, crooked, oblique)
was associated with the left, oblique side of the inner triangle. Now she is
similarly associated with the hook mudrad, her joy being the bliss of fusion
with the supreme godhead. An ankusa is a hook or goad of an elephant
driver. It is one of the attributes (Gyudha,® “arms”) held by Tripurasundari.
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Born from the unifying interaction of dharma and adharma in the
form of intelligence, she destroys the faults of omission in ritual
action resulting from differentiated thought. //67// [This mudra,]
the supreme khecart, destroyer of the diseases born from differenti-
ated thought, abides, made of consciousness, in the Sarvarogahara

cakra. []68//

dharmadharmasya samghattad utthita vittirapini |
vikalpotthakriyaloparipadosavighatint [ /67|
vikalpariparogananam harini khecart para |

sarvarogaharakhye tu cakre samvinmayt sthita [ /68//

Dharma here means Siva, and adharma is Sakti. That the khecar? mudra
should be born from their conjunction, samghatta (their total fusion,
samarasya, says the Di), is not surprising, since this mudra has a very high
position in many kula traditions. It is the main mudrd described in the
Tantraloka (chapter 32), where it is described as a complex bodily-mental atti-
tude deemed to bring about the presence of the deity and unite the adept with
it. In the Paratrisika, a basic Trika work, the highest spiritual state the adept
can reach is khecarata, the state of being khecara, of moving (cara) in the void
of consciousness (khe#), a state described as the state of Siva (Sivavasthd). In
such a state, all forms of discursive, differentiated thought evidently disappear.

Then, in the sky [of consciousness], in the flashing forth of the
embrace of Siva and Sakti, making the universe which is there in a
subtle form to shine forth perpetually, //69// she holds herselfin the
Sarvasiddhimaya [cakra] as the Great Mudra whose nature is seed.

Then, in this place where one enjoys the fullness of light, //70// this
Yonimudra which is the power to act, stays in the Sarvanandamaya
[cakra).

Sivasaktisamaslesasphuradvyomantare punah |
prakasayanti visvam sa suksmaripasthitam sada [/69//
byjarapa mahamudra sarvasiddhimaye sthita |
sampurnasya prakasasya labhabhimir iyam punah |70/ /

yonimudra kalaripa sarvanandamaye sthita |

The luminous state of identification with the union of Siva and Sakti
having been reached while displaying the khecarimudra, the adept, enjoy-
ing the bliss of the full luminousness of the divine consciousness, displays
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the last yonimudra, which evokes by hand gesture the yoni of the Goddess
and also the Goddess as yoni, source or seed (bija) of the universe. The D1
says that this mudra embodies the dynamic power of the conscious aware-
ness (vimarsakald) of the supreme deity: the deity, in Tantra, is never static
but is dynamic: bliss, absolute total consciousness, but also life, power, as
is underlined in the next half-stanza.

The yoni being always symbolized by a triangle, this mudra abides
therefore in the central triangle of the sricakra.

The YH concludes:

This is how the [energy of] activity, whose nature is consciousness,
abides in the [sri]cakra. [[71//

kriya caitanyaripatvad evam cakramayam sthitam [ [71//

This half-stanza is commented on as follows by the Di: “As has been
said before (. 57), the power of activity is named mudra because she glad-
dens the universe and makes it flow.”

It is therefore only the energy of activity that, dividing herself, beauti-
fies and diversifies herself by the division and the (successive) predomi-
nance of the energy-goddesses Vima and so on, and assuming the forms
of the various mudras, from Samksobhini to Yoni, her nature being that
of a consciousness (caitanya) that becomes the cakra, that is to say, that
assumes the aspects of the ninefold cakra, from Trailokyamohana to
Sarvanandamaya. To avoid, however, that one should believe that only the
power of activity acts in the sricakra, the YH adds:

The awakened must always meditate intensely on the supreme
splendor which is will. //72a//

icchariipam param tejah sarvada bhavayed budhah |

The adept must never forget that it is the supreme deity, the united
Siva and Sakti, that acts through the energies of which kriyasakti, that
of activity, is the lowest. The YH reminds us, therefore, that the deity
acts through her own free will, svecchaya. This the devotee must medi-
tate in his heart, perceiving it directly, being however helped by his
spiritual master, his guru (who for him is Siva), and whose compas-
sionate glance falls on him. This is called in Sanskrit gurukataksapata,
the descent of the glance (bearer of the power of Siva) of the guru, who
thus transmits the divine saving energy of the deity, sometimes called
saktipata.
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Two other forms of “encounter” (samketa) with the sricakra—different
visions and practices of it, that is—are now described:

Now [here] are the threefold and the ninefold encounter of the
cakra. [[72b//

tridha ca navadha ca cakrasamketakah punah [[72//
First the threefold division:

The first [section of the cakra is to be imagined as being produced]
by one fire and two energies, the [second] one by three fires and the
triad of energies, //73// and the [last] as made up of two lotuses and
the triple bhiigrha. Five energies, four fires, two lotuses, and the triple
earths //74// [constitute thus] the great cakra in its complete fullness.

This aspect [of the cakra] is explained [thus]: the first [portion] is that of
the navayoni. To this are added the two [cakras of ] ten triangles, //75//
then the fourteen yoni and, immediately after, the third [portion made
up of eight and sixteen petals, followed by the triple square.] //76//

[Thus], O Paramesvari, is described the threefold [aspect of] the
cakra. The emanation, then, //77// goes from the navayoni to the
earth and the resorption from the earth to the navayoni. Such is the
teaching of the treatises.

vahninaikena saktibhyam dvabhyam caiko ‘parah punah |
tais ca vahnitrayendpi Saktinam tritayena ca | [73//
padmadvayena canyah syad bhigrhatritayena ca |
paficasakti caturvahnipadmadvayamahitrayam [ [74/]
paripirnam mahdcakram tatprakarah pradarsyate |
tatradyam navayoni syat tena dvidasasamyutam |[75//
manuyoni param vidyat trityam tadanantaram |
astadvyastadalopetam caturasratrayanvitam [[76//
cakrasya triprakaratvam kathitam paramesvari |

srstih syan navayonadiprthivyantam samhrtih punah [ [77]]

prihivyadinavayonyantam iti Sastrasya nirnayah |

The sricakra is here conceived as made up of three portions. The first
one results from the interaction of one triangle apex upward (the “fire”)
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and two triangles apex downward (the “energies”), this constituting the
eight-angle figure of the navayoni. The next portion is seen as adding to
the preceding one two series of three triangles, one male (“fire”), the other
female (“energies”), which results in the two ten-triangle cakras and the
fourteen-triangle one. The third portion is made up of the threefold circle
and the square outer portion enclosed by three lines.

The reason the sricakra is to be conceived and meditated upon as made
up of three section is—as the D1 explains—that each of these three threefold
portions has a particular aspect (prakara). In the central section, resorption
(samhara) predominates, and in the middle one, conservation (stithi) pre-
dominates, while manifestation (srsti) predominates in the outer portion. In
addition, in each of these three cakras, samhara, sthiti, and srsti are respectively
considered as predominating. Thus, the dynamism of the §ricakra taken as a
whole is that of emanation when going from its center to its outward portion,
that of resorption when going from the outer portion to the center.

But since resorption, conservation, and emanation are all present in each
of the three sections, the whole $ricakra is, at the same time, entirely per-
meated by these three aspects of the cosmic activity of the Goddess, who is
thus eternally and everywhere at once the creator, the maintainer, and the
destroyer of the universe, a fact expressed by this three-times-threefold struc-
ture of her cakra. As the diagrammatic form of the Goddess, the $ricakra thus
symbolizes and expresses her ever living, throbbing, creative, and destructive
power. To meditate and realize this mystically, as is here prescribed, is to real-
ize and to fuse with this divine dynamic plenitude. Hence the usefulness of
the sricakra, whose nine sections are now again enumerated and then named:

[Now], O Paramesvari, is told in its entirety the cakra of Tripura / /78//
through whose knowledge alone one becomes a knower of Tripura.

The division of the cakra into nine, I am telling you, O Dear

Onel //79/]

There must first be the threefold earth,+ second the sixteen-petal
[lotus], then the one with eight petals, then the fourteen triangles;
fifth comes the [cakra with] ten angles and, sixth, the [other of] ten
angles. In seventh position comes the [cakra of] eight triangles,
then, eighth, the central triangle, the ninth being in the center of
[this] triangle. //80-82a//

etat samastiripam tu tripuracakram ucyate | 78]/
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yasya vijiianamatrena tripurdjiianavan bhavet |

cakrasya navadhatvam ca kathayami tava priye [[79]]

adimam bhutrayena syad dvittyam sodasarakam |

anyad astadalam proktam manukonam anantaram |/80//
paficamam dasakonam syat sastham capi dasarakam |
saptamam vasukonam syan madhyatryasramathastamam [[81//

navamam tryasramadhyam syat

Hear now their names: Trailokyamohana cakra, Sarvasapariptraka,
//82// Sarvasamksobhana, O Gaurl! Sarvasaubhagyadayaka,
Sarvarthasadhaka cakra, Sarvaraksakara, supreme, //83//
Sarvarogahara, O Goddess! then Sarvasiddhimaya and the ninth,
Sarvanandamaya, listen, O Beautiful One! //84//

tesam namany atah srnu |
trailokyamohanam cakram sarvasapariptirakam [[82]/
sarvasamksobhanam gauri sarvasaubhagyadayakam |
sarvarthasadhakam cakram sarvaraksakaram param |/83//
sarvarogaharam devi sarvasiddhimayam tathd |

sarvanandamayam capi navamam srnu sundari [/84//

The constituent cakras of the sricakra are enumerated going from
its outer portion to its center: from this world, that is, to the supreme
Goddess, which is the course of liberation. The D1 explains the names of
the cakras and the rewards or power the adept is deemed to acquire when
worshipping the Goddess and her retinue of ancillary deities and powers
abiding in each cakra, as we shall see in chapter 3 below, where the differ-
ent parts of the piija are described.

Trailokyamohana, “deceiving the three worlds”: the three worlds are to
be understood as the ensemble formed by the objective world, the
apprehension of this duality, and the subject, the “knower” who
knows it and who is deceived by duality and discursive thought.

Sarvasaparipuraka, “satisfying all desires”: a satisfaction attained, says
the Di, when complete fusion with the supreme Siva is attained.

Sarvasamksobhana, “agitation of the universe”: interpreted as alluding
to the movement (samksobhana) through which the tattvas, from
earth to Siva, are reabsorbed into the supreme godhead.
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Sarvasaubhiagyadayaka, “giver of all happiness”: the happiness is that
of the union with supreme Siva.

Sarvarthasadhaka, “accomplisher of all [human] aims”: the highest of
these aims is liberation (moksa) by union with the godhead.

Sarvaraksakara, “effecting all protection”: putting away all obstacles to
liberation.

Sarvarogahara, “destroyer of all illnesses”: the illnesses are the mani-
fested world, duality, all that is not liberation.

Sarvasiddhimaya, “made of all accomplishments or powers”: these are
the creation, maintaining, and reabsorption (srst7, sthiti, samhara)
of the cosmos, of which the central triangle is diagrammatically the
origin.

Sarvanandamaya, “whose nature is all bliss”: this is the nature of the
supreme godhead, the eternal union of Siva and Sakti symbolized
by the central bindu.

Since the sricakra is not only the diagrammatic form of the Goddess
but also the means to be used to worship her, the YH adds:

This is where must be worshipped the great Goddess
Mahatripurasundari. Such is, in its perfect fullness, the great cakra
giver of eternal youth and immortality. //85

atra pljyd mahdadevi mahatripurasundar? |

paripirnam mahacakram ajaramarakdarakam [/8s//

One could be tempted here to note that the practice of the sricakra
appears to be conferring immortality and not merely liberation, that is,
a physical, worldly benefit, not a purely spiritual one. The Di, however,
interprets this by saying that the one who has immortality and liberation
is the supreme Siva. Therefore, what is obtained by the worship of the
sricakra is in effect acquiring the perfect and immortal state of Siva, a
point confirmed by the last sloka.

Thus has been said, O supreme Goddess! the encounter with the
great cakra of the goddess Tripura, giver of liberation while still in
life. //86//

evam esa mahdcakrasamketah paramesvari |

kathitas tripuradevya jvanmukti pravartakah [/86//
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FEncounter in the Mantra

MANTRASAMKETA

THE PURPOSE OF this chapter is to teach how to understand the inner hid-
den meaning—and thus the mystical efficacy—of Mahatripurasundari’s
mantra, the srividya. As was the case for the sricakra, this efficacy results
from the agreed common presence (samketa) of Siva and Sakti in Tripura’s
mantra, whose constituent phonemes will be shown to be pervaded by the
interactive presence and power of these two, male and female, aspects of
the supreme deity and therefore as imbued with saving power. Different
aspects assumed by the Goddess, along with cosmic elements, are also
shown as expressed by the phonemes of the vidya.

The interpretations given in this chapter of the hidden meanings of the
srividya are, however, often extremely far-fetched and sometimes very dif-
ficult to understand, even with the help of Amrtananda’s commentary. Even
Professor Dvivedi, whose edition was used to translate the YH and the Dipika
and with whom I read and discussed this chapter, was in many cases unable
to explain the meaning of some stanzas and the corresponding passages of
the commentary. We therefore do not expect the reader to find our attempt at
deciphering such passages very satisfactory or always fully intelligible.

I will now tell you the divine presence of [Siva and the Goddess
embodied] in the mantra. Whoever knows this becomes, like
Tripura, master of the circle of heroes. //1//

mantrasamketam divyam adhuna kathayami te |

yad vetta tripurakaro viracakresvaro bhavet | [1/]
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The master of the heroes (vira), that is, of those who have attained the
highest knowledge and supernatural powers, is the supreme Siva. The
realization of the inner secret meaning of the srividya leads thus to identi-
fication with the supreme godhead.

The srividya being the root mantra (milavidyd) of the Goddess is con-
sidered to be, like the deity, surrounded by secondary (or ancillary) femi-
nine mantras—those of the Cakresvaris, the regent-goddesses of the nine
parts of the sricakra, which the sadhaka is to assign by nydsa on the nine
centers of his yogic body, thus mentally identifying himself with these
nine powers. These nine vidyds are the following:

The first is the Karasuddhikari, the second one Atmaraksika, the
third Atmasanagata; then, after her, //2// [comes] Cakrasanagata,
then Sarvamantrasanasthitd. Sidhyasiddhasana is the sixth one,
her nature being that of Maya and Laksmi, supreme. //3// The
one called Martividya is the seventh goddess. The eighth one is the
vidya Avahini; the ninth is the supreme Bhairavi, //4// also called
Malavidya, subjugating the three worlds.

karasuddhikart tvadya dvittya atmaraksika |
atmasanagatd devi trityd tadanantaram [/2//
cakrasanagatd pascat sarvamantrasanasthita |
sadhyasiddhasana sasthi mayalaksmimayi para [[3//]

murtividyd ca sa devi saptami parikirtita |

miilavidyd tatha prokta trailokyavasakaring |

These nine Vidyas preside over the nine parts of the sricakra, from the
outer square to the central triangle with the bindu in its center. To each of
them a particular role or function, expressed by her name, is ascribed. The
first is KarasuddhikarT, “purifier of the hands,” since the hands of the adept
are to be purified before he performs the ritual. He is also to protect himself
against all mental or spiritual imperfections and especially against egoism
and the illusion of duality, hence the name Atmaraksika, “protector of the
Self,” of the second Vidya. The third one, “who stays on the throne of the
Self,” embodies, according to Amrtananda, the consciousness of the unity of
the sadhaka, the cakra, the mantra, and the Self. The fourth is Cakrasanagata,
“having the cakra as a seat,” while the fifth, Sarvamantrasanasthita, “abiding
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on the throne of all mantras,” presides over the portion of the sticakra called
Sarvarthasadhaka, “which fulfills all wishes.” The sixth, Sadhyasiddhisana,
“the seat of the accomplishment of what is to be accomplished,” governs the
powers nearest to the Goddess, the accomplishment alluded to being the
cosmic work of the Goddess as symbolized by the sricakra and the srividya.
The seventh is the Martividy3, the visible form of the Goddess. The eighth
one, Avahinividya, is the one used to invoke and keep (during worship) the
presence of the Goddess. The ninth vidya is Bhairavi, the Goddess herself;
she is therefore the srividyd, the milamantra of Mahatripurasundari.

Thus, O Mistress of Kula, these nine kinds [of vidyds] are to be care-
fully placed //5// at the time of worship, in order, by the sadhaka.

evam navaprakaras tu pujakale prayatnatah //5//

etah kramena nyastavyah sadhakena kulesvari |

The term kula, or Kula, is often met with in the YH and the Dipika.
It refers in a general way to the ensemble of nondualist Saiva traditions
formed by four amnayas (see the introduction, above). But it also has
technical meanings. It is used to designate not only the yogic imaginal
body but also the physical body or the universe conceived as a body: the
grouping of diverse elements. In its usual meaning, kula means family or
clan, notably the clan of the Yoginis. The Goddess as “Mistress of Kula” is
thus the mistress of the universe in all its cosmic or bodily aspects.

The places where these nydsas are to be made are as follows:

On the end of the feet, on the legs, the knees, the thighs, the anus,
the tip of the penis. //6// On the [milladhara is to be imposed
the Marti[vidya] on which is to be placed the Avahini. With the
Mala[vidya] one must do a vyapakanyasa,> Paramesvari! //7//

padagrajanghajanirugudalingagrakesu ca [/6G//
adhare vinyasen miirtim tasyam avahinim nyaset |

miilena vyapakanyasah kartavyah paramesvari [[7/]
Once these nydasas are made,
One must, on the spots previously mentioned, namely akula and

so forth? concentrate one’s thought on the nine cakras already enu-
merated, associating [each of them] with [its own] cakresvari. //8//
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akuladisu ptirvoktasthanesu paricintayet |

cakresvarisamayuktam navacakram puroditam [/8/]

The adept is to evoke meditatively each of the nine constitutive cakras of
the sricakra in each of the nine cakras of his yogic body. He must thus med-
itate intensely (bhavayet), first, on the Trailokyamohanacakra, the square
outer portion of the sricakra, presided over by Tripura in the thousand-petal
red akulapadma at the root of the susumna. Then he meditates on the
Sarvasaparipurakacakra presided over by Tripuresi, in the vahnyadhara,
that is, the mialadhara, and so forth, up to the Sarvinandamayacakra, with
Mahatripurasundari, in the bindu, on the forehead.

In this way, the adept perceives mentally the nine parts of the sricakra
and the nine deities abiding there up to the supreme Goddess as present
in his body, tiered along his susumna. This identifies him with the deity
both in her diagrammatic form and in her fullness as the nine aspects she
assumes in the sricakra.

Of these I shall tell the names in their proper order. The first is the
goddess Tripura; the second is Tripuresvarl; //9// the third is the
the goddess named TripurasundarT; the fourth, a great goddess, is
Tripuravasini. //10// The fifth is Tripurasri, the sixth Tripuramalin;
the seventh is Tripurasiddhi, the eighth Tripurambika. //u1// As for
the ninth, she is the great Goddess Mahiatripurasundari. These god-
desses are to be worshipped in their proper order in the ninefold
cakra previously described. //12//

tasam namani vaksyami yathanukramayogatah |
tatradya tripurd devi dvitiya tripuresvart [[9//
trttya ca tathda proktd devi tripurasundart |
caturthi ca mahadevi devi tripuravasint [ [10//
paficami tripurdsrih syat sastht tripuramaling
saptami tripurasiddhir astam? tripurambika [ /u//
navami tu mahadevi mahatripurasundart |

pijayec ca kramad etd navacakre purodite [ /12]/

The worship prescribed here is purely mental, each of the nine
Cakresvaris being mentally visualized and worshipped as abiding in each
of the nine yogic bodily cakras, from the red thousand-petaled akulapadma
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to the bindu. This identifies the adept with these nine forms of the supreme
Goddess, who appears thus as ninefold though remaining the one and
supreme power, bestowing youth and immortality through identification
with Siva:

O Parvati! The primordial One [adya] appearing thus at the time of
worship under nine [different] aspects has in truth only one form,
that of the primordial Power [ddyasakti] bestowing eternal youth
and immortality //13//

evam navaprakaradya ptjakale tu parvati |

ekakara hy adyasaktir ajaramarakarin® //13//

The D1 explains here that the only one who is eternally young and
immortal is Siva, and therefore, what the worshipper will now enjoy is the
condition of Siva. The reader will note that the above stanza shows that
the aim of the rites described in the Tantra is the gaining of supernatural
rewards or powers in addition to liberation.

The reason stanzas 1-13 of this chapter enumerate the deities of the
sricakra and prescribe their nydsa and worship in the sricakra is not clear,
since the theme of this chapter is the expounding of the esoteric mean-
ings of the srividya. We may imagine, however, that such a worship and
the spiritual union with the deity are to precede and facilitate the mental
exertion needed to understand the often abstruse reasoning and arcane
speculations of stanzas 16-80 of this chapter, which are now expounded.

The practice of the mantra [mantrasamketaka] of that [primordial
power] can take different forms. It is only by following the tradition
and the regular order of the various mantras that one can obtain [its
knowledge]. //14//

mantrasamketakas tasyda nanakaro vyavasthitah |

nanamantrakramenaiva paramparyena labhyate [ [14//

We have already explained the meanings of the term samketa in the
introduction and chapter 1. Here the term is to be understood as the
expounding and, of course, the spiritual understanding of the inner expe-
rience, the esoteric meanings of the srividya. As sloka 81 underlines, this
understanding can be obtained only by following the traditional inter-
pretation of the mantra as transmitted by the succession of the masters
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(guruparampard) of the Srividya school; no outside or personal interpreta-
tion is valid. Six such esoteric interpretations are given here.

The “various mantras” alluded to above are not different mantras but
the various meanings given to the srividya, each considered a different
mantra since each discloses a different understanding of it. The expres-
sion refers also to the three subdivisions, the kiitas or bijas, of the srividya
or to its constituting phonemes, all of which are mantras in their own
right. The term may also refer to the nine Vidyas we have just seen, which
are both deities and feminine mantras.

This [practice] is sixfold, O Mistress of the Gods! I will tell it to you,
O Perfect One!

There is the natural meaning, the traditional one, the inner mean-
ing, the kaulika meaning, //15// then the completely secret mean-
ing, and finally the meaning according to the highest reality.

sadvidhas tam tu devesi kathayami tavanaghe |
bhavarthah sampradayartho nigarbharthas ca kaulikah //15//

tatha sarvarahasyartho mahatattvartha eva ca |

As we shall see, the six symbolic interpretations of the srividya give
mainly the esoteric meanings to be extracted from it, but they also describe
meditative and yoga practices to be followed so as to experiment in mind
and body the purport and power of the mantra. The interpretations given
by the YH are in some cases complex and far-fetched. The most obscure
and difficult to understand fully, even with the help of Amrtananda’s (or
Bhiskararaya’s) commentary, are the “natural” (bhavartha) meaning (sl.
16—25) and the “traditional” (sampradaya) meaning (sl. 26—48a). The other
ones are more briefly expounded.

Although the explanations given are entirely based on the syllabic pat-
tern of the srividyd, neither the YH nor Amrtananda’s Dipika gives its syl-
labic composition, its “extraction” (udhara)+. It is clear, however, that for
the YH, the vidya is—as we noted in the introduction—in the so-called
hadi form, namely its fifteen syllables, shared out into three groups called
kiita (or sometimes bija): HA SA KA LA HRIM « HA SA HA KA LA HRIM
. SA KA LA HRIM.

The natural meaning is simply the meaning of the phonemes
[aksara] [of the vidyd], O Paramesvari! //16//

aksarartho hi bhavarthah kevalah paramesvari [/16]/]
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The king of mantras, O dear Onel! is at all times engendered by the
union of Siva and Sakti and by that of the Yoginis, the Viras, and
the Virendras. //17//

Thus constituted, delighting in the utmost bliss, the Goddess,
whose nature is vibration [spanda], of innate beauty, once known, is
to be freely worshipped. //18//

yoginibhis tatha viraih virendraih sarvada priye |
Sivasaktisamayogaj janito mantrarajakah | [17//
tanmayim paramanandananditam spandaripinim |

nisargasundarim devim jiiatva svairam upasate [/18//

As we will see in the following pages, the interpretation that the YH gives
in stanzas 18—25 of the bhavartha of the srividya is anything but a description
of “simply the meaning of the syllables” (aksarartha) of the vidya; of all the
six arthas, this is by far the most obscure and difficult to understand.

The above stanzas 17 and 18 describe the whole srividya (considered the
highest and best mantra and thus called the king of mantras, mantraraja)
as resulting from the conjunction (samayoga) of Siva and Sakti and also
from that of the pairs of male and female deities surrounding them. In
this respect, too, the srividya is, like the sricakra, the place and the embodi-
ment, and the result, of the “meeting” (samketa) of Siva and Sakti.

Amrtananda interprets the term Yogini as referring to the three
goddesses Bharati, Prthivi, and Rudrani and to the three basic powers
of Siva, namely will, cognition, and activity (iccha, jAdgna, kriya); these
entities, being feminine, correspond to the aspect of consciousness
(vimarsamsa) of the Goddess. The Viras, associated with the Yoginis, are
Brahma, Visnu, and Rudra, who, being male, are aspects of the light of
consciousness (prakasamsa) aspect of the supreme godhead, who is con-
sidered to be in its fullness prakasavimarsamaya, both pure conscious
light and supreme active consciousness. The Virendras, we are told by
Amrtananda, transcend the cosmos, their nature being pure energy, and
whereas the Yoginis and the Viras are considered to be present in the
three kitas, the three groups of syllables of the srividya, the Virendras
are associated with the three HRIM (here called kamakald) which end
the three kiitas.

We thus have to understand the $rividya as pervaded by Siva and Sakti
together with their retinue of male and female ancillary deities. Being thus
engendered and permeated by the united Siva and Sakti and by their threefold
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divine aspects, the $rividya is a veritable embodiment of the Goddess as
united with Siva. This the adept must “know,” that is, experience, realize
meditatively, the fact that the vidya is the very self of the Goddess who is
then to be worshipped. Neither the YH nor its commentary explains in what
respect this worship is to be “freely” (svairam) performed. We may take it,
perhaps, that it is to be performed with all the rites and offerings that will
please and honor the deity and help the worshipper to identify with her.

In the next five stanzas, the YH shows, first, that the srividya encapsu-
lates symbolically the creative power born from the interaction of Siva and
Sakti (that is, the Goddess surrounded by her retinue of secondary deities)
(sl. 19—20), this interaction being visibly manifested and experienced in
the kamakala (sl. 21). Then the supreme power is shown as abiding in the
three kiitas of the vidya (. 22), this omnipresent Goddess (sl. 23a) having
to be intensely meditated upon and understood.

[The Goddess], in mantra form, is thought [manana], made up of
the knower and the known. She abides in the eternal Brahman in
the form of the conjunction of Siva and Sakti on the plane where
[Siva] adheres to the flow of his expansion which [for him] is but an
Indraic secondary trait. //19—20a//

Sivasaktyakhyasamghattariipe brahmani sasvate |
tatprathaprasaraslesabhuvi tvaindropalaksite [ /19//

JjAatrianamayakaramananan mantrariping |

The srividya is the Goddess in mantra form. She is thought (manana),
intelligence or consciousness, a condition described as consisting of (or
resulting from) the unifying interaction (samghatta)s of Siva and Sakti,
since the mantra is the locus of this interaction. Being divine, this inter-
action takes place on the supreme plane of the eternal Brahman, a plane
where Siva and Sakti, in their embrace and interpenetration, expand and
transform themselves into (and therefore adhere to) the cosmos. The
srividya is thus, like the sricakra, a symbolic form of the cosmic activity
of the Goddess. This creative action of Siva and Sakti is called “Indraic”
because, bringing about the universe which is ruled by maya, it is similar
to the action of the god Indra, who is conceived since the Rgveda® as tak-
ing up many forms thanks to his magical power, his maya. This activity,
too, though important, is nevertheless, for the supreme godhead, not a
main trait but a secondary one.
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The supreme energy is the mother of these [deities] taken
together. //20//

tesam samastiripena parasaktis tu matrka //20//

The srividya as supreme power (parda sakti) made up of the coalescence
of Siva and Sakti appears thus as the mother of all the deities and of the
cosmos, which issues from her. The term describing this creative aspect
is matrka, which denotes also the fifty phonemes of the Sanskrit alphabet
taken together, that is, the totality of the Word (matrka can also designate
one of these phonemes, being in that case a synonym of varna or aksara).

The srividya is therefore described here as including, or being, both
the whole pantheon and the whole universe and, implicitly, the totality of
the Word: the three levels, that is, of vac issuing from paravac and going
down to vaikhari” This allows Amrtananda to end his commentary on
the last half-stanza by saying: “What is expressed [vacaka] by the whole
mantra,® which is made up of the [male gods] Brahma and so forth and
of the [female ones] Bharati, etc., is the total fusion [in the supreme god-
head] of light [prakasa] and consciousness [vimarsa] expanding as pasyant’,
madhyama, and vaikhart.” The srividya as a whole, we are to understand, is
identical with the divine power insofar as she is the Word (vdc). She holds
within herself all the forms and planes of the Word and all the deities and
all the cosmos, which we saw in chapter 1 as present in the sricakra; she
is, phonetically, in a mantric form, what the sricakra is diagrammatically.

The interactive presence of Siva and Sakti in the srividya is now shown
as manifesting itself in a diagrammatic form as the kamakala:

[Held] between the middle bindu and the visarga, the supreme [power]
in her coiled form has space and kala as reflected image. //21//

madhyabinduvisargantah samasthanamaye pare |

kutilarapake tasyah pratiriipe viyatkale [/21//

According to Amrtananda (and Bhaskararaya), this stanza describes (or,
rather, alludes to) the kamakald diagram (see figure 2.1). One can hardly
say that the wording of this obscure stanza justifies such an interpretation,
which, however, is traditionally upheld in the Srividya system. It is as follows.

The supreme powet, sakti, in her coiled form (kutilariipaka), is the kundalin,
which stretches between the “middle bindu and the visarga.” This is to say that
she is inscribed within an upward-pointing triangle (a masculine symbol, that
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A
sun kima
face
CJ
tata | fire O kala
breast HA breast
yoni
hirdhakald

FIGURE 2.I. The kamakald diagram.

of Siva) on whose apex is a bindu and on each of whose two lower angles is
also a bindu: two bindus, therefore, which make up a visarga whose written
form is that of two dots (:). The upper bindu, it is said, is kdma, desire or pas-
sion; it is considered to be made up of the coalescence of the whole Sanskrit
alphabet, from A to HA and as being the Sun. The visarga results from the
division in two of bindu. It is the sixteenth “vowel” of the alphabet symbol-
izing the creative power® of vic, its two dots being symbolically Moon and
Fire. It is kala, that is, active power. Between these two, between kama and
kala, extends the kundalini, which is graphically drawn as the letter I'inscribed
within a triangle pointing downward (a feminine symbol, that of Sakti). On
the down-pointed apex of this triangle is the letter HA, or hardhakala, “the
power of the half of HA” (a term that denotes also the visarga).

These two triangles with kundalin? located inside them are considered
a symbol of the totality, from A to HA. They are also, mainly, a figure of
the Goddess (sexually united with Siva), her face being the “middle” upper
bindu, the two lower bindus on the ends of the lower line of the masculine
triangle being her two breasts, and the apex of the down-turned feminine
triangle (where HA or hardhakala is) being her yoni. The shape of kundalini,
the letter I (or, rather, the bija IM, since kundalin is topped by the middle
bindu), evokes her coiled form. This kundalint, says the YH, is reflected by
the two lower bindus, a statement not clearly explained by the commenta-
tors. Thus, this diagram, with kundalin? and the two superposed intersecting
triangles, represents the co-presence of the sexually united Siva and Sakti."
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The interpretation of this stanza as a description of the srividya embody-
ing the kamakala diagram, however arbitrary, is confirmed by other works
of the Tripura tradition, such as Natananandanatha’s commentary on the
seventh stanza of Punyanandanitha’s Kamakaldvilasa or the NSA, 2.185—
186, with the commentaries of Sivananda and Vidyananda. It is also to be
found in the Gandharvatantra, 30.37—-64, which prescribes a visualization
of kundalint shaped as the letter IM extending in the yogic body of the
adept from the miuladhara to the brahmarandhra.

This is why she is described as supremely blissful and beautiful and
animated by the spanda, the primordial vibration that creates and ani-
mates the universe.

The equally obscure next stanza is explained by the commentaries as
describing the role played by the letters A and HA of the srividya.

She holds herself in the central block [pinda] of the mantra in the
sky of the primordial vibration [formed by] the expansion of the
central breath. Then, in the third block, //22// she flashes forth
undivided in the kiita of Rahu. //23a//

madhyapranaprathariipaspandavyomni sthitd punah |
madhyame mantrapinde tu trtiye pindake punah [[22/]
rahukutadvayasphiirjat

The explanation given by the D1 of the first sentence, which alludes to
the middle section of the srividya, called kamardgja, identifies the letter HA of
this section of the mantra with the HA in the lower triangle of the kamakala
diagram, since its says that it is placed between the two lower bindus of this
figure. As in the kamakala, this HA is an aspect of the Goddess and, as such,
“expands,” being made up of the fulguration of the power of consciousness
(vimarsasakti), in the “firmament of the primordial cosmic vibration.”

Then one is to imagine that in the third subdivision (kiita) of the
srividyd, the Goddess flashes in the letter SA of that group of phonemes
made up of the letters A and HA, that is, the whole Sanskrit alphabet,
which is also the totality of the Word (vac).

The next two stanzas refer (in the same very obscure way) to the srividya
as a whole, expressing the cosmic power and role of the Goddess:

When, in a state of palpitation, she is joined to the syllables express-
ing what is to be expressed [that is] dharma and adharma, made of
poison and nectar, She is called Omniform.
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[Thus,] by meditating intensely on the primordial power, the
Goddess made of three subdivisions, taking her either in her total-
ity or in her constitutive parts, she who is the Mother, the supreme
Power conjoining [in herself all] these [elements], one understands
the natural sense [of the vidya]. //23b-25//

calattasamsthitasya tu |
dharmadharmasya vacasya visamrtamayasya ca [[23//
vacakaksarasamyukteh kathita visvariping /|
tesam samastiriipena parasaktim tu matrkam [[/24//
katatrayatmikam devim samastivyastirapinim |

adyam saktim bhavayanto bhavartha iti manvate [[25//

What is to be understood here is that the Goddess, taken to be made up
of the three subdivisions (kiita) of the srividyd, is in a state of palpitation—
that is, active—because she is both the cosmos (meant here by dharma)
and its destruction (called here adharma). The first of these two aspects is
called poison (visa), since the samsara is poisonous for the ordinary mor-
tal; the other, nectar (amrta, a term that, in Sanskrit, means immortality),
“is the death of death whose destruction is liberation” (Di) or immortal-
ity. Creation and destruction—srsti and samhara—are the two sides of her
cosmic activity symbolized by the srividya.

As for the two syllables expressing this double notion, they are A, the
first letter of the alphabet usually considered to be what “expresses” Siva,
and HA, the last letter associated here with Sakti. This “natural sense”
(bhavartha)= of the srividya is what is to be understood through intense
identifying meditation (bhavana).

The second meaning will now be expounded in stanzas 26—47. It is
the one transmitted by tradition (sampradaya), that is, the secret knowl-
edge received by the disciple from the mouth of his spiritual master.
Underlining the fact that the whole cosmic manifestation is pervaded
(vyapta) by the srividya, that is, by the united Siva and Sakti, it shows how
the phonetic elements that constitute it “express” (are the vacakas), that is,
evoke or denote and thus bring into existence and pervade the universe
made up of the thirty-six tattvas, the three gunas, the three sorts of know-
ers (pramdaty), the pranas, and the gods.

The srividya and the cosmos, in their structure and in their existence
or function, are inseparably one. To understand the vidya is thus to under-
stand the universe and liberation, a knowledge obtained by bhavana
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(sl. 39), but only insofar as one receives it from an initiated master well
versed in the traditional teaching, hence the name of this artha.

The oral tradition is the great knowledge present in the mouth of
the spiritual master. The greatness of that which spreads [thus] in
the form of the universe dwells in this [mouth]. //26//

sampradayo mahabodhariipo gurumukhe sthitah |

visvakaraprathdayas tu mahatvam ca yad asrayam [/26//

Repeating that the ultimate knowledge is to be transmitted secretly
from the mouth of the master into the ear of the disciple, the D1 says that
the knowledge thus transmitted is that of the real nature of the universe,
“which results from the transformation, in the form of the three bjas [of
the vidyad), of the complete fusion [of Sakti and] of the supreme Siva, which
can only be received from the mouth of the guru.”

This cosmic role of the srividya is first underscored by the Tantra:

Through the miilavidya, of which Siva and Sakti are the primary
[cause], by her, O Paramesvaril the whole universe is permeated.
Listen to this carefully, O Dear One! //27//

Sivasaktyadyaya mulavidyaya paramesvari |

jagatkrtsnam tayd vyaptam Srnusavahita priye [/27//

Siva is the letter A, and Sakti is HA; the whole universe is therefore
permeated by the totality of the Sanskrit alphabet, by the totality of the

word with which the miulavidya, the “basic vidya,” the srividya, that is, is
identified.

The universe made of the five elements is what [the Goddess] is
made of, O Ever Eternal One! Such too is the milavidya that T am
telling you. //28//

From the letter HA space is born, from KA, wind, from RA fire; from
SA comes the tattva of water. //29// Earth is born from the letter LA.
In this way [is made] this [reality] which contains the universe.

paficabhiitamayam visvam tanmayt sa sada ‘naghe |
tanmay? milavidya ca tat tathda kathayami te [[28]/

hakarad vyoma sambhiitam kakarat tu prabhasijanah |
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rephad agnih sakarac ca jalatattvasya sambhavah [[29]/

lakarat prthivi jata tasmad visvamay? ca sa |

The Goddess and her mantra are deemed to be made of the five gross
elements (the bhiitas) constituting the gross, concrete level of the cosmos.
This is said to show that the universe as identical with the deity is meta-
phorically present in the srividya.

HA, KA, RA, SA, and LA are, in all traditions, considered the bijas, the
vacakas, of the five gross elements. “Thus,” says the Di, “the five gross ele-
ments and the phonemes which express them are born in this way from
the light and consciouness (prakasa and vimarsa) which form the supreme
Reality whose nature is the total fusion of Siva and Sakti. The nature of
this supreme vidya is the total fusion of these two [aspects of the deity]. In
other terms, she is made of the phonemes that compose her and of the
universe [that they ‘express’].” The Di then quotes stanzas 9, 10, 13, and 14
of Punyananda’s Kamakalavilasa.s

It is said that the fifteen gunas of the gross elements [are also found
there]. Thus formed, she is favorable. //30//

gunah paficadasa proktd bhiitanam tanmayt siva [ /30//

There are, in fact, only three gunas: sattva, rajas, and tamas (goodness,
passion, and darkness). This number could be explained by the fact that
there are five gross elements (bhiitas), which would result in 5 x 3 = 15. But
the commentary explains this number by the fact that the bhiitas “interpen-
etrate mutually”; that is, the higher ones are present in those that follow,
which results in1+ 2 + 3 + 4 + 5 =15 gunas. This is a peculiar conception, not
the generally admitted one of the Samkhya, for whom the gross elements
issue from the subtle ones (tanmadtra). Fifteen, however is the number of the
phonemes of the srividya. There are, therefore, two series of fifteen elements.

In any object one can say that there is energy [Sakti]. This [energy]
is the Goddess, the universal sovereign. And any object is the
supreme Lord. //31//

yasya yasya padarthasya ya ya saktir udirita |

sa sa sarvesvari devi sa sa sarvo mahesvarah [[31//

In this world, says Amrtananda, everything that is active is energy.
And all energy is the Goddess, the universal sovereign, mistress of all
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The thirty-six tattvas of Tantric shaivism

Siva
Sakti
Sadasiva
Isvara
Suddhavidya
maya
kala
vidya
raga
niyati
kala
PUrusa
prakrti
buddhi
ahamkara
manas
srotra
tvak
caksus
rasand
ghrana
vak
pani
payu
upastha
pada
sabda
sparsa
ripa
rasa
gandha
akasa
vayu
tejas
jala
prihivi

the eternal Siva

the Lord

pure wisdom

cosmic illusion

limitation

(limited) wisdom; the cuirasses (kaficuka)
passionate attachment

necessity

time

Spirit, or the Lord

the source matter, Nature

intellect

“egoity”

understanding (sensorium commune)
hearing

touch

sight; organs of perception (buddhindriya)
taste

smell

speech

holding

excretion; organs of action (karmendriya)
copulation

movement

sound

contact

form; subtle elements (tanmatra)
savor

smell

ether, space

air

fire; gross elements (bhiita)

water

earth
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that exists, from Siva to the earth, whereas all that is object is the supreme
Lord, the supreme Siva. These two, he adds, take on in the vidya the aspect
of objects (the fifteen male gunas of the five tattvas) and that of the fif-
teen (female) phonemes of the vidyd. The basic male-female dichotomy
is therefore present in the vidya. This, however, includes other elements:

This vidya, made up of the elements and the gunas, is pervaded by
fifteen phonemes [namely] by five, then six and four syllables. //32//

vyapta panicadasarnaih sa vidya bhiitagunatmika |

paficabhis ca tatha sadbhis caturbhir api caksaraih [/32//

These three groups of syllables are those of the three kiitas of the
srividya, which have six, then five, then four syllables. These phonemes
are said to pervade the vidya, since she is made up in her totality of these
fifteen letters.

If she is parceled up into vowels and consonants, she is divided
into thirty-seven. If divided into thirty-seven, she is formed of the
thirty-six tattvas, //33// her essential nature transcending the tat-
tvas. This vidyd, one must ceaselessly meditate.

svaravyafijanabhedena saptatrimsatprabhedint |
saptatrimsatprabhedena sattrimsattattvariping [/33//

tattvatitasvabhava ca vidyaisa bhavyate sada

If we divide the vidya into vowels and consonants, we have eleven letters
in the first kiita, thirteen in the second, and nine in the third; thirty-three
phonemes to which are to be added the three bindus which crown the
three HRIM; thirty-seven in all.4 Divided in this way, the vidya can be con-
sidered as made up symbolically of the thirty-six tattvas and thus to have
the same nature as these cosmic divisions of the universe. The srividya
is the Goddess in her cosmic activity, carried out by the tattvas, which
she dominates, transcends, being in this sense a thirty-seventh tattva. Her
essential nature, says Amrtananda, is that of Siva, and it is as such that she
is to be meditated (bhavyate).5

The Di quotes here the first twenty-seven stanzas of the
Saubhagyasudhodaya, which describe the cosmic creative activity of the deity
as Sakti, and the divisions and aspects of this work. The passage is inter-
esting but is too long and needs too many explanations to be quoted here.
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The YH now considers again the fifteen elements and the three gunas
previously mentioned in gl. 32:

In the elements earth, etc., each element that is above is pervading,
//34// the one below is pervaded. / This is why the gunas whose recep-
tacles are the pervading [elements] are in those which are pervaded,
O Goddess! being [themselves] divided into gross and subtle. //35//

prthivyadisu bhiitesu vyapakam cottarottaram [[34//
bhatam tvadhastanam vyapyam tadguna vyapakasrayah |
vyapyesvavasthita devi sthilasuksmavibhedatah [/35//

Thus, sound, the guna of space, pervades the [gross elements] air,
etc., the fivefold sound [present in these elements] being denoted by
the bijas of space which are in the vidya. //36//

Of these [five sounds], what stays in addition as [their] cause is made
of dhvani. [The phoneme HA] must be [understood as being] the
seed of those that carry the gunas and also as that which expresses
the gunas. //37// The fact that they have [respectively] the nature of
cause and effect shows their unity.

tasmad vyomagunah sabdo vayvadin vyapya samsthitah |
vyomabijais tu vidyasthair laksayecchabdaparicakam [/36//
tesam karanariipena sthitam dhvanimayam param |
bhaved gunavatam bijam gunandam api vacakam [[37//

karyakaranabhavena tayor aikyam vivaksaya |

What is to be understood here seems to be that each subtle element is
present in the corresponding gross element but also that a gross element
may be present in another one becoming subtle with regard to it."® The
so-called bijas of space (vyomabija) denoting the five elements are the five
letters HA present in the three sections of the srividya. The element added
to these five HA is, according to Amrtananda, the sixth HA of the vidya,
that is, the HA of the third kiita, placed between the KA and the LA of the
kamarajakiita. This HA is, for some reason, considered to be “made of
dhvani,” that is, embodying a subtle form of sound, which would explain
why it is the cause of the five other ones.

The YH continues by expounding the links that exist between the gunas,
the gross elements (bhiita), and the letters deemed to “express” them:
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One must meditate intensely, O Goddess! on the apparition of the
[elements] air, fire, water, and earth, distinguishing the gross from
the subtle ones, and on that of [the gunas of ] contact [which pervade
them)] as originating all from the three Mahamaya and from the

bindu which is their origin. //38b—39//
mahamayatrayendpi karanena ca binduna [[38//
vayvagnijalabhiimindm sparsandm ca catustayam |

utpannam bhavayed devi sthiilasiksmavibhedatah [/39//

The Mahamayas are the letters I of the three HRIM of the srividya, the
bindus being the three Ms.

The three [gunas] of [the tattva of] form [riipa] are to be meditated
on in the same manner using the three RA. Their essential part has
the form of fire. [They are] indeed engendered by this bija. //40//

ripanam tritayam tadvat tribht rephair vibhavitam |

pradhanam tejaso ripam tadbijena tu janyate |[40//

These three gunas are those found in the tattvas of earth, water, and
fire. RA, to be used to meditate them, is the b7ja of fire, since their essen-
tial part is fire. This implies the presence of form in these three tattvas.

According to the D1: “The three gunas of form, which is the guna of
fire, having been [described as] denoted by the phonemes which are the
vacaka of fire, the guna of water is now described by the phonemes that are
the vacakas of that element.”

Taste, both subtle and gross, is evoked through the lunar bijas pres-
ent in the vidya. In this world also one knows the association of rasa
and amrta. [[41/]

vidyasthais candrabijais tu sthiillah siiksmo rasah smrtah |

sambandho vidito loke rasasyapi amrtasya ca [[/41]]

The lunar bijas are the letters SA of the three kutas of the $rividya, the letter
SA often being given the name candra (moon). Taste is the guna of water. It is
therefore in its natural gross form in the tattva of water, which is taken to be
pervading; in the tattva of earth, which is pervaded, it is subtle, the Di explains.
It also explains (more comprehensibly) that according to the Puranas, the



76 THE HEART OF THE YOGINI

amyta appeared from the water of the ocean when it was churned by the gods
and the asuras. Hence the link between these two elements.

The guna of the earth is smell. Its letter is that which expresses
smell. The threefold nature [of this letter] is to the result of the link
existing between the three worlds, O Mahesvari! //42//

vasundharaguno gandhas tallipir gandhavacika |

bhuvanatrayasambandhat tridhatvam tu mahesvari [/42] ]

The bija of earth is LA, and it is denoted by one LA only, whereas
there are three LA in the srividya. If one were to object to this fact, the
Di answers: there are three worlds (lokatraya) in the universe, which are
mutually supporting and supported, and, because of that, the earth is also
considered triple though being one.

The other body in the three [sorts of] conscious subjects—pure,
impure, and mixed—is manifested by the triple krodhisa present in
the vidya. //43//

asuddhasuddhamisranam pramatrnam param vapuh |

krodhisatritayendtha vidyasthena prakasyate [[43]]

The triple krodhisa are the three letters KA of the srividya. They denote
the three sorts of conscious subjects (pramatr), which represent three dif-
ferent levels or modes of consciousness. They are, says Amrtananda, the
vijnanakald, who suffer only the dgnavamala, the innate impurity of the soul
(the anu), their minds being already purified and in essence like Siva; then
the pralayakala, bound souls who will be endlessly reborn to “burn” their kar-
man till the next pralaya; and the sakala, who are bound by all the fetters of
this world.”

Just as the ten srikanthas are that which expresses the nonmani-
fested, O Goddess! so the eleventh remains in the form of breath, the
other one //44// is the purusa: being unique, he becomes multiple.

Srikanthadasakam tadvad avyaktasya hi vacakam |
pranariapah sthito devi tadvad ekadasah parah [/44/]

ekah sann eva puruso bahudha jayate hi sah |
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The ten srikanthas are the ten letters A of the twelve syllables that form
the srividya (which are twelve if one excludes the three HRIM). The non-
manifest (avyakta) which these the letters express is, says the Di, the vital
principle, the jiva, of the human individual bound by the senses linked to
the inert, insentient (jada), not illuminated by divine Consciousness. The
other one, linked to the two other A, is the purusa, the supreme soul, Siva,
who is, in fact, unique but becomes multiple by his infinite appearances
and by being present in the vital breath of all living beings.

The deities named Rudra, I$vara, and Sadesa, limited [divine]
forms, are invoked by the three bindus. The totally unlimited forms,
those of Santi, Sakti, and Sambhu, are denoted by the three nadas.
//45b-46//

rudresvarasadesakhya devata mitavigrahah [/45//

bindutrayena kathita amitamitavigrahah |

santih Saktisca sambhus ca nadatritayabodhanah [[46//

The D1, referring for that to the Svacchandasamgraha, expatiates on
the role of the deities enumerated in this stanza. Rudra, it says, pre-
sides over the tattva of fire, in which are the five tattvas from purusa
to maya, the tattvas suddhavidya, sadasiva, and 7svara depending from
the tattva air. Being linked to tattvas, these three deities are limited in
time and scope. They are invoked by the three bindus which “crown”
the M of the three HRIM of the srividya. The three unlimited divine
forms, Santi, Sakti, and Sambhu (Siva), are denoted (have for vacaka)
three nadas. Santi is thus the not-manifest subtle sound (avyaktadhvani)
produced in the brahmarandhra cakra, where all the highest energies
are deemed to be appeased; one thus shifts here from syllables of the
mantra to the body of the adept. Sakti is the highest aspect of saktitattva,
Sambhu being the Sivatattva.

The YH concludes the section on the bhavartha as follows:

As the threads of a net are gathered in its initial thread, in the same
way the mantras are all found together in the vidya. //47//

vaguramilavalaye sutradyah kavaltkrtah |

tatha mantrah samastas ca viyayam atra samsthitah [/47//
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The D1 explains that the net alluded to here is a net for catching fish, the
threads of whose mesh are gathered at their “root” in a metal ring from which
they, as it were, issue forth. In the same way, the vaikari, manifested form of
the word, of all uttered mantras, and, of course, the srividyad when made use
of, is gathered initially in the supreme, pard, plane of the Word, vac.

Then comes the so-called traditional meaning (sampradayartha), which
is transmitted through the (oral) teachings of the succession of spiritual
masters of the Srividya school (guriipadesakramena). In this respect, this
artha does not bring anything new, as appears from its being expounded
in one half-sloka:

[The meaning] that one can attain through the succession of spiri-
tual masters is called the traditional meaning.

gurukramena sampraptah sampradayartha trithah |

The Di quotes here a long (unidentified) passage from the
Svacchandabhairavatantra which describes how the teaching issuing
from the supreme “transmental” (unmana) plane of the divinity or of
the Word (vdc) goes through several lower divine planes down to the god
Srikantha, who then reveals it to human masters. Srikantha, we note
here, is not one of the five masters of the divyaugha, the “flow of divine
masters” of the Srividya tradition in the paramparas given by Sivinanda,
Vidyananda, and Amrtananda. This can be explained by the fact that
the Svacchandabhairava, which is often referred to in the Di, is not—
if we identify it with the Svacchandatantra—a Tantra of the Srividya.
Concluding on the subject, Amrtananda says: “Whoever who, ignorant
of the exact meaning of the words and of the tradition, would, without
attending the teaching of a master, try to discover alone the meaning of
the words as one can do for the stanzas of the Puranas and so forth, shall
never be able to find it.”

The next meaning is the inner or secret (nigarbha) one. It is not merely
alluded to but briefly considered:

As for the inner meaning, O Great Goddess! it is an experience (or
perception) of Siva, the spiritual master and the self. //48//

nigarbho ‘pi mahadevi Sivagururatmagocarah /48]
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This sense is secret and/or inner (nigarbha)® insofar as Siva is tran-
scendent, unattainable by thought and word. The spiritual master consid-
ers Siva his own inner transcendent self, this same omnipresent self being
also the self of the disciple, who is to have a personal inner experience of
this full omnipresent pure divine Consciousness, “all his fetters having
been destroyed by the compassionate gaze of the guru” (D1, p. 174). This
“sense”—this experience, that is—of the vidya, concludes the Di, consists
in “the concentration of the mind [anusandhana] on the experience of the
unity of Siva, the master, and the self.” But how is one to concentrate on
this unity? The answer is:

I give you only a mere indication of how it is done, O Mistress of the
gods! [A fusion] of this sort results from the one-pointed attention
on the unity of Siva, the guru, and the self. //49//

tatprakaram ca devesi dinmatrena vadami te |

Sivagurvatmanam aikyanusandhanat tadatmakam [[49//

Namely:

Having understood that there is no division within Siva and that
the spiritual master has the same quality, the [disciple], bent down
in devotion, unsullied by the presence of contraction, must realize
thanks to the power of the gaze of his master that he has himself
the nature of Siva. //50-51a//

niskalatvam sive buddhva tadripatvam guror api
tannirtksanasamarthyad atmanas ca sivatmatam |[/50//

bhavayed bhaktinamrah san sankonmesakalankitah /

The general meaning of this stanza is clear. The term “contraction”
(samkoca) may, however, surprise the reader. The Di explains that it
is the condition of a person whose mind is attached to the life in this
world, this condition being revealed (unmesa) by the pleasure one finds
in “such external objects as wife, son, and the like.” More philosophi-
cally, it is the state of the soul that has lost its original omnipresence
and freedom.

The saving power of the gaze (niriksana) of the master which “falls”
(kataksapata) on his disciple—one also says drstipata—is a common
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theme. The practice is also used ritually: niriksana is one of a group of
four purifying rites in Saiva ritual.

We may also note here the attitude of devotion (bhakti), both mental
and bodily, prescribed to the adept: a tantrika is not merely a ritualist and
a yogin; he is also a devotee.

The next artha is expounded in the next seventeen stanzas. Although it
is complex, it is not difficult to understand:

I will now tell you the kaulika meaning: it is the unity of the cakra
and the deity, //51// the vidya, the spiritual master, and the self.
What this [unity] consists of will be shown.

The four-sided lines [are born] from the letters LA. The two lotuses,
which are fire and moon and are accompanied by a triple circle, are
born from [the phonemes of] energy, O Dear One! From the letters
numbering nine which form the three hrllekha //53// [when] joined
to three bindus is born the cakra with nine yonis, O Dear One!

The cakra that is in contact with the triple circle and which is
fire and energy //54// is born only from the triple bija of space.
Accompanied by the triple subject, associated with the three
“intoxicatings,” will, knowledge, and activity, //55// is the throne of
Sadasiva, O Goddess! constituted by the mahabindu, supreme. This
is why the nature of the cakra is that of the mantra.

kaulikam kathayisyami cakradevatayor api [[51//
vidyagurvatmanam aikyam tatprakarah pradarsyate |
lakaraiscaturasrani vritatritayasamyutam [[52//
saroruhadvayam saktair agnisomatmakam priye
hrllekhatrayasambhitair aksarair navasamkhyakaih //53//
bindutrayayutair jatam navayonyatmakam priye |
mandalatrayayuktam tu cakram Saktyanalatmakam [[54//
vyomabijatrayenaiva pramatrtritayanvitam |
icchajiianakriyaripamadanatrayasamyutam /[55//
sadasivasanam devi mahabindumayam param |

ittham mantratmakam cakram

In these stanzas, the YH goes on describing the mutually interwo-
ven condition and interdependence of the sricakra and the srividya. This
is shown by saying that the different parts of the cakra are born from
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different letters of the vidya. The four-sided figure is the external square
enclosure of the cakra made of three lines—hence the plural (caturasrani)
form used. The “energy phonemes” are the letters SA of the three kitas,
this being justified by a quotation from a Tantra: “Siva is HA, Sakti is SA.”

As for the two lotuses, the outer one with sixteen petals is soma, a usual
designation of the moon, the number sixteen being a lunar number. The
letters numbering nine are the three letters H, R, I of each of the three
HRIM (here called hrllekha, “the letter HRIM”), the bindu joined to them
being the M of HRIM.

We have seen the navayoni cakra in chapter 1. The cakra that is in con-
tact with the triple circle is the cakra of twelve triangles inside which are
the two other cakras of, respectively, fourteen and ten triangles, all three
being deemed to issue from the three bijas of space, that is, the three HA.
The throne of energy is the central triangle, the three “intoxicating” (or
maddening) phonemes being the letters KA deemed to be the phonetic
aspect of the subjects submitted to the powers of will, knowledge, and
activity.

But if the cakra is identical with the mantra, it is also, fundamentally,
an aspect of the Goddess. The YH, therefore, says:

It is the other body of the deity. //56//
devatayah param vapuh [[56//

The Di refers here to stanza 55 of the first chapter, which says that the
cakra is “the cosmic body of the Goddesss all surrounded by the sparkling
waves of her multitudinous power.” This cosmic aspect of the Goddess
(which we will find again in the third chapter, beginning at §l. 9, where the
Ganesas, etc., are placed by nydsa on the body of the worshipper) consists
of deities (Ganas, Yoginis, Dakints, etc.), breaths, and aspects of the word,
shown as linked to different parts of the vidya. The mantra brings together
all these inseparably divine and human realities.

That the Goddess could, while always supreme and unique, appear as
so many different epiphanies should not surprise us. The multiple aspects
of deities go back to the Veda; it gives an expression to the diversity of their
power. This multiplication, which implies the multiplication of sanctuar-
ies, concretizes (today and in the past) the omnipresence of a deity on the
Indian soil, sacred space being delimitated by their sanctuaries.

This totality is shown as follows:
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In addition, since her nature is that of one hundred and eleven
deities, the Great Goddess has the supremacy over the ganas; fur-
ther, because of the fact that will, cognition, and activity, together
with moon, sun, and fire, are associated with the three gunas, this
Goddess has a planetary aspect. //56b-58a//

ekadasadhikasatadevatatmataya punah |
ganesatvam mahdadevyah sasomaravipavakaih |[57//
iccchajhidnakriyabhis ca gunatrayayuktaih punah |

graharipa ca sa devi

The one hundred and eleven deities—called “troups” (ganas)*—
are those surrounding Tripurasundari, abiding in the nine parts of the
sricakra, from Kamesvara and Kimesvari, in the center, to the Mudras
and Siddhis, in the outer square. We have already met them in the
first chapter and will see their worship in chapter 3. The Goddess,
says Amrtananda, is both the deities of the cakra and the totality of the
deities, of the Godhead. As such, she is the three basic energies, will,
knowledge, and activity, in the powers symbolized by the three luminar-
ies (dhaman),® moon, sun, and fire, and is also the nine planets, the
grahas.>

Her aspect as constellations comes from the senses of apperception
and action as well as from their objects, O Mistress of the gods!
from the internal organs, from prakrti and from the gunas and from
the self and the state of puman. //58b—6oa//

jRanakarmendriyair api [ [58//
tadarthair eva devesi karanair antaraih punah |
prakrtya ca gunendpi pumstvabandhena catmand [[59//

naksatravigraha jata

The Goddess as mantra takes on the aspects or nature of the
twenty-seven constellations (naksatra); these astral aspects are corre-
lated, in the vidya, with the tattvas, enumerated here going from the five
faculties of action (speech, grasping, evacuation, copulation, movement),
the five senses of apperception (hearing, contact, seeing, taste, smell),
their ten objects (the subtle and gross elements: the five tanmatras and
the five bhiitas), and then the internal organs, manas, ahamkara, buddhi,
plus prakriti and purusa and the gunas. The D1 concludes: “It is because
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these twenty-seven [elements] make up her constitutive parts that the
Goddess appears as the constellations, an aspect she takes on of her own
free will.”

[Her] nature of Yogini is now expounded. Because of the Dakinis,
etc., mistresses of the body elements, the skin, etc., she is associ-
ated with the eight Yoginis presiding over the eight groups of pho-
nemes. Assuming the condition of the Yoginis, she shines forth,
having the world as her form. //60a—61//

yoginitvam athocyate |
tvagadidhatunathabhir dakinyadibhir apy asau //6o//
vargastakanivistabhir yoginibhis ca samyuta |

yoginiriipam asthaya rajate visvavigraha [ /61//

The elements that constitute the human body (dhatu) number tra-
ditionally seven: skin, blood, flesh, fat, marrow, semen, bones. The Di
quotes only six, omitting bones. Their number does not coincide with
that of the Yoginis which are, says Amrtananda, Dakini, Rakini, Lakini,
Kakini, Sakini, and Hikini. These deities, generally collectively called
Dakinis, are traditionally associated with the bodily elements. Here they
come together with the eight Yoginis, which are, in fact, the eight Mothers
(Matr or Matrka), Brahmi, and so on, traditionally considered the regents
of the eight groups of phonemes of the Sanskrit alphabet.** Together,
these Yoginis, says the D1, embody or stand for the totality of the cosmos.
It adds: “the Goddess plays in the form of these Yoginis.”

Then follows another aspect taken up by the Goddess:

[The ten breaths,] prana, apana, samana, vyana, udana, naga, kirma,
krkara, devadatta, and dhanafijaya, along with the individual soul
and the supreme Self—it is through them that she assumes a zodia-

cal nature. //62-63a//
prandpanau samanascodanavydnau tatha punah |
nagah kiirmo ‘tha krkaro devadatto dhananijayah []62//

Jjivatmaparamatma cety etair rasisvarapini |

This series of ten vital breaths (prana) is a current one. Together with
the individual soul, or vital principle (jwatman), and the supreme soul,
paramdtman, they number twelve, like the signs of the zodiac, which are the
same in India as in the West, from which they were borrowed by the Indians.

The next aspect is less evident:
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The great vidya made of supreme Word and of the other [three lev-
els of the Word], having as nature the triple group [of phonemes] A,
KA, THA, and the other ones, becomes mistress of the ganas, start-
ing with the third [of these groups]. //63b—64a//
akathaditripanktyatma tartiyadikramena sa [/63//

The Sanskrit alphabet, from A to HA, is the totality of the Word (vac)
which—in the view of most Tantric traditions—is considered as existing
on four levels: para, the supreme; pasyanti, the visionary; madhyama, the
intermediate; and the plane of the gross, empirical speech, of discursive
thought, vaikhari.> A here designates the sixteen vowels, the first of which
is A; KA stands for the sixteen consonants from KA to TA; THA is for the
sixteen letters from THA to SA. The A group is considered to be included
in the last kiita of the srividya, the saktibija; the KA group is in the middle
kata, kamardja; and the THA group is in the first kiita, vagbhava. The total-
ity of the alphabet is thus present in the whole srividya.

When in the three kiitas [in the form)] of bija, bindu, and dhvani, she
takes on the nature of the planets. //64b//

[When made of her] syllables numbering fifteen: the three
hrllekhas and the twelve other phonemes, her form is that of the
constellations. //65//

byjabindudhvaninam ca trikitesu grahatmika //64//
hrllekhattrayasambhitais tithisamkhyais tathaksaraih |

anyair dvadasabhir varnair esa naksatrariping [/65//

Since there are three elements, bija, bindu, and dhvani, in each of the
three kiitas, the total is nine, which is the number of the grahas. Bija, the
commentary explains, is the HRI of the three kiitas, bindu being the M and
nada the subtle phonic vibration that ends the HRIM.

As for the naksatras, which number twenty-seven, this number is
obtained by counting first the fifteen phonemes of the srividya (fifteen
being also the number of the lunar days, the tithis),*® then its twelve pho-
nemes without the three HRIM. “Thus,” concludes the DI, “the vidya in
the form of constellations being formed by fifteen and twelve phonemes,
we get twenty-seven in all.”
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The state of Yogini of the vidya [results from] six syllables: [those of]
energy and those preceding the energies that are present in the vidyd.

Its zodiacal state [arises] when one removes those that are at the

end. //66//
vidyantarbhiitasaktyadyaih saktaih sadbhis tathaksaraih |

yoginitvam ca vidyaya rasitvam cantyavarjitaih //66//

The syllables of energy are the three HRIM; what precedes them are
the three letters LA, the total of six being reached if one counts the HRIM
as one syllable only. The aspect of energy of the Goddess is that of the six
Yoginis, Dakini, and so on, that we have already seen.

For the twelve signs of the zodiac, one counts the syllables of the vidya
without the three HRIM.

Mahesvari [when] in the form of the cakra [has] in the same way a
cosmic aspect. //67a//

evam visvaprakara ca cakrariipa mahesvari |

The sricakra, along with the srividya, is the Goddess in her cosmic activity.
All the forms we have just seen taken over by her as the vidydg—as mistress
of the ganas, and so on—she also assumes when in the form of the cakra.
The D1 tells which parts of the sricakra are to be associated with the differ-
ent aspects (ganas, planets, constellations, etc.) quoted in stanzas 57-66:

[All the aspects just] described as in the body of the Goddess [are to be
found] in the same way in the body of the spiritual master, and, through
his grace, the disciple will also shine in this form. //67b-68a//

devya dehe yatha prokto gurudehe tathaiva hi |/67//

tatprasadac ca Sisyo ‘pi tadripah samprakasate |

The body of the Goddess Tripurasundari, says Amrtananda, is the one
she has assumed, in her play, of her own free will (svecchagrhita-lilavigraha).
The nature of the guru, he adds, being that of the deity’s body, the deity
is also in his body. And this is also to be found in the body of the disciple,
who “having benefited from the grace of his master, shines, like him, like
the deity.” We note here again the importance always given in Tantric tra-
ditions to the grace bestowed by the spiritual master, which replicates on
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the human level the movement of the divine grace (anugraha), also called
“descent of the [divine] energy” (Saktipata).

Thus is said the kaulika meaning, O Perfect One! Celebrated by the
heroes. //68//

I will tell you also the most secret of all meanings, O Perfect One!
ity evam kaulikarthas tu kathito viravandite [/68//

tatha sarvarahasyartham kathayami tavanaghe |

This interpretation of the srividya is the most secret one, says the D1,
because thanks to it, the disciple may attain the supreme (para). It is, in
fact, a yogic practice.

The vidya having taken on, in the miladhara, the condition of the
vagbhava, similar to lightning, //69b// her body being made of
fifty phonemes associated with thirty-eight kalds, in the form of
the kundalint, pierces the three mandalas. [/70// Shining like ten
million flashes of lightning, shaped like a lotus fiber, she attaches
herself to the mandala of the moon of the inner sky, her nature
being that of a flow of nectar //71// of which she pervades the whole
universe, her nature being constant bliss. The thought: “this energy
is my own self,” such is the secret meaning, O Mahesvardl //72//

miladhare tadidripe vagbhavakaratam gate [/69//
astatrimsatkalayuktaparicasadvarnavigraha |

vidya kundaliniriipa mandalatrayabhedini [[70//
taditkotinibhaprakhyd bisatantunibhakrtih |
vyomendumandalasakta sudhasrotahsvarapint [ [71//
sada vyaptajagatkrtsna sadanandasvarapin? /|

esa svatmeti buddhis tu rahasyartho mahesvari |72/

The term vagbhava here does not designate the first kiita of the srividya
but the condition (bhava) of the Word (vac) whose fourfold division we
have seen above (sl. 63). The vidya is thus identified with the totality and
the full power of the Word. This explains why her body (in the shape of the
kundalini) is “made of fifty phonemes,” the Sanskrit alphabet being, as we
have seen, the totality of the Word.
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Going upward, from the miiladhara, in the body of the adept, the vidya
as kundalini pierces three mandalas not otherwise identified by the YH
and its commentary, except (by the Di) as being those of the fire, the sun,
and the moon, traditionally considered to have, respectively, ten, twelve,
and sixteen divisions called kalds, totaling thus thirty-eight. These kalas
are cosmic and divine entities with which are associated the fifty Sanskrit
phonemes; here, too, is the totality of the Word. The moon, called soma
(the sacred beverage of the Veda), is traditionally associated with the
amrta, the nectar, which, when this center is pierced by the kundalinf,
flows over and fills up the universe and, evidently, the body and mind
of the adept, who is then identified with the divine sakti, saying, “This
energy is my own self.”

“The thought [buddhi] that ‘this kundalin? sakti made of consciousness
[cinmayT] is my own self’ [svatmeti], that is to say, the total fusion by iden-
tification [tadatmatayd samavesah] with this form [of power], such is the
sense of the secret meaning,” says the D1, which also says that kundaling,
having pierced the moon mandala, enters the akula center.?

The experience described here is therefore both cosmic and bodily.
The Di quotes a stanza from the Svacchandasamgraha which says that the
supreme sky (param vyoman) is placed on the head between the forehead
and the summit of the head (between the brumadhya or bindu and the
brahmarandhra).

Then comes the next meaning:

The meaning [relating to] the highest reality, I will tell you,
O Goddess.

It [consists in] uniting oneself with the indivisible, supreme, sub-
tle, imperceptible, with no concrete existence, the reality supreme,
above the inner sky, light and bliss, both transcending the universe
and identical with it. //73-74//

mahdatattvartha iti yat tac ca devi vadami te |
niskale parame siiksme nirlaksye bhavavarjite [[73//
vyomatite pare tattve prakasanandavigrahe |

visvottirne visvamaye tattve svatmaniyojanam [ [74//

This stanza heaps up terms to describe the indescribable divine Absolute.
The Di explains the terms, but the passage does not really need to be inter-
preted. It underlines the total transcendence of the Absolute, adding,
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“but this supreme reality is also identical with the universe [visvamaya]”;
it manifests itself through the infinite diversity of the world. Quoting the
Upanisadic saying tat tvam asi, “This thou art,”*® the D1 concludes: “Such
is the supreme truth. And the meaning relating to the highest reality is
to identify oneself totally with it, that is to say, to unite one’s self, whose
pure essential nature is awakened by the spiritual master, with the supreme
Siva, giver of the supreme vidya brimming with this supreme meaning.”
But how are we to know this nature of our self? The answer is:

Since luminosity is the state of things that are luminous and also
that of those that are dark, there is therefore a necessary and essen-
tial connection between the universe and the [highest reality]. //75//

tada prakasamanatvam tejasam tamasam api |

avinabhavaripatvam tasmad visvasya sarvatah [ [75//

Commenting on this stanza, the D1 gives a summary of some of
the main tenets of the nondualist Saiva vision of the deity and the cos-
mos: “Even as Siva shines in the mind [citte] of all living beings, in the
same way the self is united to the senses and these to the objects; thus
the state of luminosity exists in luminous things, such as the sun, etc.,
and also in those that are insentient, dark, such as pots and pans and the
like. It shines first in consciousness, in the supreme Siva, who is the Self
of consciousness [cidatman], then through the play of sense organs; the
perception of reality shines also on the plane of the diversity of objects. As
the Revelation says: ‘Everything shines as a reflection of His Light, by His
brightness this [world] shines’ (Katha Upanisad, 5.15).”

This vision of the cosmos as something that shines (prakasate) as a
reflection of the divine light (a theme developed notably by Abhinavagupta
in the Tantraloka, chapter 3) is stated again in the next half-stanza:

The highest reality shines, O Flame of the essence of the divine
play! //76a//

prakasate mahdtattvam divyakridarasojjvale |

This play (kridd) of the Goddess is the unlimited power of divine
Consciousness (cicchakti), a power whose work is to manifest and animate
the universe: “Thou, O Goddess! art the blazing light bursting forth from
this action, being [for us and in us] the intuitive comprehension [pratiti]*
eternally fastened on the total union of Siva and Sakti.”
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The secret meaning, [the attainment of which is] preceded by the
stability of the spirit that appears when all volition and all doubt
are banished, is completely hidden. It gives immediate certainty.
/176b=773]/

nirastasarvasamkalpavikalpasthitiptirvakah | [76//

rahasyartho mahaguptah sadyah pratyayakarakah |

The state of mind necessary to have this mystical experience of the high-
est reality is the complete nakedness, or void, of consciousness, without any
will to act or any doubt about what is to be done. Once this state is present,
the certainty flashes forth that “I am Siva” ($ivo ‘ham), says the commentary.

It is seen in the ocean of the high knowledge. There, no doubt [sur-
vives], O Parvati! //77b// Giver of divine powers, it is present in the
[three kiitas] composing the seat [pitha] of the vidya. //78a//

mahajiianarnave drstah sankad tatra na parvati [ [77//

vidyapithanibandhesu samsthito divyasiddhidah |

Amrtananda explains the term vidyapitha, saying that the Srividya is
herself the pitha, since she is the place where Siva and Sakti rest together.
This seat is made up of the three constitutive parts (the kiitas or bijas) of
the srividya, whose meaning or spiritual import is to be experimentally
realized by following the phonic process that extends from the first syl-
lable of each kiita to the ultimate phonic vibration of the HRIM that ends
each of them: the phonic plane of unmanad, the “transmental.”s°

As for the divine powers (divyasiddhi), they are defined as consisting
of the total knowledge and understanding of the supreme reality, not as
the possession of supernatural powers, which is the usual meaning of the
term siddhi—a meaning that is, however, given to it in stanzas 203-204 of
the last chapter: Amrtananda, as we know, interprets the YH according to
the Saiva nondualist tradition, insisting on its metaphysical and spiritual
aspects, not the magical ones.

Will enjoy this, O Goddess! those who follow the practice of Kula
and who meditate on the feet of the Master, who take part zealously
in the meetings with the Yoginis, who have received the divine unc-
tion, are free from the stain of doubt, their spirit ceaselessly joyful
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and well versed in the secret meaning known through the uninter-
rupted succession [of masters]. //78b—80//

kaulacaraparair devi padukabhavanaparaih |78/
yoginimelanodyuktaih praptadivyabhisecanaih |
sankakalankavigataih sada muditamanasaih /[79//
paramparyena vijiatararahasyarthavisaradaih |

labhyate

“The kaulas,” says the D1, “are those who know that kula is the body
and that it can have a very great use.””

Concerning the meditation on the feet of the Master, the D1 quotes
the following stanza: “One is the shape of Siva, luminous by himself
[prakasa). [One, too,] is the ‘being’ or essence [tanu] which is its aware-
ness [vimarsa]. The supreme, total fusion of these two aspects [of the
supreme deity], such is the imprint of the feet [of the Master]. It is
in essence the supreme Siva.” The supreme godhead is, in the non-
dualist Saiva traditions, both light (prakasa) and free consciousness
(vimarsa), a reality that only those who are devoted to the feet of the
Master will enjoy.

The “meeting with the Yoginis” (yoginimelana) is a collective kula
ritual in which participants, by pair, male and female, under the guid-
ance of their guru, worship the deity, the ritual usually including the
sexual union of the participating couples. The Di underlines the fes-
tive, joyful atmosphere of the rite, in which the adepts, fully instructed
according to the traditional teaching, free from doubt, enjoy the union
with the deity.

[So it is and] not otherwise, I promise you, O Goddess, Beauty of the
Family! //80// Those who, deprived of the tradition, are infatuated
with their own science, since they transgress the rule, the rays [of
consciousness] destroy them. //81//

nanyathd devi tvam sape kulasundari [/8o//
paramparyavihing yejidnamatrena garvitah |

tesam samayalopena vikurvanti maricayah [/81//
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The infatuated adepts are those who, being without an initiated guru,
do not benefit from the teachings of the Tantras, do not know the mean-
ings expounded here, and therefore do not understand the full meaning
and import of the srividya and of its constituting syllables: the rules of
utterance (uccara) of the mantras, and so forth.

The rays of consciousness (cinmartici), the D1 explains, are the Mothers of
Kula (kulamatarah), the goddesses Brahmi, and so on, along with the deities
of the bodily elements (dhatudevatd)®, the Dakinis. These divine rays destroy
the bodies of the bad adepts by causing a disequilibrium of these elements.

But he who experiences consciously the joy of the divine essence,
staggering in the bliss of alcohol, propitiates the rays [of conscious-
ness] at all times and especially in the morning, on lunar days, and
on those of the constellation of the deity, obtains the fullness of
[awakened] consciousness. //82-83//

yas tu divyarasasvadamodamanavimarsanah |
devatatithinaksatre vare ‘pi ca vivasvatah [/82//
maricin prinayaty eva madiranandaghiirnitah |

sarvada ca visesena labhate pirnabhodhatam [/83//

The yogin who follows the practices of Kula (kauldcara) is deemed to be
always united with Siva. His experience is that of “the uncreated flashing
bliss of the intense absolute consciousness [paramarsa] of his unity with
the supreme Siva.” Then, says the D1, having partaken of the ritual offer-
ings (arghya) to the Goddess (which include meat and alcohol), he staggers.

The particular times and days mentioned here are those when occa-
sional mandatory rituals, prescribed in Tantric manuals of worship, are to
be practiced by the adept.

O Mistress of the gods! such a state [of mind] made of highest
knowledge is immediately obtained by human beings thanks to the
grace of the best of spiritual masters. //84//

evambhavas tu devesi desikendraprasadatah |

mahajiiagnamayo devi sadyah samprapyate naraib |/84//

The chapter concludes:
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Thus, the knowledge that gives all this, which is attained through
the science of the phonemes of the vidya, O Goddess! and is secret,
has been explained to you in six ways, O Durgi! because of my love
[for you]. He who understands this becomes immediately lord of

the circle of heroes. //85//

evam etatpradam jaignam vidyarnagamagocaram |
devi guhyam priyenaiva vyakhyatam durgi sadvidham |
sadyo yasya prabodhena viracakresvaro bhavet |85/ /

The lord of the circle of heroes, says the D1, is the supreme Siva, which
means that the initiated adept who has obtained the knowledge of the six
meanings is identified with Siva.
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Encounter in the Worship

PUJASAMKETA

THIS CHAPTER IS also called samketa, since wherever male and female prin-
ciples or deities are present in couples during the piija, Siva and Sakti can
be held to be present in conjunction: they meet and/or fulfill their promise
(samketa) to be there. The worship, too, although it is that of Tripurasundari,
is aimed at the supreme godhead, which both includes and transcends the
masculine and the feminine. Since the chapter describes ritual practices,
the term samketa could also be translated as “practice,” which is one of the
meanings of this Sanskrit word.

This chapter is the longest. With 204 stanzas, it accounts for more than
half of the Yoginihrdaya. It does not describe precisely the visible aspect of
the Goddess, although she is to be visualized as clearly and precisely as
possible during the worship, which is performed on a sricakra, without
any material icon, the deities to be worshipped being placed immaterially
by nydsa, using their mantras, on the different parts of the cakra,' where
they are to be visualized and imagined as present. The fact that the YH
consists of instructions given by Bhairava to Tripurasundar may explain
why she is not described. The main reason, however, for the lack of prac-
tical informations is that the YH is not a mere ritual manual to be read
and used privately by any person. It is a revealed text to be transmitted by
word of mouth to a chosen disciple by a master who would give him all
necessary information for understanding the doctrine and performing the
sometimes very complicated prescribed ritual actions.

The piija is to be performed using a sricakra diagram, usually drawn
ritually and according to precise rules, with colored powders, and adorned
as mentioned in stanzas 95b-97. But if this geometrical figure is the
necessary material basis of the worship of Tripurasundari, the pija, its
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performance appears (as is, in fact, the case in all Tantric ritual worship) to
consist more in evoking mental images and uttering (audibly or mentally)
mantras than in concrete visible actions. At some points, the officiating
adept is to concentrate intensely and/or follow the ascent of his kundalini.
He is therefore intensely and completely implicated, immersed, in what
he is doing, The sricakrapiija is (or ought to be) a total—bodily, mental,
spiritual—divinizing experience. This aspect appears from the start, in
the first stanzas of this chapter, and is continuously underlined by the D1.

Now, O Incomparable One! I will tell you the practice of the worship
whose mere knowledge causes the liberated in life to exult. //1//

Your worship, eternally presentand manifest, is threefold, O Gauri! It
is supreme, nonsupreme, and thirdly, supreme-nonsupreme. //2//

pijasamketam adhund kathayami tavanaghe |
yasyaprabodhamatrena jivanmuktah pramodate /[1]/
tava nityodita piija tribhir bhedair vyavasthita |

para capy apara gauri trttya ca parapara [/2]/

The Sanskrit term used to characterize the ritual worship of the Goddess
is nityodita, which means eternally (nitya) appearing or arising (udita), being
eternally present. The term is often used by Jayaratha in his commentary
on the Tantraloka as the characteristic of the divine Consciousness, which
is ever present, active, manifested. It is applied here to the piija because the
supreme deity is deemed to be ceaselessly worshipped in the heart of her
devotees, a worship made in the luminous center of nonduality (advaya
dhamni), “in the grandeur of the inner void,” says Amrtananda. The non-
supreme worship is the ordinary ritual worship, which will be described in
this chapter. The supreme-nonsupreme one consists in “intense medita-
tion [bhavand], absorption in the absolute Consciousness, in nonduality
and in the nondualistic element present in the dualistic worship.”?

The main traits of these three types of worship are now shown:

The domain of the first [type of worship] is the activity of all [senses]
insofar as they remain in the condition of nonduality. //3a//

prathamadvaitabhdvastha sarvaprasaragocard |

This worship is purely spiritual. The Di quotes here stanzas 16—117 of
the Vijiianabhairava, the first of which states: “Wherever the mind goes,
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toward the exterior or the interior, there is the state of Shiva. Since he is
omnipresent, where can [the mind] go to avoid [Him]?” There is no way to
evade the omnipresence of the supreme deity.

The second one, the worship of the cakra, is ceaselessly performed
by me. //3//
dvitiya cakraptija ca sada nispadyate maya [[3//

We may well wonder how Bhairava would ritually worship
Tripurasundari. He says this, however, in spite of his being omniscient, in
order to help the devotees understand nonduality.

The third one, O Goddess! consists in [placing] that which arises by
itself in what is pure knowledge. //4a//

evam jiianamaye devi tritya svaprathamayt |

This practice is “supreme-nonsupreme” (pardpara) in that it consists
(insofar as we can understand the YH and the D7), for the adept, in seeing
mentally by an intense meditation of nonduality (advaitabhavana) all the
rites he performs—the worship of all the deities abiding in the sricakra,
that is—as immersed in the Absolute. The DT quotes: “With the offering,
I throw the mental constructions of the limited being, and all such ele-
ments, into the fire which is a compact mass of consciousness, just as
one pours clarified butter into the sacrificial fire.” We will see later several
ritual acts interpreted metaphysically in the same way.

The highest is known as the supreme one. Listen now to how it
must be done. //4//

Having evoked mentally within the vagbhava placed in the forest
of the great lotus the footprint of the [divine] Master which fills the
form of the universe by pouring down the supreme ambrosia, //5//
[the adept] totters, intoxicated with the realization of nonduality
with the supreme.

uttama sa pard jiieya vidhanam Srou sampratam [[4//
mahapadmavanantasthe vagbhave gurupadukam |
apyayitajagadriipam paramrtavarsinim //5//

samcintya paramadvaitabhavanamadaghiirnitah |
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This practice is considered supreme because it implies a complete
fusion of the adept with the Absolute.

Vagbhava, here as in stanza 69 of chapter 2 (see above), designates
not the first kiita of the srividya but the place where the four planes of the
Word (vac) are situated (bhavanti). This totality of the Word is to be visual-
ized by the adept as shining in the “forest of the great lotus,” that is, the
akulapadma, which, as we have seen in chapter 1, is, in this system, a white
thousand-petaled lotus located on the summit of the susumna, where the
vyapint kald of the uccara of the mantra is located, pouring incessantly a
flow of ambrosia (amrta). The Di explains that this flow of ambrosia is “the
flow of the essence of the undivided divine Consciousness.” The adept is
to have an intimate direct awareness (svatmataya vimysya) of this. Note
that the above visualizations are to be mentally “seen” in the yogic body of
the adept; yoga and worship are inseparable.

The footprint of the Master is the presence in this world of the supreme
Siva. Amrtananda quotes again the first stanza of his Cidvilasastava: “One
is the form of Siva, luminous by himself. One [also] is the ‘Deing’ [tanu]
which is the awareness of this. The supreme [reality], total fusion of these
two [elements], such is the footprint of [the Master]: it is in essence the
supreme Siva.”

On the realization of nonduality, the D1 adds: “The mystical realization
of the absence of all duality with Him consists in being totally absorbed
in the [awareness of] ‘This, verily, I am’ [saivaham asmiti samavesa), a
state called intoxication since it makes one [divinely] intoxicated; and it is
because of the state thus caused that the [adept], full of joy, totters.”

He must turn away from the chatter of discursive thought, being
entirely devoted to the contemplation of the nada which arises
inside the Small One. //6//

daharantarasamsarpan nadalokanatatparah [/6//

vikalpariapasamjalpavimukhah

To define the Small One (dahara), the D1 quotes the Mahdandarayana
Upanisad: “The Small One, without defects, residence of the supreme
Lord, lotus of the heart abiding in the center of the citadel.” It is therefore
the space in the center of the lotus of the heart: “In this Small One is the
inner space” (daharo’sminn artarakasah), says the Chandogya Upanisad.
The adept must therefore contemplate, meditate, this symbol of the
supreme, concentrating on the nada, the inner subtle vibration he feels in
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his heart, leaving therefore aside such discursive activity as the recitation
of mantras.
The adept must meditate (dhyanam kuryat) as follows:

Ceaselessly looking inward, [he participates] in the intense beauty
that is the destruction of contraction by the shining forth of the
power of consciousness. //7//

antarmukhah sada |

citkalollasadalitasamkocas tvatisundarah [[7]]

The actual, material worship is now described in the 156 stanzas that
follow:

The worship of oneself must be done with elements that are pleas-
ing to the senses. //8a//

indriyaprinanair dravyair vihitasvatmapujanah |

The worship to be done is not of the self of the worshipper but of the
deity that is the very essence—the deity of one’s self (svatmadevatd)—of
the worshipper. The Di quotes here a text that says: “To worship in a natu-
ral fashion the deity that is one’s own self by using perfumes etc. to which
the doors of the senses are opened, such is the great sacrifice of one who
knows.” And it adds: “as has been said, the highest sort of piija consists
in attaining a complete fusion [samarasikarana] thanks to the great felicity
born from the experience of the sounds, etc., perceived by the ears and
the other senses of the worshipper.” The identification of the worshipper
with the deity being worshipped, which is the aim of the Tantric pija, is
considered in all Tantras as being more easily achieved when helped by
the beauty and charm of the ritual.

The description of the “nonsupreme” (apara) piija begins now, with the
preliminary rite of nyasa, which is very complex, a large number of ele-
ments having to be ritually imposed on the body of the officiant in order to
purify and divinize it: identifying it with the mantra, the sricakra, and the
deities abiding in it. Seventy-nine stanzas (8-87) are devoted to this rite.

Impositions (nyasa)

Four series of nydsas are to be performed: first, the “sixfold imposition”
(sodhanyasa), sl. 8—40; second, the imposition of the sricakra, . 41-68; third,
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the imposition of the deities abiding in the sricakra, sl. 69—79. Then come
four series of placings: the purification of the hands (karasuddhi), an impo-
sition of the srividya, then another karasuddhi, and finally a group of impo-
sitions of the throne (asana) and of several entities. Finally this is completed
(sl. 85-806) by a tritattvanyasa on the whole body deemed to achieve the total
“cosmicization” and divinization of the officiating sadhaka.3

One must [first] perform the placing of mantras on the body start-
ing with the sixfold placing. //8//

nyasam nirvartayed dehe sodhanyasapurahsaram [|8//

The first placing [must be done] with the Ganesas, the second one
with the planets, the third with the naksatras, the fourth with the
Yoginis, //9// the fifth with the signs of the zodiac, and the sixth
with the pithas. The sixfold nydsa [now] told to you is said everywhere
to be invincible. //10// The one whose body is touched in this way
is worthy of being worshipped by all yogins. In the worlds there is
no [being, even his] father, mother, etc., that he should revere. //11//
He alone is to be venerated by all [for] he is himself the supreme
Lord. If he were to bow in front of someone who has not received
the sixfold nydsa, O Parvati! //12// he would soon die and go to hell.

ganesaih prathamo nydaso dvittyas tu grahair matah |
naksatraisca trityah syad yoginibhis caturthakah []9//
rasibhih paiicamo nydsah sasthah pithair nigadyate |
sodhanyasas tvayam proktah sarvatraivapardjitah |10/ /
evam yo nyastagatras tu sa piijyah sarvayogibhih |

nasty asya piijyo lokesupitrmatrmukho janah [ 1]/

sa eva pijyah sarvesam sa svayam paramesvarah |
sodhanyasavihinam yam pranamed esa parvati | /12//

so ‘ciran mrtyum Gpnoti narakam ca prapadyate |

The sixfold nydsa (sodhanydsa, sometimes called mahasodhanyasa, the
“great sixfold nydsa”), which imposes on the body of an adept or officiant
six aspects or forms of a deity, is described in many Tantric texts and even
in some puranas. It is considered particularly effective in pervading the
body of the adept with divine power. The divinization of the officiant of the
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worship is a necessity, for it is only after having shed his human ordinary
condition and becoming divine that an adept is permitted to approach a
deity and to perform its ritual worship, the piija. As the saying goes, “One
should worship God [after] having become god” (devam bhutva devam
yajet). This is the paradox of the Tantric pija that it aims at the diviniza-
tion of an officiating person who, to be permitted to reach this goal, must
first be already divinized. The paradox—the ritual redundancy—is all the
greater since, as we shall see, the sodhanyasa is followed by other imposi-
tions: those of the sricakra and of the deities that abide in it.

I will tell you how to do the sixfold placing, O Perfect One! //13//

sodhanyasaprakaram ca kathayami tavanaghe [[13//
Firstis described the nydsa of fifty-one Ganesas, enumerated as follows:

Vighnesa and Vighnardja, Vinayaka and Sivottama, Vighnakrt,
Vighnaharta and Ganaraja, Gananayaka, //i4// Ekadanta and
Dvidanta, Gajavaktra, Nirafijana, Kapardavan, Dirghamukha,
Sankukarna, Vrsadhvaja, //15// Gananatha and Gajendra,
Surpakarna, Trilocana, Lambodara and Mahanada, Caturmurti,
Sadasiva, //16// Amoda and Durmukha, Sumukha and Pramodaka,
Ekapada and Dvijuhva, Sara, Vira and Sanmukha, //17// Varada
and Vamadeva, Vaktratunda, Dvitundaka, Senani, Gramani, Latta,
Vimatta, Mattavahana, //18// Jati, Mundi and Khangi, Varenya,
Vrsaketana, Bhaksyapriya and Ganesa, Meghanada, Ganesvara. //19//

These [gods] have three eyes, the face of an elephant; they are like
the rising sun. They hold in their hands the noose and the hook
and make the gestures of granting wishes and of fearlessness. They
are accompanied by their saktis. //20// One must place them on
the body as one does for the imposition of the matrkd, O Dear One!

vighneso vighnardjas ca vindyakasivottamau |

vighnakrd vighnaharta ca ganarad gananayakah [/14//
ekadanto dvidantas ca gajavaktro nirafijanah |
kapardavan dirghamukhah sankukarno vrsadhvajah | [15//
ganandtho gajendras ca surpakarnas trilocanah |
lambodaro mahanadas caturmirtih sadasivah [/16//

amodo durmukhas caiva sumukhasca pramodakah |
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ekapado dvijihvas ca stiro viras ca sanmukhah /[17//
varado vamadevas ca vaktratundo dvitundakah |
sendanir gramanir matto vimatto mattavahanah [ 18]/
Jjatt mundr thata khangt varenyo vrsaketanah |
bhaksyapriyo ganesas ca meghanado ganesvarah [[19//
tarunarunasamkasan gajavaktran trilocanan |
pasankusavarabhitthastan saktisamanvitan |/20//

etams tu vinyased dehe matrkanyasavat priye |

That there could be fifty-one Ganesas should not surprise the reader.
Tantric deities tend to multiply: there are nine Durgas, sixteen Nityas,
eighteen (or fifty-one) Rudras, even six hundred forty million Yoginis (sl.
193); the supreme deity manifests thus the omnipresence of its power.
Since there are fifty-one Ganesas, to be placed by nydsa on the same places
as the phonemes of the matrka, the latter must be made up of fifty-one let-
ters, including therefore the so-called Vedic [, which is not usual.

Being Tantric, these Ganesas are accompanied by their consorts, fifty-one
Saktis, enumerated in the D1. In iconography, they are shown sitting on the
Ganesas’ left thighs, sometimes holding his erect linga. The adept, when
performing their nydsa, is probably supposed to visualize these couples as
he utters or evokes mentally the mantra of each of these gods. The names
of the Ganesas and of their saktis are not exactly the same in all Tantras.

The nydsa of other deities or entities is then described, starting with
the planets (graha):*

One mustimpose Stirya below the heart accompanied by the vowels,
//21// the Producer of Nectar on the place of the bindu with the four
phonemes YA, etc.; on the eyes, the Son of the Earth presiding over
the group of the gutturals, O Dear One! //22// Then, on the heart,
one must place Venus, regent of the group of palatals; above the
heart one will impose Mercury, regent of the cerebrals. //23// On
the region of the throat, Brhaspati, who presides over the dentals, O
Dear One. On the navel, Saturn, master of the pavarga, O Mistress
of the Gods! //24// Then one must impose Rahu accompanied by
the four phonemes SA, etc., on the face, and Ketu accompanied by
the letter KSA on the anus, O Mistress of the Gods! //25//

svaraistu sahitam stiryam hrdayadhah pravinyaset [[21]/
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bindusthane sudhasutim yadivarnacatustayaih |
bhuputram locanadvandve kavargadhipatim priye [[22]]
hrdaye vinyasecchukram cavargadhipatim punah |
hrdayopari vinyaset tavargadhipatim budham [[23//
brhaspatim kanthadese tavargadhipatim priye |

nabhau Sanaiscaram caiva pavargesam suresvari |24/
vaktre sadicaturvarnaih sahitam rahum evaca |

ksakarasahitam ketum payau devesi vinyaset [[25//
The constellations (naksatra) are then to be imposed:

Then, on the forehead, the right and left eye, the two ears, the lobes
of the nose, the throat, the shoulders, //26// then on the elbows
and on the wrists, on the nipples and on the area of the navel, on
the hips and lastly //27// on the thighs and the knees, the ankles
and the feet [are to be placed the naksatras] Asvini and the others
who shine like the blazing fire [destroyer] of time, their hands mak-
ing the gesture of granting of wishes and of reassurance //28//
and that of salutation and who are wearing all the ornaments. One
must impose them on those places, O Goddess honored by the
godsb //29//

lalate daksanetre ca vame karnadvaye punah |

putayor nasikayas ca kanthe skandhadvaye punah [/26//
pascat kirparayugme ca manibandhadvaye tatha |
stanayor nabhidese ca katibandhe tatah param [[27//
uruyugme tatha janvor janghayos ca padadvaye |
jvalatkalanalaprakhya varadabhayapanayah |28/
natipanyo ‘Svinipiirvah sarvabharanabhisitah |

etas tu vinyased devi sthanesvesu surarcite [[29//
The Yoginis are then to be placed:

One must impose the deities D3, etc., mistresses of the constituent
elements of the body, on the visuddha, heart, navel, svadhisthana,

mil{adhara), and ajiia [cakras]. //30// They are to be visualized
exactly through meditation on the feet and on the linga and the
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belly, on the heart and on the root of the arms, associating them
with Amrta, etc., O Mistress of the gods! //31//

visuddhau hrdaye nabhau svadhisthane ca milake |
ajiayam dhatunathasca nyastavya dadidevatah [[30//
amrtadiyutah samyag dhyatavyas ca suresvari |

pade linge ca kuksau ca hrdaye bahumilayoh //31//

The “deities D3, etc.” are a group of secondary goddesses, or Yoginis,
the name of the first one beginning with da. They are: Dakini, Rakini,
Lakini, Kakini, Sakini, and Hakini. They are traditionally considered the
regents of the dhatus, the seven constituent elements of the body, of which
the commentary here quotes only six: skin, blood, flesh, fat, marrow, and
semen,® because the YH associates them with six bodily cakras only.

Amrta is the first of a group of sixteen saktis or Mothers (matrkas); their
names are enumerated in a passage of the Svacchandasangraha quoted in
the D1 (p. 238).

All these deities are placed mentally on the imaginal body of the offici-
ating adept by an antaranydsa, an inner imposition, which is a mental rite;
this is explained in the commentary, which also says that the dhyana, the
mental visualization of all the deities, can be found “in another agama.”

Starting with the right foot and ending with the left foot, one must
impose the signs of the zodiac, Aries, etc., with the phonemes [of
the matrka), O Parvati! //32//

daksinam padam arabhya vamapadavasanakam |

mesadi rasayo varnair nyastavya saha parvati [[32//

For this nydsa, the fifty phonemes of the Sanskrit alphabet are distributed in
twelve groups, beginning with the group of the vowels and ending with KSA.

Finally to be placed on the body of the officiant are the fifty seats of
power (pitha) of the Goddess, that is, the fifty places on the Indian subcon-
tinent to which the pieces of the dismembered body of Siva’s wife, Sati, fell
from his shoulders while he roamed, desperate, after her death when she
had jumped into the sacrificial fire of Daksa:”

Then, O Goddess, one must impose the pithas on the places where
the matrkanydsa [is made]. Their names are [now] given. Listen
carefully, O Dear One! //33//:
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Kamartpa, Viranasi, Nepala, Paundravardhana, Purasthira,
Kanyakubja, Purnasaila and Arbuda, //34// Amratakesvara,
Ekamra, Trisrotas, Kamakotaka, Kailasa, Bhrgunagara, Kedara and
Parnascandraka, //35// Sripitha, Omkarapitha, Jalandhra, Malava,
Utkala, Kulanta, Devikotta, Gokarna, Marutesvara, //36// Attahasa
and Viraja, Rajagrha, Mahapatha, Kolapura, Elapura, Kalesa and
Jayantika, //37// Ujjayini, Vicitra and Ksiraka, Hastinapura, Oddisa,
the one named Prayaga, Sasthi then Mayapuri, //38// Jalesa,
Malayasaila and the Meru, the best of all mountains, Mahendra and
Vamana, then Hiranyapura, //39// Mahalaksmipura and Udyana
and, lastly, Chayachatra. [Thus are] enumerated these pithas [which
are to be imposed] on the same places as the matrka. //40//

pithani vinyased devi matrkasthanake punah |

tesam namani kathyante sSrnusvavahita priye [/33//
kamaripam varanasim nepalam paundravardhanam |
purasthiram kanyakubjam pirnasailam thatarbudam [[34/]
amratakesvaraikamre trisrotah kamakotakam |

kailasam bhrgunagaram kedarapiirnacandrake [/35//
sripitham omkarapitham jalandhram malavotkale |
kulantam devikottam ca gokarnam marutesvaram [[36//
attahasam ca virajam rajagrham mahapatham |
kolapuram elapuram kalesam tu jayantika /[37//

ujjayint vicitram ca ksirakam hastinapiiram |

oddisam ca prayagakhyam sastht mayapuri tahta [[38/]
Jjalesam malayam sailam merum girivaram tatha |
mahendram vamanam caiva hiranyapuram eva ca [[39//
mahalaksmipurodyane chayachatram atah param |

ete pithah samuddistha matrkarapakah sthitah [/40]/

We have seen in chapter 1 (sI. 41—43) the four main pithas of the Tripura
tradition. Enumerated here are the fifty sakta ones, the list of which var-
ies according to different texts. The list given here is perhaps ancient, but
this is not certain. Some pithas can be identified (Kamartpa, Nepal, and
Varanasi, for instance), others not. Attempts have been more or less con-
vincingly made at locating all of them geographically. They seem to spread
out all over India but not to include Kashmir.
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The Di explains that each phoneme is to be uttered distinctly when
placing it on the body, together with the name of the pitha concerned.?®

The sixfold [nyasa] having thus been done, the imposition of the
sricakra is then to be performed. Listen, O Dear One! to the imposi-
tion of the cakra of the venerable Tripurasundari //41// which has
never been told to anyone, purifies the body, and is supreme.

evam sodha purd krtva sricakrancakrayasam dacaret |
Srimattripurasundaryds cakranydsam Srou priye [[41//

yan na kascid akhyatam tanusuddhikaram param |

The Di here extols the nyasa of the cakra of the supreme goddess
Tripurasundari, who is “the supreme dynamism of consciousness
(paracitkald), the object of supreme love (parapremaspada), her cakra being
made up of all the tattvas from Siva down to the earth, which is the place
where she reveals herself. The process of this nydsa is to be kept secret.
It purifies the body and is supreme.” This, says the Di, is to say that “it
transforms the body made of the thirty-six tattvas by bringing it up to the
level of the supreme essence”; this is why this imposition is superior to
all others.

First, while saying “Praise to the first line of the square,” one must
make a pervasive imposition on the right side: on the back of the
shoulder, the extremity of the hand, the hip, and the toes and, on
the left side: on the toes, the hip, the extremity of the hand, and the
back of the shoulder //43// and also on the base and the back of the
head, O Beautiful One!

caturasradyarekhayai nama ity adito nyaset [[42//
daksamsaprsthapanyagrasphikkapadangulisvatha |
vamanghryangulisu sphikke panyagre camsaprsthake [/43//

sactulimilaprsthesu vyapakatvena sundari |

The imposition to be made here is called a vyapakanyasa, a term we
translate as “pervasive” imposition or placing. This practice, very often
prescribed, consists of touching the body on several places according to
the usual rules of nydsa, the effect of these several placings being con-
ceived as spreading from one point to the other in order to (in the present
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case) trace on the body the lines of the sricakra. A vyapakanydsa may also
be made with the two hands, which rub or stroke the body to pervade it
with the power of a mantra.

One may well wonder how a square structure with circles inside it
can, even in imagination, actually be placed on a human body. The idea,
however, is not so much to place a structure on the body of the adept as
to place there all the deities abiding in the sricakra, thus pervading him
with the divine elements, which are in, and constitute, this diagrammatic
supremely energetic form of the supreme Goddess.

On the same ten locations, one must impose the ten Siddhis, Anima,
and the others.9 //44// Then, back from these, one is to impose [the
second line of the square, conceived] as stretching along the body,
with the mantra “Praise to the middle line of the square,” O Dear
One! as well as the energies Brahmani, etc., on eight locations of
this line: on the big toes of the feet, on the right side, then on the
other side of the head, //46// on the left and right knees, then on
the outsides of the two shoulders.

What is to be imposed [next] must be placed with [the mantra]
“Praise be to the inside line of the square” //47// as stretching
along” the body behind the points just described.

On ten points of this [line], one will impose the ten Mudras. //48//
Eight of them must be imposed on the eight locations of Brahmani,
etc., and the last two on the dvadasanta and on the big toe. //49//

atraiva sthanadasake animadya dasa nyaset [[44//

siddhih tadantas ca tanuvyapakatvena sundari |
caturasramadhyarekhayai nama ityapi vallabhe [/ 45//
vinyaset tasyah sthanesu brahmanyadyas tathastasu |
padangusthadvaye parsve dakse miirdhno ‘nyaparsvake [/46//
vamadaksinajanvos ca bahiramsadvaye tatha |

nyastavyas caturasrantyarekhayai nama ityapi [ [47//
vinyased vydpaktevena purvoktantas ca vigrahe |

tasyah sthanesu dasasu mudranam dasakam nyaset [[48//
brahmanyadyasthanantas tasam astau nyaset tatah |

Siste dve dvadasante ca padangusthe ca vinyaset [[49//
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The Mudrias are the deity aspects of the ten mudras we have seen in
chapter 1, §l. 56—71, which are hand gestures but are also forms of divine
power and deities.

The dvadasanta, the “end of twelve,” is the cakra considered to be
located over the head twelve finger-breadths above the brahmarandhra. It
is the highest of the cakras. The Svacchandasamgraha identifies it with the
sky of consciousness, the vyoman."

Then is told the vyapakanyasa of the sixteen-petaled lotus:

Inside this [square], after having imposed the mantra “Praise to the
sixteen-petaled lotus,” one mustimpose on these petals Kamakarsini
and the other [powers]. //50// The petals are considered as being,
on the right side, on the back of the ear, on the shoulder, the elbow,
the back of the hand, the thigh, the knee, the ankle, and the sole of
the foot, //51// and, on the left side, on the symmetrical [spots], but
starting from the sole of the left foot.

tadantah sodasadalapadmaya nama ity api |
vinyasya taddale kamakarinyadyas ca vinyaset //50//
dalani daksinasrotraprsthamsam ca kirparam |
karaprstham corujagnugulphapadatalam tatha [[51//

vamapadadalady evam etad evastakam matam |
Now, the vyapakanya of the eight-petaled lotus:

Thereafter, on this [lotus], after having made an imposition using
the mantra “Praise to the eight-petaled lotus,” //52// one must
place the eight energies Anangakusuma, etc., on these petals, on
the right temple, collarbone, thigh, and ankle and on the left ankle,
thigh, collarbone, and temple. //53—54a//

tadantare castadalapadmaya nama ity api [ [52//

vinyasya taddalesvesu daksasarnkhe ca jatruke |

urvantargulphorujatrusankhe ca vamatah [[53//

anangakusumadyas tu Saktir astau ca vinyaset |

The commentary gives the names of these eight minor goddesses,
which all begin with Ananga. They are Guptatarayoginis, “very secret
Yoginis.” Their worship is described in sl. 131135 of this chapter.
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The preceding ones, Kamaikarsini, and so on, to be placed with the
imposition of the sixteen-petaled lotus, are Guptayoginis, “secret Yoginis”
(ritual described in sl. 120-130).

Then follow (sl. 54-80) the impositions (all of which are pervasive,
vyapakanyasa) of the circles of triangles that are inside the lotuses and sur-
round the Goddess; the deities abiding in theses cakras are also placed on
the body of the officiant:

Having made an imposition inside this [lotus] with [the mantra]
“Praisetothe cakrawith fourteen [triJangles,” //54// one mustimpose
on these [triJangles the fourteen energies Sarvasamksobhini,? etc.
These [trilangles, I will tell you [where to impose them]. //55// [They
are to be imposed] on the right side of the forehead, on the middle
of the right cheek and of the shoulder, on the [right] side, on the
inside of the right thigh and the right leg. Then on the left cheek,
and so forth, O Parvati! //56// on the left thigh, the left side, the
left shoulder, the left side of the forehead, and on the back [of the

head]. //57//

After this, one must also [make an imposition with the mantra]
“Praise to the cakra with ten [trilangles,” O Parvati!

The [trijangles [of this cakra are to be placed] on the right eye, at
the root of the nose and on the left eye, on the northeast and the
northwest angles of the trunk, the knees, and the anus, then on the
angles of the trunk named nairrti and vahni. //58-59a//

tadantas caturdasaracakraya nama ity api | [/54//

vinyasya tasya konesu nyasecchaktis caturdasa |
sarvasamksobhinyadyas tu tasya kondni vacmyaham [[55//
lalate daksabhage ca daksagandamsamadhyatah |
parsvantarirujanghantarvamajanghadi parvati [ [56//
vamorau vamaparsve ca vamamse vamagandake |
lalatavamabhage ca tatha vai prstha ity api [[57//

tato dasaracakrdya nama ity api parvati |

tasya konani daksaksinasikamilanetrake [[58//
kukstsavayukonesu janudvayagudesu ca |

kuksinairrtivahnyakhyakonesvesu
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Even for a reader able to follow the Sanskrit text, the two last stanzas
are not very clear. The commentary explains, therefore, that the constitu-
ent triangles of this cakra are to be mentally visualized (bhavaniyani). The
term kuksi, which we translate as “trunk,” means usually the belly, but it is
explained by the commentary to mean “the part of the body which extends
from the thighs to the arms,” that is, the trunk. The upper portion of the
trunk is considered to be on the east side, the lower part on the west, the
left and right sides respectively on the south and the north. The “angles”
of the trunk would then be where the arms and the thighs begin. “Thus,”
the D1 concludes, “the root of the left arm will be in the northeastern angle
[%a], the left groin will be in the northwest [vayu], the right groin in the
southwest [nirrti], and the root of the right arm in the southeastern® angle.”

Then he shall impose //59// the ten energies Sarvasiddhiprada,
etc., O Dear onel!

Then, having made the imposition with [the mantra] “Praise to the
first cakra with ten [trilangles” in that [inner cakra of ten angles],
//60// one is to place Sarvajiia, etc., on its angles. [These are to
be placed] on the right nostril, the right corner of the mouth, the
right breast, the [right] testicle, the scrotum, the left testicle, the left
breast, the corner of the mouth and nostril, and the tip of the nose.
Such are, one should know, the ten [triJangles. //62//

nyaset punah |59/
sarvasiddhipradadinam saktinam dasakam priye |
tadantasca dasaradicakraya nama ity api [/60//
vinyasya tasya konesu sarvajiiadyas ca vinyaset |
daksanasa srkkini ca stanam vrsanam eva ca [[61/]
stvanivamamuskam ca stanam srkkininasike |

nasagram caiva vijiieyam konandm dasakam tatha //62//
Now is described the pervasive imposition of the eight-triangle cakra:

Having imposed inside that one [the mantra] “Praise to the origi-
nating cakra with eight [trilangles,” one must impose on its angles
the eight energies Vasini, etc. //63//

tadantar astakonddicakraya nama ity api |

vinyaya tasya konesu vasinyadyastakam nyaset [/63//
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We may take the Vagdevis mentioned here to be the eight Matrkas,
regents of the vargas of the alphabet.

The chin, the throat, the heart, and the navel are considered as forming
the right side [of this cakra]; the manipiira, etc., being the foursome of
the left side, //64// the whole forming the [cakra] with eight [trilangles.

cibukam kanthahrdayanabhinam caiva daksinam |
Jheyam parsvacatuskam ca manipiradi vamakam |64/

catustayam ca parsvanam etat konastakam punah |

The cakra of eight triangles is considered “originating” because the
three larger cakras encircling it, which we have just seen, are deemed to
issue from it. This is consistent with the inner movement of the sricakra,
which goes from the center to the periphery. The central position of this
cakra, encircling the central triangle within which is the bindu—the place
of the Goddess—is underlined by the fact that it is imposed on four places
along the axis of the body, one of which is not a part of the physical body
but is the manipiiracakra, a center of the yogic imaginal body* situated on
the level of the navel (as the D1 explains). The weapons (Gyudha)s that the
Goddess holds in her four hands are then to be imposed:

One must impose on the outside, in the four directions, around
[this] triangle which is in the heart, the arrows, the bow, the noose,

and the goad. //65//
hrdayasthatrikonasya caturdiksu bahir nyaset [/6s5//

saracapau pasasrni

Then, having done the imposition with the mantra “Praise to the tri-
angle,” one must impose on the angles [of this triangle], in front, to the
right and to the left, //66// the Goddesses Kamesvarl, etc., and, in the
middle, the Goddess.

trikondya namas tatha |
vinyasya tasya konesu agradaksottaresu ca [/66//

kamesvaradidevinam madhye devim ca vinyaset |

The central triangle of the sricakra being, as it were, its heart is, quite
naturally, to be imposed on the heart of the officiating adept—the heart
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being, as is well known, the spiritual, mystical center of the human being.
The lines of this triangle (to be placed by a vvapakanyasa, whose efficacy
spreads along all of the outside lines) are to be imposed with the mantra
trikondya namah. To avoid any misunderstanding, the D7 explains that the
heart is “in the middle of his breast.” Three goddesses are to be imposed
there—Kamesvari, Vajresvari, and Bhagamalini—on the three points of
the triangle and, on its center, on the bindu (also called baindavacakra),
the Goddess. The weapons, it is explained, are those of Kamegvara and
Kamesvari, two different deities that are the male and female aspect of
the Goddess; eight ayudhas are thus to be placed.

Thus, O Goddess! T have told you the imposition, a most secret
procedure. //67// Itis indeed to be performed by you most secretly,
O Praised by the heroes! It is to be entrusted to those [only] who
follow the rule [of Kula], never to anyone who is not the [initiated]
disciple [of a master of this tradition]. //68//

This [ritual] is more secret than any secret I have revealed to
you today.

evam mayodito devi nyaso guhyatamakramah |/67//
etad guhyatamam karyam tvaya vai viravandite |
samayasthdya datavyam nasisyaya kadacana [/68//

guptad guptataram caitat tava ‘dya prakatikrtam |

The extreme importance given to secrecy is, as we have already said, a
characteristic Tantric trait. Amrtananda gives here a metaphysical reason
for this secrecy. He says, speaking for Siva: “All this I have revealed to you
because you are my beloved, your nature being that of the light of con-
sciousness which is a portion of myself” (madamsabhutavimarsatmika). The
supreme godhead is indeed prakasavimarsamaya, both conscious light and
absolute Consciousness, a supreme truth not to be revealed to unbelievers.

After this, one must do an imposition beginning with the originat-
ing Goddess and ending with Animai. //69//

miladevyadikam nydsam animantam punar nyaset [/69//

After having described the placing of the circles of deities abiding in
the sricakra, going from Animai to the Goddess (called here miladevr,
“root-goddess,” since she is the originating cause of the whole universe),”
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the YH now prescribes the imposition of the same deities in the reverse
order, from the Goddess to Anima. This is to be done as follows:

On the triangle of the head, one must impose, starting from the
east [the goddesses] Kimesvari, etc.

One must impose—on the right and on the left—the arrows on the
eyes, the two bows on the eyebrows, //70// the nooses on the ears,
the goads on the tip of the nose.

Sirastrikone puirvadi kamesvaryadika nyaset |
banan netre bruvos capau karne pasadvayam nyaset [[70//

srnidvayam ca nasagre daksinagram tu vinyaset |

The “triangle of the head” is probably the place of the fontanel. The D1
describes it: “there is on the center of the head a triangular place, which is
easily seen, being very fragile, on small children.” The deities accompany-
ing Kamesvari are Vajresvari and Bhagamalini. The officiant is to imagine
on the top of his head a triangular place where he imposes the Goddess
surrounded by her three first avaranadevatas.® The “weapons” (ayudha)
to be imposed on the left and the right of this triangle are those held by
Kamesvara (on the right) and Kamesvari (on the left).

Along a rosary placed on the head, one must impose the eight
Vagdevatas. //71//

mundamalakramenaiva nyased vagdevatastakam [[71//

These eight deities of the word, also named Matryastaka, or
Astamatarah, “the eight Mothers,” presiding over the eight groups
(varga) of phonemes of the Sanskrit alphabet are usually Mahalaksmi (or
Brahmi),” and so on. The D1 says they are “Vasini, etc.,” a list proper to
the Srividya, however, not given. They are also considered to form a group
of eight siddhayogini, as we will see later (3.154).

The cakra of the bindu and the other ones are [the only elements
now] to be imposed, O Beautiful One! on the inside and outside
corners of the eye, then in front and in the back of the ear. //72//
In front of the tuft*>* one must impose the half [of these deities], the
other half being imposed on the tuft behind the ear, in front of the
ear, and on the inner and outside corners of the eye. //73//
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baindavadini cakrani nyastavyani varanane |
netramiile tvapange ca karnapuirvottare punah | [72//
cudadike ‘rdhanimne ‘rdham sesardham karnaprsthake |

karnapurve tvapange ca tasya mile ca vinyaset | [73//

The deities of the retinue of the Goddess, surrounding her, are now to
be imposed on the body of the officiant:

One must then impose the [Yoginis] Sarvasiddhi[pradi], etc., on the
neck, going from the right to the left. Then on the heart, in the same
way, the energies abiding in the cakra of fourteen triangles. //74//

The lotus with eight petals is to be imposed on the navel; this, how-
ever, is made on the spine, on the left, then on the other side of the
belly, this for the first group of four [Saktis]. //75// The other group
of four [saktis] is imposed between the spine and the left side, etc.

sarvasiddhyadikam kanthe pradaksinyena vinyaset |
hrdaye manukonasthah saktayo ‘pi ca ptirvavat | [74//
nabhavastadalam tat tu vamse vame ca parsvake |
udare savyaparsve ca nyased adicatustayam [[75/

vamsavamantaraladi nyased anyaccatustayam |

The exact places on the body on which to impose all these deities
are explained in the commentary. For instance, “in front of the tuft” is
explained as the forehead. Since our readers are not expected to practice
this piija, we do not believe it is necessary to clarify the text.

The two next impositions are to be made on two cakras; they are to be
imposed by nydasa on the parts of the body corresponding to the cakras. For
the svadhisthana, the group of four deities is to be placed circularly on four
places on the lower part of the belly. As for the ten Mudras to be imposed
on the muladhara, they are, in fact, to be imposed there and (according to
the Di) on the right and the left of the spine:

On the svadhisthana one must impose, starting from the east in
front of oneself and finishing in the south, //76// the [energies] in
groups of four, successively, in the four directions of space.

The best of sadhakas must impose the ten Mudras on the miuladhara.
//77/] Then [impose] again the ten Mudras on the spine, on the left
and the right, in between and above and below.
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svadhisthane nyaset svasya purvad daksavasanakam |[76//
catasras tu catasras tu caturdiksu kraman nyaset |
miladhare nyasen mudradasakam sadhakottamah [[77]/]
punar vamse ca savye ca vame caivantaralake |

urdhvadho dasamudras ca

According to the commentary, the ten Mudras, after having been
imposed on the body where the miladhara is situated, are to be imposed
on the right and the left sides of the spine, four in places corresponding
ideally to the four directions of space, the nadir and the zenith (these two
directions meant by “above and below”).

[The locations] above and below being excluded, //78// one will
impose the eight [energies, or Mothers] Brahmani, etc., on the right
leg, this being done as [was described] previously. Then, begin-
ning by the left leg, //79// one must impose eight Siddhis, starting
from the left, on the same locations, and two others on the soles of
the feet.

urdhvadhovarjitam punah [[78//
brahmanyadyastakam daksajanghdyam tas tu piirvavat
vamajanghdm samarabhya vamadikramato ‘pica []79]/

siddhyastakam nyaset tesu dvayam padatale nyaset

“Brahmani, etc.,” are the eight Mothers (matrka) who preside over the
eight groups of phonemes (varga) of the Sanskrit alphabet. They are called
Vagdevati, “Goddesses of the Word” (sl. 71), and Vagdevis (sl. 84).

The ten Siddhis, which are deities or Yoginis and supernatural human
powers, have already been mentioned above (sl. 44).

The YH now concludes on the nature and role of nydsa:

The imposition spreads from its cause as a lamp, it is said, [is
lighted] from [another] lamp. //80// [Thus,] who has performed
the imposition in this way, O Mistress of the Gods! will consider
himself as not different from the Self.

karanat prasrtam nyasam dipad dipam evoditam [[80//

evam vinyasya devesi svabhedena vicintayet |
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As the D1 explains, this stanza is to be understood metaphysically.
What is the “cause,” or, better, what is at the root of the imposition
of the sricakra (together with the Goddess and the deities abiding in
it), is the total fusion of the light and the act of consciousness (praka
svimarsasamarasya):* the supreme deity insofar as it is identical with
the totality of the universe (akhilajagadripa), which, as we have seen,
is the real nature of the sricakra. By imposing on the body of the offici-
ant, section by section—as lamps are lighted going from one lamp to
another—all the constitutive parts and all the deities of the sricakra,
the adept’s body becomes progressively, part after part, identified with
this cosmic Absolute in its several aspects and in its totality. To quote
the DT: “Having meditated and made mentally appear [vibhavya] all the
parts of the sricakra together with their energies as not different from
the various parts of his body [on which they are imposed, the adept]
must meditate and realize mystically [bhavayet] that there is no distinc-
tion between himself and the supreme [Goddess] presiding over this
[cakra].”

This identification once obtained, the adept must still perform a few
other preliminary rites:

Then [the officiant] must do the impositions of purification of
the hands, etc., his mind being fully concentrated. //81// He
must impose the vidyd on the head, the sex organs, and the
heart, on the three eyes, on the ears, O Goddess! then on the
mouth and on the arms, //82// on the back, on the knees, and
on the navel. After this, he must perform the purification of the
hands, then impose the throne, the six angas //83//, Srikantha,
etc., and the Vagdevis. Then he must impose the cakras of fire,
etc., on the [mulladhara, the heart, the tuft, and on the place of
the bindu. //84//

tatas ca karasuddhyadinyasam kuryat samahitah [/81//
mirdhni guhye ca hrdaye netratritaya eva ca |

srotrayor yugale devi mukhe ca bhujayoh punah [[/82//
prsthe janvosca nabhau ca vidyanydsam samdcaret |
karasuddhim punas caiva asanani sadangakam [/83//
srikanthadimsca vagdevih adhare hrdaye punah |

Sikhayam baindavasthane tvagnicakradika nyaset [/84//
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The imposition of the vidya is that of the three bijas (or kiitas) of the
srividya, the vagbhavabija being imposed on the head, the kamargjabija on
the sexual organs, and the saktib7ja on the heart.

The Di does not identify the throne. The six anga are the six “limbs” of
Siva: hrdaya (heart), siras (head), sikha (tuft), kavaca (cuirass), netra (eyes),
and astra (weapon), which are, in fact, not limbs of the body but attributes
or powers of the god (or of any other deity). The nyasa of Srikantha is
an imposition of fifty Rudras, of which Srikantha is the first. The eight
Vagdevis, as we have seen, are the Matrkas, Kamesvari, and so on, mis-
tresses of the vargas of the Sanskrit alphabet.

The imposition of “the cakras of fire, etc.” is a complex procedure. First
to be imposed are the cakras of the three luminaries (dhaman), Fire, Moon,
and Sun; then the four main pithas of the Srividya, Oddiyana, Kimartipa,
Jalandhara, and Parnagiri, with their regents, powers, and attendant god-
desses. The details of this process are given in the DI.

Then a last imposition is to be made:

Having made a general imposition of the three tattvas [separately] and
together, accompanied by the three bijas of the vidyd, from the feet to
the navel, the neck, and the head, //85// then having identified himself
with the Supreme, [the officiant of the rite] must offer to the Goddess a
libation whose liquids are the nectars of moon and fire. //86//

tattvatrayam samastam ca vidyabijatrayanvitam |
padadinabhiparyantam agalam Sirasas tatha [/8s5//
vyapakam caiva vinyasya svatmikrtya param punah |

samtarpayet punar devim saumyagneyamrtadravaib [/86//

The three tattvas (tritattva) are Siva, sakti, and nara (God, the energy,
and man), the three components of the cosmos, each being imposed
while uttering one of the three parts of the srividya, the cosmic divine
totality being thus imposed on the adept before he begins the ritual of
the paja.

According to the Di, the moon is the “half-kald of HA without sec-
ond” (anuttara), that is, H, which is in the triangle at the center of the
thousand-petaled lotus placed at the base of the kundalini, whereas the fire
is the letter S in the triangle at the center of the four-petaled lotus of the
miladhara. (The mantra to be imposed is therefore SAUH, the bijamantrra
of Par3, the supreme goddess of the Trika.) From there, a flow of nectar
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issues, resulting from the fusion of the amrtakundalint of moon and the
agnikundalini of fire, one flowing downward and the other upward, assum-
ing the double (sexual) aspect of the union of yoni and linga.

It is thus, O Worshipped by the Gods! that the fourfold imposition
is to be performed. The sixfold nydsa, O Dear One! that of Anima,
etc., and that of the miladev?, and so forth, //87// and also that of
the purification of the hands [must be performed completely] by the
adept in order to completely effect his object.

evam caturvidho nydsah kartavyo viravandite |
sodhanyaso ‘nimadyas ca muladevyadikah priye [/87//
karasuddhyadikas caiva sadhakena susiddhaye |

This object, says the D, is liberation, not the possession of supernatu-
ral powers, since these are already possessed by the adept who is a sadhaka.

They are to be performed each separately in the morning, at the
time of the ritual worship, during the rite of homa //88/ and the
Jjapa; or the best of adepts will do all of them during worship.
pratahkale tatha ptjasamaye homakarmani [/88//

japakale tatha tesam viniyogah prthak prthak /

pujakale samastam va krtva sadhakapungavah [/89//

The commentary explains that the sixfold nydsa is to be done in the
morning, at the time of the worship, the nyasa of the Siddhis, Anima, and
so on; the imposition of the Goddess, and so on, taking place with the
homa and the karasuddhinyasa, and so on, having to be performed when
doing japa. Otherwise, all the impositions can be performed before begin-
ning the piija, as prescribed here.

Other preliminary rites

Having imagined the throne [of the Goddess] as going up to the
thirty-sixth tattva, [the officiant] must offer a bali*> with a mantra to
the secret Yoginis and to the other ones //90//

sattrimsattattvaparyantam dsanam parikalpya ca |

guptadiyogininam ca mantrendatha balim dadet [/9o//
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The Goddess dominates the universe; her throne is therefore made up
of all the tattvas that constitute it, from the tattva of earth to that of Siva.
One would be tempted to imagine this throne as rising up from the central
bindu of the sricakra. The commentary, however, says that it is the whole
Sricakra that is to be imagined as the throne of the Goddess, “because it
is the receptacle of the rays of light of consciousness [cinmarici], of the
deities, that is, who abide in the sricakra.” Regarding the mantra and the
ritual action to be performed, a stanza is quoted as stating: “One must,
while meditating in one’s heart the tattvas from earth to Siva, cause the
throne to appear by throwing lotuses on which the phoneme SAU?*4 has
been recited.” (How and on what the lotuses are to be thrown is not said.)
(guptayogini), says the Di, are not hidden
but are all those that are manifested (prakata). The other ones form

-

The “secret Yoginis

seven groups: Guptatara (very secret), Sampradaya (traditional),
Kulakaula, Nigarbha, Rahasya (hidden), Atirahasya (very hidden), and
Parapararahasya. This makes eight groups in all, which are to be found,
under the same or under different names, in many Tantric Saiva tradi-
tions. We shall meet these Yoginis later, in sl. 113155 of this chapter, dis-
tributed in the different parts of the sricakra, from the outer square to the
central triangle

The DI adds that since the adept must first perform an inner, purely
mental worship, he must meditate on the sricakra “made of all the tat-
tvas” as being his own body and perform a worship on his head with the
miilamantra of the Yoginis.

He will then proceed by removing the internal obstacles:

Since they are shared out among the [centers named] pinda, ripa,
pada, and granthi, the [internal] obstacles [are destroyed] by the
imposition of the vidyd on the secret place,® the heart, the face, and
the head, O Beautiful One! //91//

pindaripapadagranthibhedanad vighnabhedanam |
guhyahrnmukhamuirdhasu vidyanyasena sundari [[91//

Pinda, riipa, pada, and granthi are places or elements of the structure of the
yogic body that are also bodily centers of focused awareness, normally tiered
along the susumna. As such, they represent stages of (bodily) experience in
the ascending movement toward liberation. They are proper to the Kula tra-
ditions, notably the Kubjikamata. The internal obstacles to be destroyed are
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mental or sensual dispositions that tend to block the way toward liberation
and, in the present case, to prevent the officiant from reaching the state of
purity necessary for the inner worship he is now to perform.

How to destroy these obstacles ritually is now described:

He who knows the mantras, driving away the obstacles in the tem-
ple of the sacrifice, will expel the obstacles that are on the earth by a
kick with the heel, those in the atmosphere by clapping the hands,
//92// and with the astramantra and the casting of a glance those
that are in the sky.

yagamandiragamscaiva vighnan utsarya mantravit |
parsnighatena bhaumamsca talena ca nabhogatan |/92//

astramantrena drstya ca divyan vighnan apohayet |

Tantric rites can only be performed in a place or an area that is perfectly
pure, free from all impurities and (more) all evil, dangerous, or impure
forces, hence this threefold rite, whose pattern is customary. The casting
of a glance (tksana or niriksana) is used in many circumstances in the
Hindu world for ritual or spiritual reasons.

[Thereafter] one must visualize mentally with precision the form of
a great fire [shining] in all directions, above and below. //93//

diksvadhordhvam mahavahniprakaram paribhavayet [[93//

The Di, true to its metaphysical interpretation of the YH, says that this
great fire is nothing other than the Supreme Consciousness flashing forth
everywhere. This fire, it adds, must be impassable so that none of the
obstacles resulting from dualistic thought may enter the consecrated area
of the sacrifice or the mind of the officiating adept who has mentally con-
structed this luminous image.

O mistress of the gods! one is to perform with the common arghya
the worship of Martanda accompanied by the energy of light. He is
of a red color, resplendent, //94// surrounded by the Seizers, and
others, manifesting the brilliance of the universe.

samanyarghyena devest martandam paripijayet |
prakasasaktisahitam artinakalpam ujjvalam [/94//

grahadiparivaram ca visvatejo ‘vabhasakam |
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Martanda is a name of the sun god, Sirya. The worship of the sun
(siryapiija) is the first item of the daily mandatory (nitya) ritual worship
(paja) of Siva. The sun is generally considered golden but is also seen as
red, especially in the Agamas or Tantras. When represented in human
form, he is often white with a red garment. Red is the color of the Goddess;
it is also the color of passion, attachment, and vimarsa, self-consciousness,
while prakasa, light, is white, the color of Siva. Insofar as Martanda mani-
fests the universe, he is on the side of vimarsa and redness.

The Seizers (Graha), who number nine, are, as we have seen before
(see chapter 2, sloka 58), the planets, but they are also demonic, dangerous
supernatural beings who “seize” their victims. The planets, too, are seizers
insofar as they “seize,” or influence, human beings. The “others” (adi) are
the six “limbs” (anga) of Siva, hrdaya, Siras, sikha, and so on,*® according
to the D1; but adi, in grahadi, can also be understood as “the sun being the
first (adi)” (of the Seizers).

Arghya—there is no satisfactory translation of the term—is the spe-
cially prepared water offered as oblation to a deity.”

The sun worship having been performed (neither the YH nor the DI
describes it), the worship of the Goddess can begin:

O Goddess! one must make appear in the right manner the king of
cakras [drawing it] with orpiment, agalloche, and kunkuma mixed
with lunar and igneous [substances] while reciting the mila[mantra]

of the Yoginis. //95-96a//
saumyagneyayutair devi rocandgurukunkumaih [/95//

milam uccarayan samyag bhavayec cakrargjakam |

By “in the right manner,” the YH means “following carefully the
instructions given by an expert.” Orpiment (rocana, also called gorocana)
is a mineral form of arsenic, of a yellow color. Agalloche is also a yellow
stuff, as is kunkuma (turmeric). The lunar (saumya) substance is cam-
phor, which is white, like the moon; while the igneous or fiery one is saf-
fron, “for it looks like a flame,” says the Di, which also explains that these
items are to be mixed “with nectar,” sudha, a term usually synonymous
with amrta. It may, however, also mean powder; mandalas to be used only
once are most often drawn with powders. The Di explains, too, that the
sricakra is to be drawn on a sheet of gold “or another” (adi) material with
a needle of gold. Tt adds that some experts say that the diagram may be
drawn “with musk, saffron, camphor, sandal, and nectar.”
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The miulamantra to be recited is that of the manifest Yoginis
(prakatayogini), says the Di; see our commentary on sl. 9o above.

Then one must throw on it flowers held in one’s joined hands.
//96// Or [one may adorn it] with gems and coral while [reciting]
the miilavidya backward One must, in all cases, ensure that [the
cakra] is not empty, [for] if it were empty, the obstacles would be
innumerable. //97//

yoginimillamantrena ksipet puspanijalim tatah [/96//
manimuktapravalair va vilomam mulavidyaya |

astinyam sarvada kuryat sinye vighnas tvanekasah [/97//

The rule that the cakra or the chalice used for the ritual worship of a
Tantric deity must never be empty of the prescribed offerings is a general
rule. In the case of Bhairava, the Tantriloka says that if the chalice were
empty, the god, always furious and voracious, would immediately devour
the adept. More sedately, the D1 says that if the cakra were empty of these
offerings during the worship, the ritual would be fruitless.

[The sadhaka] must place the arghya between the sricakra and him-
self on [a figure] of six angles inside a square, O Beloved of the gods!
//98// where, after having worshipped the six asanas and having
honored successively inside the triangle the four pithas Ka, P, Ja,
0, //99// he must sacrifice on the place of the arghya to the ten
kalas of Fire.

sricakrasyatmanas caiva madhye tvarghyam pratisthayet |
caturasrantaralasthakonasatke suresvari [/98//
sadasanani sampijya trikonasyantare punah |

pithani caturo devi ka pii ja o iti kramat [/99//

arcayitva ‘rghyapade tu vahner dasa kald yajet |

The D1 describes the diagram in which a six-angled figure with a small
triangle in its center is inscribed in a circle, which is inside a square. The
chalice into which the arghya has been poured (the arghyapatra) is to be
placed on this inner small triangle. The D1 gives the names of the six
asanas who seem to be throne deities (or deities of the throne), sacralizing,
as it were, the “throne,” the place of the arghyapatra.?®
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K3, P, Ja, and O are the initials of the names of the four main pithas
of the Srividya tradition, Kamartpa, Parnagiri, Jalandhara, and Odyana,
as we have already seen in chapter 1, (slokas 41—43).

The kalas are energies associated with a deity and formed (or symbol-
ized) by letters of the Sanskrit alphabet. Fire as a deity (Agni) has ten kalds
associated with the last letters, from YA to KSA.?9

Once the arghyapatra is placed, [the officiant] must perform there a
sacrifice to the twelve kalds of the Sun. //100// He will [thus] wor-
ship on the chalice the kalas of the Sun [associated with the letters]
KA-BHA, etc. Then, with clarified butter and [another] substance,
he will offer a sacrifice to the sixteen kalds of the Moon. //101//

arghyapatram pratisthapya tatra siryakald yajet [/100//
patre suryakalas caiva kabhadi dvadasarcayet |

vighrte tu punar dravye sodasendukala yajet [ /101//

The sadhaka is to worship a (mental) image of the sun god in the center
of the chalice by invoking its image in his heart while uttering its mantra and
worshipping its twelve kalds, associating each with one of twelve letters of the
Sanskrit alphabet from KA to THA and from BHA to DA, while uttering their
names, this being done with an offering of perfumed water. The sixteen kalds
of the moon are worshipped in the same way, with the sixteen first letters of
the alphabet, from A to visarga,** and sprinkling of clarified butter associated
with “another substance,” which, according to the D1, is wine (madya).?

And in its center he must meditate intensely on AmrtesT with the
Navatma[mantra]. Then, with the Navatman, O Goddess! he must
make a libation of the goddesses of the constituent elements [of the
body] //102// and to Anandabhairava with [a mantra] ending with
vausat.

amrtestm ca tanmadhye bhavayed ca navatmana |
navatmand tato devi tarpayed dhatudevatah |/102//

anandabhairavam caiva vausadantena tarpayet |

Amrtes, “the Mistress of the Nectar,” is a goddess who pours amrta on
the world, thus helping and stimulating it. The Navatmamantra is usu-
ally given as HSKSMLVRYUM. It is an important mantra of the Trika.
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It is also the mantra form of the beautiful god Navatma, the consort of
the crooked goddess Kubjika, the main deity of the Tripura tradition of
the Kula. We translate the verb bhavayet as “meditate intensely,” which
implies a mental concentration so intense as to create in the mind of the
adept a precise image of the deity. Anandabhairava is a form of the god
Bhairava. The mantra ending with vausat is the Navatmamantra to which
is added anandabhairavaya vausat.3?

The best of sadhakas must also prepare carefully, in the same way,
the special arghya. //103//

Having worshipped the sandals of the [succession of] masters, he
must then offer this arghya to Bhairava. Being impelled by the lat-
ter’s order, he must offer it to the succession of masters. //104//

tathaivarghyam visesena sadhayet sadhakottamah | /103//
gurupadalim apijya bhairavaya dadet punah |

tadajnidpreritam tacca gurupanktau nivedayet [/104//

The sandals or footprints (padukd) of the gurus are those of all the
masters of the tradition of Tripura, from Siva to one’s own guru. These
padukas are metaphysically the imprint, the trace of the presence of the
supreme deity in this world; to worship them is therefore to worship
the deity as present in this world. The gurupiija is a mandatory element
of the first part of the Tantric pija.

In this tradition, the succession of the gurus is deemed to go through
three stages, called flows (ogha). First, the divine (divya) flow, starting with
Siva followed by four masters, one for each of the four cosmic cycles, the
yugas from Krtayuga to Kaliyuga; then the flow of perfect or accomplished
masters (siddhaugha); and finally, the human ones (manavaugha), the
succession of the masters of this world, going from the first revelation of
the doctrine to our days. The Di tells how to worship them: the arghya is
to be elevated three times up to his head by the officiant, then offered to
Bhairava, who, as the Master, is in a triangle in the center of the “forest of
the great lotus,” which, as we have seen (sl. 3—5), is on the brahmarandhra.

Having collected what remains of it, one must perform [with it] an
oblation in the fire of desire where the whole universe is burning
while reciting the milavidya and the [formula of worship of] the
sandals of the Master. //105//
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tadiyam Sesam adaya kamagnau visvatastvisi |

padukam mulavidyam ca japan humam samdcaret | [105//

As is underlined at length by the Di, this oblation is not so much
a material as a symbolic rite. Actual pouring may take place, but the
process is a mental, spiritual one. The officiant, namely, is to imagine
the Master as standing on his head, and, as the Master (the godhead)
orders, he is to offer mentally in the “fire of consciousness,” that is, to the
supreme godhead in her aspect of cosmic destruction, the whole creation
together with his own mental constructions. It is an oblation consisting
of symbolically throwing duality into the fire of consciousness in order
to burn it entirely.

In spite of the symbolic nature and meaning of the oblation, what
remains of it after it has been offered to the deity is supposed to be
absorbed by the officiant.

The YH explains further its metaphysical value:

One must pour in oblation, together with the internal organ or
intellect, the activity of the rays of light in the great light [located] in
the mouth of Kundali, where the resorption and vomiting forth of
the cosmic flow take place. //106//

mahaprakase visvasya samsaravamanodyate |

maricivrttir juhuyan manasa kundalimukhe | /106//
The YH pursues the metaphysical aspect of the oblation:

Conceiving the unity of I-ness and objectivity as being in the ladle
sric, which is unmani, what is born there through the intensity of
the rubbing is the great oblation. //107// Pouring and pouring him-
self the oblation, [the adept] becomes spontaneous bliss.

ahantedantayor aikyam unmanyam sruci kalpitam |
mathanodrekasambhiitam vasturiipam mahahavih | [107//

hutva hutva svayam caivam sahajanandavigrahah |

The ladle sriic is one of the two ladles used since Vedic times for offer-
ing the ritual oblation in the fire, the homa. This ladle, in the present
case, is not a material object. It is the “transmental” (unmani), the highest
plane of consciousness.? It is on this level that the oblation takes place;
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it consists of pouring (in spirit) all the aspects of the cosmic manifesta-
tion in the central, both human and divine, void of consciousness. This
is why a “spontaneous” (that is, uncaused) bliss arises in the officiating
adept. The D1 says: “Having poured again and again the full oblation (both
human and divine) of clarified butter, which in reality is the total fusion
of the objectivity and the I-ness (ahantd)** born from the rubbing of the
aranis of the mantra, [one reaches] the supreme fulgurating bliss. Such is
the internal oblation.”

According to a passage of the Di (which also quotes stanza 72 of the
Vijiianabhairava), the oblation may be made of amrta and may even include
an alcoholic substance—a possibility the DI mentions again when, com-
menting the next half-sloka, it says that a wise man is somebody who, because
he drinks alcohol, keeps his mind concentrated in a single intent. From this
concentration (dhdrand), meditation (dhyana) is born: “without concentra-
tion, the worship is fruitless.” Thus, having offered to the Masters, Siva, and
so forth, alcohol transformed into nectar (amrta) and having poured it in
offering into the fire of the self, the spirit of the adept will become perfectly
stable, and he will experience the supreme, blazing bliss. The practice is
mental, spiritual, rather than actually performed with an alcoholic beverage.

Thus, as stated in the next half-sloka:

The wise [adept] must then perform the worship of the sricakra, the
form that the expansion of his consciousness takes as it spreads
out. //108//

svaprathaprasarakdaram sricakram pijayet sudhih | 108]]

The sricakra can be said to be the form taken by the adept’s con-
sciousness as it spreads out, because in the nonduality of consciousness
(samvidadvaya) of Kashmir Shaivism, there is no difference between
human consciousness and the deity’s absolute consciousness. To quote
the DI: “What shines (i.e., appears) as the sricakra is nothing else than the
cosmic expansion of the godhead who is his (the adept’s) consciousness,
an expansion formed by the fourfold antahkarana, the inevolute (avyakta),
the mahant, and the ahamkara, along with the subtle elements (tanmatra),
the ten senses (indriya), their ten activities, their objects, the puryastaka,
and the expansion [which goes down] to the gross elements (dhatu) and
[forms] the sixteen ‘evolutes’ (vikara).”

Now comes the description of the sricakra piija proper, slokas 109-168.
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The sricakra puja

This piija consists of the worship of Tripurasundari and her retinue of
ancillary deities: of the several deities abiding in the sricakra, from those
in the outer square section to the Goddess in the central triangle. The wor-
ship is followed by the japa of the srividya and a final offering in the fire,
a homa.

A sacrifice?® to Ganesa and to Diitard, to the Master of the Field, and
to Duiti is to be performed, O Goddess! as also, on the external door,
to the goddesses headed by Svastika. //109//

ganesam dutarim caiva ksetresam dutikam tatha |

bahyadvare yajed devi devisca svastikadikah //109//

The Di explains that the ritual worship of the first group of deities is to
be performed “on the frame of the door” of the outer square section of the
sricakra. The Master of the Field, Ksetresa or Ksetrapaila, is the god Batuka,
an aspect of Bhairava; Duti is his consort. The goddesses headed by Svastika,
worshipped on the external part of the door, number five; they are “singing
goddesses” (gayikd), deemed to delight Tripurasundari with their songs.

Then the line of masters, which abides, threefold, in the inner tri-
angle is also [to be worshipped].

tatas cantastrikone ‘pi gurupanktim tridha sthitam |

The succession of the masters of the Tripura tradition is said to be three-
fold because, as we have seen (sl. 104), starting from Siva, it is divided into
three groups: divine, perfect, and human gurus. This succession is secret,
says the D1. It is not to be found in books but learned by word of mouth.

and in this [baindavacakra] he will worship, after having invoked her,
the great Goddess //110// who holds herself in the forest of the great
lotus, resting against my side, her body [filled with] the joy of the
“cause”: You, Goddess, who gives the fruits that the will desires! //u1//

[This] worship is to be performed with offerings of food, etc., of
which you are yourself formed.

tadantas ca mahdadevim tam avahya yajet punah [[110//

mahapadmavandantastham karanandavigraham |
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madarnkopasrayam devim icchakamaphalapradam [[u1//

bhavatim tavanmayair eva naivedyadibhir arcayet |

The “Forest of the Great Lotus,” as we have seen (sl. 5), is the akula
lotus of one thousand petals on the summit of the susumna. It is there-
fore on a spot of his own yogic body that the adept is to mentally perform
this worship. The ritual process of the piija appears here—as it will do
again later—as a total process, both bodily and mental. The Goddess is
seen in this lotus leaning against Bhairava, on whose left thigh she is
sitting.

As for the “cause” (karana)¥ that fills her with joy, it is an alcoholic bev-
erage, as is appropriate in a Tantric ritual. This, says the Di, when drunk
by the Goddess, becomes nectar and fills her body with joy, her body being
henceforth pure, supreme, luminous bliss.

The offerings of “food, etc.,” are the usual ritual offerings of perfume,
food, lights, incense, and flowers, each corresponding to one of the five
constitutive gross elements of the cosmos and of the body: earth, water,
fire, air, and space, elements of which the Goddess is also constituted inso-
far as she is identical with the cosmos.

The Di expatiates at length on the metaphysical symbolic interpreta-
tion of these offerings; as interesting as they are, these developments are
too long and complex to be reported here.

Then, on the triangle, [one must worship] the reflected forms of her
flashing forth, //112// the Nityas made of all the tithis, their aspects
being those suitable for optional rites.

trikone tatsphurattayah pratibimbakrtth punah //12//

tattattithimayir nityah kamyakarmanuripinih |

This worship is to be performed on the three lines of the central tri-
angle. The Nityas (the Eternal Ones) are ancillary deities numbering
sixteen, identified with the phonemes of the srividya, which surround
the Goddess. They are also identified with the tithis, the lunar days,
which are divine entities and also number sixteen.’® The sricakrapija
being performed to attain a desired (kamya) goal, all the rites it includes
are so-called optional or desiderative (kamya) rites; the mentally visual-
ized forms of all the deities must therefore be adapted to that type of
worship.39
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There, in the Trailokyamohana[cakra], are the manifested Yoginis.
//13// Because they are gross forms of the matrka, these Yoginis per-
vade the skin, etc. They are known as manifest for they are [located
in a cakra] whose nature is to support the gross world. //14//

tatra prakatayoginyas cakre trailokyamohane [ [113//
matrkasthalaripatvat tvagadivyapakatvatah |

yoginyah prakata jieyah sthillavisvapradhatmani | [114//

The skin is one of the seven constituent elements of the organic body
which are therefore gross (sthiila), a character shared by the so-called
manifest Yoginis, who, appropriately, abide (and are worshipped) in the
outer square part of the sricakra (also named bhiigrha, “underground
room”), a part that can be said to support the world, since it is the sec-
tion of the diagram that is metaphysically on the level of the manifested
universe. It is also the plane of vaikhar7, the lowest, gross level of the
Word (vac).

[There, too,] abide the eight siddhis Anima and the others, O great
Goddess! They are deep red in color; their hands make the gesture
of propitiation and protection. //115// They hold the great fabulous
gem and thus give the fruit one desires.

animadya mahadevi siddhayo ‘stau vyavasthitah |

tas tu raktatara varnair varabhayakaras tatha [ [us//

dhrtacintamaharatna manisitaphalapradah |

We have already seen the siddhis (sl. 44). The “great fabulous gem” is
the cintamani (or mahdcintamani) supposed to fulfill all desires of its pos-
sessor. It is mentioned in many Sanskrit works.

There also one must worship, in order, Brahmi, etc., O Dear One.
//u6//

Brahmani, yellow in color and adorned with four faces, her hands
in the varada and abhaya mudras, holds a jug and a rosary, radiant.
7]/

Mahesvar, white in color, having three eyes and holding in her
hands the trident, the skull, the antelope, and the axe, O Dear One!

/8]
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KaumarT must be visualized as being yellow in color, carrying a
spear and a javelin, [her two other] hands displaying the varada and
the abhaya [mudra], O supreme Mistress! //19//

Vaisnavi, dark in color, carrying in her hands the conch, the discus,
the mace, and the lotus and adorned with divine jewels. //120//

Varahi, dark in color, her face as the blazing snout of a boar, carrying
in her hands the plow, the mace, the sword, and the shield. //121//

Aindri, dark in color, holding in her hands the lightning bolt and
the shining lotus. //122//

Camunda, dark blue, holding in her right hands trident and damaru,
asword, and a vetala and in her other [hands] a shield, a serpent and
a bell, along with a skull. //123//

As for Mahalaksmi, supreme mistress, of shining yellow color, she
holds two lotuses, a mirror, and the fruit of the wild lemon tree.+°

/1124]/]

brahmyadya api tatraiva yastavyah karmasah priye [ /n6//
brahmant pitavarna ca caturbhih sobhita mukhaih |

varada ‘bhayahasta ca kundikaksasragujjvala | [17/]
mahesvari svetavarnd trinetrd siuladharin |

kapalam enam parasum dadhana panibhih priye | /u8//
kaumart pitavarna ca saktitomaradharint |
varadabhayahasta ca dhyatavya paramesvari |19/
vaisnavi syamavarnd ca sankhacakragadabjakan |
hastapadmais ca bibhrana bhisita divyabhusanaih [/120//
varaht syamalacchdya potrivaktrasamujjvalda |

halam ca musalam khadgam khetakam dadhatt bhujaih [ [121//
aindri syamalavarna ca vajrotpalalasatkard |

camunda krsnavarnd ca salam damarukam tathd | 122/
khadgam vetalam caiva dadhand daksinair bhujaih |
nagakhetakaghantakhyan dadhananyaih kapalakam [/123//
mahalaksmTs tu pitabha padmau darpanam eva ca |

matulungaphalam caiva dadhand paramesvari [ [124//

All these goddesses, being feminine aspects of male gods, carry the
attributes and bear the colors of these gods, Brahmani having four faces
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like Brahma, Mahesvari carrying Siva’s (Mahesvara’s) attributes, Vaisnavi
those of Visnu, and so on.

Having thus visualized [these goddesses], one must worship them,
then [worship] Tripura, mistress of the cakra.

Because she purifies the organs of action, she is called She Who
Accomplishes the Purification of the Hands; //125// and there is
found the siddhi Anima arising from the purification of the hands.

evam dhyatva yajed etas caktesim tripuram tatah |
karmendriyanam vaimalyatkarasuddhikart smrta | 125/ /

karyasuddhibhava siddhir anima catra samsthita |

The purification of the hands (karasuddhi) is a mandatory prelimi-
nary ritual, since in order to perform ritual acts of worship of a deity,
the hands of the officiant must be perfectly pure. This rite normally
consists of imposing on the hands the astra (weapon) mantra. Here it
is the Goddess who is symbolically deemed not only to purify but also
to cause the siddhi goddess Anima to exist. But why Anima? Because,
says the Di, the siddhi anima (and thus the goddess Anima) reduces
the self, the living being (of the officiating adept), to its finest, most
subtle state.

The worship in the second cakra, the sixteen-petaled lotus, is then
described:

In the group of sixteen vibrations, the kalds whose nature is won-
der //126// are what animate the sixteen vital breaths, prana, etc.
They are seeds because their nature is that of vowels; they have the
form of seeds because they incite. //127// Because they are internal,
the Yoginis who abide [there] are hidden. They are Kamakarsana,
etc. Since they dominate in emanation, O Dear One! //128// they
are to be worshipped [going from right] to left in the cakra called
Sarvasapiirana.

sodasaspandasamdohe camatkrtimayih kalah [/126//
pranadisodasanam tu vayunam pranandtmikah |

bijabhutah svaratmatvat kalanad bijaripakah [ 127/]

antarangatayd gupta yoginyah samvyavasthitah |
kamakarsanaripadyah srsteh pradhanyatah priye [[128//

sarvasapurandkhye tu cakre vamena pijayet |
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These stanzas must be explained. The Yoginis that abide in the
sixteen-petaled lotus of the sricakra are identified with an aspect of the
cosmic vibration that animates the universe, the spanda. This spanda is
said, in the present case, to be sixteen-fold, being identified with the six-
teen “vowels” of the Sanskrit alphabet, which, in Saiva cosmogonies, are
the sixteen kalds, limiting energies, of Bhairava when he manifests the
cosmos. Their nature is described as “wonder” (camatkara), by which is
meant that they are pervaded with consciousness (cit), that is, subtle. They
are also identified with the vital breaths, prana, apana, udana, and so on,
which, in fact, are usually considered to number only ten, not sixteen: “the
names of the six others can be found in other dgamas,” says the Di, with-
out quoting any reference. These kalas, being active, are “seeds” (bija),
which is the case of the “vowels.”#

The Yoginis abiding in this inner portion of the sricakra are called
Guptayoginis (see above, sl. 9o). This, says the Di, is because they are
evolutes that are pervaded with consciousness. They are to be worshipped
in the reverse order, starting from the right, not simply because they are
Tantric deities but, says the D1, because they are associated with the ema-
nation that is done by “vomiting” (vamena,) the universe.

They hold the noose and the goad; they are red and clothed in red.
//129// The siddhi of he who enjoys [them] is lightness, made of
the purification of the breaths. TripuresT, mistress of the [sri]cakra,
must be worshipped with all the ritual services. //130//

pasankusadhara hyeta rakta raktambaravrtah [/129//
pranasuddhimayt siddhir laghima bhoktur atmanah |

tripurest ca cakrest piijya sarvopacaraih [[130//

Since the aspect of pure, nondiscursive consciousness pervades this
cakra, laghima, the supernatural power of lightness (the pranas being also
purified), it is, quite naturally, the power deemed to be given by these
secret Yoginis to the adept who worships them.

This part of the worship ends with a renewed ritual worship of the
main Goddess to which all the prescribed ritual services (upacara) are to
be offered. The lists of upacaras vary, going from five to thirty-six; they are
offerings of lights, incense, food, flowers, clothes, jewels, and so forth, all
that can be offered to a distinguished guest. In a Tantric context, the vari-
ety of the upacaras, pure or impure, is very great.
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Now comes the worship in the third cakra, the eight-petaled lotus:

Linked to the enjoying puryastaka absorbed in the experience
of the body, subtle, associated with the eightfold vagbhava, hav-
ing for essence the classes of phonemes, //131// all these Yoginis,
Anangakusuma, etc., are very hidden [and are to be worshipped]
in the [cakra] Sarvasamksobhana. They are adorned with red cui-
rasses, //132// beautiful, their braids of hair hanging down, carry-
ing bow and arrows.

kaulikanubhavavistabhogapuryastakasritah |
vagbhavastakasambaddah suksma vargasvarupatah //131//
tas tu guptatarah sarvah sarvasamksobhandtmake |
anangakusumadyas tu raktakasicukasobhitah [[132//

venikrtalasatkesas capabanadharah subhah |

The puryastaka, “the eight in the body,” is the subtle transmigrating
body, a nonmaterial, all-pervading soul, which, while the person lives, is
absorbed in the experience (the enjoyment, bhoga) of the body it animates.
The “eightfold vagbhava” is the phoneme Al repeated eight times with the
eight Yoginis whose essence (svariipa) is constituted by the classes (varga)
of consonants of the Sanskrit alphabet. The very hidden (guptatara) Yoginis
are one of the several categories of Yoginis of the Srividya tradition.

Paramesvari, mistress of this cakra, is purification of the intellect.
The quality she possesses is beauty. //133// She rests on the planes
of pinda, etc., of the Lord, the subject who enjoys all that can be
enjoyed, which is to say, the intellect and the variety of all [that the
intellect perceives]. //134// Her nature is the supernatural power of
growing at will. She must be worshipped with all the ritual offer-
ings and services.

tattadakarabuddhyatmabhogyabhoktur mahisitub /[133//
pindadipadavisrantisaundaryagunasamyutd |
cakresvart buddhisuddhiripa ca paramesvari [[134/]

mahimasiddhiripa ca ptjya sarvopacarakaih |

To say that Paramesvari is purification of the intellect means that the
intellect is purified when it reaches her level. The intellect (buddhi) is the
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plane of consciousness that grasps the objects of the senses whose savor
is enjoyed by the supreme subject, Siva, who, as the D1 says, is therefore
called the “knower of the field” (ksetrajiia) of perception.

The expression “planes of pinda, etc.,” refers to the conception of the
subtle body as including four ascending planes called pinda, pada, ripa,
and riipatita, planes also conceived of as tiered along the susumna; the
highest of these, riipatita, is on the consciousness level of turiya, where
one attains liberation.+

To say that the nature (riipa) of Paramesvari is the supernatural power
of growing at will is to say that she bestows that siddhi.

[This worship is to be performed] by a penetration, going up to
the extreme point of the visarga, of consciousness, which flashes
forth while piercing the twelve knots after experiencing energy.
/135b-136a//

dvadasagranthibhedena samulasitasamvidah [[135//

visargantadasavesacchaktanubhavapirvakam |

The Diexplains this obscure stanza as follows. Consciousness here s, in
fact, the kundalint, which ascends following the path of the susumna along
which are tiered twelve subtle centres (granthi)—the usual six cakras and
six “knots” placed between them—and goes up to a center called sodasanta
(“end of sixteen”), probably to be imagined as sixteen fingers-breadths
above the head. This ascending energy within the body of the adept, being
Consciousness, is luminous; it flashes forth. The same movement was
described previously in chapter 2, sl. 71 of the YH: “Shining like ten mil-
lion flashes of lightning,...she attaches herself to the mandala of the
moon of the inner sky”. This was said above about the inner ascent of the
Srividya; the same experience is taking place here. Here the mandala of
the moon is not mentioned, but with sixteen being a lunar number,® the
sodasanta is also a “lunar” center. This ascent is described as “going up to
the visarga,” because the visarga is the sixteenth “vowel” of the Sanskrit
alphabet; saying visarga is therefore equal to saying “sixteen.”

While performing this worship, the adept is to cause his kundalinT to
go up to this center. This is one of the cases in which a yogic process is
to take place during a ritual action. As we know, in Tantra, yoga and rites
cannot be entirely separated; they are two aspects of the total, both bodily
and mental, active experience of ritual.
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[The worship is to be done] with [what is born] from the expansion
of the energy of awakening, the predominance of the energy of will,
//136// and with the four phonemes formed by her unifying inter-
action with akula, [then] with the phonemes the main of which is
SA, vapor of the knowable, and with those that are produced by the
mixed energy of will, //137// accompanied by the two phonemes
corresponding to the absorption in the energy of kula. [Thus,] by the
expansion of the essence of the energy, O Mahesvari, //138// [is to
be performed] in the Sarvasaubhiagyadayaka cakra [the worship of
the Yoginis] received through traditional transmission.

unmesasaktiprasarair icchasaktipradhanakaib [[136//
tathaivakulasamghattaripair varnacatustyaih |
vedyusmariapasadyarnair misrecchabhavitair api [ [137//
kulasaktisamavesarapavarnadvayanvitaih |

Sakteh saramayatvena prasrtatvan mahesvari [[138//

sampradayakramatas cakre saubhagyadayake |

The worship, progressing toward the center, is to be done now in the
next three cakras: the first of fourteen angles and the two others of ten
angles. The practice is based on the so-called bhiitalipi, the “writing—
lipi—of the elements,”#+ of forty-two letters. We saw previously the place
of yoga in ritual; we see now the role of the letters. The Sanskrit alphabet
(as we have said before) is divine, appearing first, and being eternally pres-
ent, in the supreme godhead and thus the source and origin of the whole
cosmic manifestation.

The above stanzas first enumerate the letters of the bhiitalipi. These
are to be visualized by the adept as present in the so-called akula white,
thousand-petaled lotus turned downward placed on the brahmarandhra-
cakra, on the top of the head. There is the first letter of the alphabet, A,
which is the supreme Siva. It is in “unifying interaction” (samghatta) with
the energies of will (iccha, hence I) and of awakening (unmesa, hence U);
we have thus A +1 = E, A + U= O. Akula/A now interacts with E and O,
which gives Al and AU. The process goes on in the same way in order to
produce all forty-two letters of the bhiitalipi. The “phonemes of which the
main is SA” are the sibilants SA SA SA and the aspirate HA, usually called
vapor (#isman), and so forth. We cannot decrypt here the whole procedure
to produce all the letters.
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The last stanza underlines the fact that the expansion of the energy of
will (icchasakti) realized in the ascent of the kundalini is the effective ele-
ment of this worship of the Yoginis present in this cakra. These are said to
be “received through traditional transmission,” not because they are more
received than the other ones by the tradition transmitted by the gurus but
because they are called Sampradayayoginis, “traditional Yoginis.”#

These Yoginis are now described:

O goddess! the [Yoginis] having at their head Sarvasamksobhini, mag-
nificent, looking like Anim3, [are those to be worshipped] in the cakra
whose name agrees with what it is, by uniting oneself to the force of
the beauty that spreads without interruption. //140// The siddhi Isitva,
also, purifier of the body, the senses, etc., in the triple city already
described, to be realized, [along with] Tripuravasini, by destroying the
original impurity of the conjunction [with duality]. //141// All these
[deities], O Goddess, must be worshipped with all the offerings.

nirantaraprathariapasaubhagyabalayogatah | [/139//
anvarthasamjiiake devi animasadrsah subhah |
sarvasamksobhiniptirva dehaksadivisuddhida | [140//
Sitvasiddhir api ca proktariipe puratraye |
yogadiklesabhedena siddha tripuravasint [ [141/]

etah sampiijayed devi sarvah sarvopacarakaih |

The name of the cakra is Sarvasaubhagyadayaka, “the giver of all felici-
ties,” which agrees with its nature, since it is deemed to bestow on the
adept all forms of felicity. The Yoginis, Sarvasamksobhini, and so on,
look like Anima, and so on, since, like these, they are clothed in red and
bear the same ornaments. The “force of the beauty that spreads without
interruption” with which the worshipper is to unite is the power born
from the uninterrupted intense meditation on the nonduality from Siva
(Sivadvaitabhavana):+® this mental state is apparently to be maintained by
the adept during the worship of the Yoginis of this cakra.

The Siddhi I$itva, also worshipped there, gives the adept the state of
Siva, which implies, says the D1, the purification of the body and of the
senses of the adept and also of the objects. This threefold purification gives
to the adept the state of I$vara. To say that it takes place “in the triple
city” (puratraye) means that “the knower, knowledge, and the known,”
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the perceiving person and what he perceives—man and the world he per-
ceives—are “purified,” (mentally) deified, understood sub specie aeternitatis.
Worship in the fifth (ten-angled) cakra, Sarvarthasadhaka, is as follows:

[The energy of the Goddess in the fifth cakra] takes on the nature
of the eternal nadas abiding in the nine apertures, //142// along
with a general and common aspect while being made of distinct
sounds. [She is manifested] by ten phonemes, shadows of the mov-
able and immovable objects of knowledge. //143// They are the
Kulakaulikayoginis who bestow all the powers or perfections.

sadatanandam nadanam navarandhrasthitatmanam | [142//
mahasamanyarupena vyavrttadhvaniripint |
asthtirasthiravedyanam chayarupair dasarnakaih [ /143//

kulakaulikayoginyah sarvasiddhipradayikah |

Here, too, the Yoginis to be worshipped are identified with phonetic
aspects of the divine energy experienced by the officiant as present in his
body, a spirit-mind-body experience.

Nada is a subtle form of sound, a stage in the process of dissolution of
uttered sound or phonemes into the silence of the Absolute. It is not audibly
perceptible; it is “unstruck,” anahata, sound, being a form of sabdabrahman,
the cause of the apparition and of the efficacy of the phonemes. In spite of this
unique and absolute nature, ndda is sometimes considered divisible, divided in
eight, nine, or ten nadas, often associated with different parts of the yogic body;
such is the case here. The nine apertures (randhra) are nodal points, cakras, of
the yogic body. The Didescribes them as parts of the inner space (gaganabhaga)
of the susumna and enumerates them: “mauladhara, svadhisthana, manipira,
andhata, then above these vajrapadma, kantha, lambika, visuddha, and ajia,” of
which only the first four and the last three are the usual cakras of this system.
As the D1 also explains, the Goddess, in addition to these “distinct sounds,” is
present in the body in a general way as an indistinct sound (nirvisesadhvani).
The ten phonemes that manifest her are the cerebrals and the dentals. They
are “shadows” of the various objects of knowledge in that they are deemed to
manifest these objects. The long commentary of the Di on this stanza is rich
and interesting but too abstruse to be given here.

White, clothed in white, wearing white ornaments, //144//
the [Kulakaulayoginis] Sarvasiddhipradi, etc.,, are in the
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Sarvarthasiadhaka cakra, whose name agrees with what it is because
of the expansion of the proper nature of the mantras that takes

place [there]. //145//
Svetambaradharah Svetah Svetabharabhusitah |[144//

mantranam svapratharipayogad anvarthasamjniake |

sarvasiddhipradadyads tu cakre sarvarthasadhake | [145//

The “expansion of the mantras,” according to the D1, means that they
help the officiant to realize that the true nature of his selfis the same as that
of the “absolute I” of Siva (Sivahambhavabhavang). Because such a mystical
realization takes place in this cakra, it is called Sarvarthasadhaka, “fulfiller
of all wishes,” the highest of which is, of course, the wish for union with
Siva, which is precisely being fulfilled in this cakra (says the Di).

The Mistress of the cakra is Tripurasri, O Great Sovereign! [named
thus] because she is the cause of the prosperity of the three worlds.
In addition, born from the purification of the mantras, //146// it
is said [that she gives] the power of subjugation. All these [deities]
must be worshipped.

lokatrayasamrddhinam hetutvac cakranayika /
tripurasrir mahesani mantrasuddhibhava punah [ [146//

vasitvasiddhir akhyata etah sarvah samarcayet |

Tripurasri means “prosperity of the three cities,” that is, of the three
worlds—of the universe, in other words. The purification of the mantras,
it is explained, results from the prolongation of their utterance (uccara)—
in the case of OM, HRIM, etc.—from the final M to the transmental
(unmand) plane, where the utterance disappears in the utter silence of
the Absolute. If the adept is able to ascend to such a supreme level, he
acquires the supernatural power to subjugate all beings (iSitva).

Worship in the sixth (ten-angled) cakra, Sarvaraksakara, is as follows:

O Goddess! the phonemes KA, etc., as they expand, are manifested
by the kundalini facing upward and [then] downward //147// when
she externalizes herself by the will of Kula. They are manifested
by the supreme interior Yoginis, Sarvajii, etc., located in the
Sarvaraksakara cakra, which, being totally absorbed in its own inner
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nature, brings about total absorption. These [Yoginis] carry a book
and a rosary. //148-149//

urdhvadhomukhaya devi kundalinya prakasitah | /147//

kulecchaya bahirbhavat kadivarnaprathamayah |
nigarbhayoginivacyah svariipavesariipake [[148//

sarvavesakare cakre sarvaraksakare parah |

sarvajiiadyah sthitah etah saha pustaksamalikah [ [149//

The divine energy, kundaling, facing first upward, reaches the supreme;
then, facing downward, coiling back in the muladhara, she manifests the
universe through the phonemes KA, and so on, the consonants. This she
does by the will of Kula, the deity, as identical with the cosmos (or, as the
D1 says, holding in herself the thirty-six tattvas, together with the pho-
nemes).# These are manifested by the ten Nigarbha (“interior”) Yoginis
whose names begin always with Sarva, abiding as they do in the cakra
Sarvaraksakara (“causing total protection”).

In this cakra, the officiant, is supposed to be absorbed in his own nature
or essence (svariipavesa), thinking, “I am the supreme Siva.” “Through
this absorption,” says the D1, “the deity shines without duality in the sixth
cakra, which produces in the worshipper a total absorption in Siva,” while
the cakra protects him from everything that could hinder his spiritual
search.

Nourishing the [three] cities of the knowing subject, the knowable,
and knowledge, the mistress of this cakra, magical enchantress of
this world, is called Tripuramalini. //150//

matrmanaprameyanam puranam pariposini |

tripuramalini khydata cakrest sarvamohini [ /150//

We have already seen the triad of knowing subject, knowledge, and
known (matrmanaprameya or matr, mana, meya) used to designate the
totality of the world, which the Goddess both nourishes by her sakti and
deludes by her maya.

The supernatural power that is purification of the energy of the
vidya is called prakamya. All these goddesses must be worshipped
with all the ritual services. //151//
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vidyasaktivisuddhim ca siddhim prakamyasamjiitam |

etah sarvopacdarena piijayed devatah kramat | [151//

The energy of the srividyd, says the Di, is “expressed,” that is, man-
ifested, by her phonemes. It is in reality the power of the all-powerful
Supreme Consciousness. The siddhi given here is therefore quite naturally
prakamya, irresistibility. The adept who acquires it can transform himself
or act freely everywhere, like Siva.

Now comes the worship in the seventh, eight-triangled cakra,
Sarvarogahara, destroyer of all illnesses, with all the mental constructions
that go with it:

As the knots open because of the unifying interaction of the vital
breaths when becoming immobile, [the energy] extending from
the root-granthi to the heart, where consciousness is, as the void
subtle transmigrating body, [one must worship] the goddesses, the
secret Yoginis, Vasini, etc., abiding, O Beloved of the heroes, in
the Sarvarogahara cakra, in the blazing fire of destruction of the
samsara, by following the groups of consonants touched by the
kalas of the vowels, which are seeds. //152-154a//

niruddhavayusamghattasphutitagranthimilatah |
hrdayantarasamvittisinyastakatmana | /152//
bijarapasvarakalasprstavarganusaratah |
rahasyayoginir devih samsaradalanojjvale //153//

sarvarogahare cakre samsthita viravandite |

The worship in this case consists, for the officiating adept, of mak-
ing his kundalint go up from the “root-granthi,” the muladhara, that
is, to the heart cakra, the cakras (or granthis) between these two points
being “opened,” awakened, by the conjunction (samghatta)—which
consists, in fact, of their immobilization—of the prana and apana vital
breaths. These two breaths stop in the central void of the heart, which
is where the subtle transmigrating body (the puryastaka) is generally
supposed to stay. Therefore, there arises in the adept a subtle, “void”
state of mind.

The D1 expresses this as follows: “meditating on [the kundalini] as a
snake whose brightness is made to palpitate by the syllable HUM, one
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makes it go upward together with the ascent of the breath and the thought.
Thus, the kundalini rises up from the miuladhdara. As an expert master
says: ‘then one must meditate in the lotus of the heart the blazing power
of consciousness,” the adept’s consciousness, blazing in his heart, being
the self which is consciousness itself (cidatman).”

This mental process also has a phonetic aspect, the Yoginis to be wor-
shipped there being associated with the sixteen “vowels,” from A to visarga
(also called here kalas) associated with the groups (varga) of consonants,
KA, CA, and so on, these syllables being what brings about the presence
of the secret—Gupta—Yoginis who are to be worshipped. Their subtlety,
says the Di, explains why they are in the Sarvarogahara cakra where the
fire of cosmic destruction is deemed to be present, its fire being able to
destroy the “illness” (roga) of the samsara, “impermanent, stained, and
impure.”

The Yoginis endowed with supernatural powers, Vasini, and so
forth, are red in color, [their hands] forming the gesture of pro-
tection and of reassurance and holding the book and the rosary.
| 154b-1553/ |

The siddhis of enjoyment and the siddhi of pure knowledge,
O Mahesvari, //155// [and] Tripurasiddhi, mistress [of this cakra,
all these deities] are to be worshipped by the offering of drops [of
arghya).

vasinyadyah raktavarna varadabhayamudritah [ /154//

pustakam japamalam ca dadhanah siddhayoginih |
suddhavidyavisuddhim ca bhuktisiddhim mahesvari [ [155//

Svarim tripurasiddhim pijayed bindutarpanaih |

Pure knowledge (suddhavidya), says the Di, is the consciousness of
the nonduality of the subject and the object: all is pure, unique, divine
Consciousness. The realization of the nonduality of consciousness
(samvidadvaita), of the nonduality with Siva, is the highest, liberating
knowledge. “Thus, the supernatural power of enjoyment [bhukti] is the
great power to enjoy the whole diversity of the world gained by the adept
when worshipping in this seventh cakra.” This he does, adds the D1, “by
offering drops of arghya, together with unhusked grains of barley corn
(aksata) and flowers, with the mudra of union of Siva and Sakti made by
joining the thumb and the little finger.”
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The piija in the eighth (three-angled), Sarvasiddhimaya, cakra is now
described:

O Goddess! [the Yogini] whose nature is that of the three ener-
gies, auspicious, splendid, and powerful flow of consciousness,
//156// tforms of the fire of cosmic destruction, supremely secret,
are the cause of the supernatural power whose nature is fullness
and nonfullness, O Suregvari! In the cakra called Sarvasiddhimaya,
adorned by the divine weapons, are the four deities of the pithas
with Kamesvari at their head. //158//

Saktitrayatmika devi ciddhamaprasarah sivah [ /156//
samvartagnikalaripah paramatirahasyakah |
purnapirnasvarapdayah siddher hetuh suresvari [ [157//
sarvasiddhimayakhye tu cakre tvayudhabhiusite |
sthitah kamesvaripiirvas catasrah pithadevatah [[158//

The deities in this cakra are, by their nature, nearer to the Goddess
than the Yoginis we saw previously. They are more important ones.

The three energies are the three basic energies of Siva: will, knowl-
edge, and action (icchd, jnana, kriyd). Consciousness, says the Di, is
the Supreme Consciousness named Ambika, the Mother; her splendor
(dhaman) is made of light rays (kirana) whose expansion (prasara) is
the cosmic vibration (spanda) produced by the three regents of the cos-
mos identified here with the three energy goddesses Vama, Jyestha, and
Raudri. The four regents of the ages of the world (the yuganathas) are
also there.

All these entities form the first circle of deities surrounding
the Goddess. They are said to be forms of the fire of destruction
(samvartagni), for when one approaches the Goddess, the world tends
to disappear. The power they bestow is fullness, because it is the com-
plete absorption (samavesa) in the supreme Siva. It is also nonfull-
ness, because it includes the totality of the cosmic manifestation. The
Siddhi present here, having these two aspects, gives liberation in life
(jivanmukti).

The pithas are the four sacred seats of the Goddess, the ritual and spiri-
tual (more or less mythical) centers of this tradition. They are Kamartpa,
Purnagiri, Jalandhara, and Oddiyana, as we have already seen.#® Kamegvarl
is the first of a group of four goddesses; the three others are Vajresvari,
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Bhagamalini, and Tripurasundari. Only the first three are in this cakra,
Tripurasundari residing in the next, central, cakra.

As for the weapon deities, shining with an intense red brilliance,
each carrying its weapon on its head, their hands making the ges-
ture of reassurance and protection, they are to be worshipped.
They give the fruit desired by those who visualize them in medita-
tion. //159// They are yours and mine and bestow power on men
and women.

ayudhas tvatiraktabhah svayudhojjvalamastakah |
varadabhayahastasca pujya dhyatrphalapradah [/159//

tvadiyasca madiyas ca pumstrivasyavidhayinah |

All Tantric deities are represented as holding in their hands objects
called weapons (ayudha), which are sometimes arms (bow and arrows, for
instance), sometimes tools (such as a goad) or various symbolic objects.
Although objects, ayudhas, being elements of a divine figure, are consid-
ered deities, devatds, and may in such cases be represented (or, as is the
case here, be visualized by dhydna) as human figures bearing their “weap-
ons” on their heads. They are then to be worshipped as deities, bestowing
boons on their worshipper. They can also be associated with phonemes or
mantras.

O Suresvari! these arrows of yours are associated with the second
vowel, their nature being that of [the constituent elements of the
body,] skin, blood, flesh, fat, and with what follows bone and mar-
row. //160b—161a//

tvagasrnmamsamedo ‘sthimajjarnantah suresvari [ /160//

dvittyasvarasamyukta ete banas tvadiyakah |

We are to understand here that the arrows are associated with the man-
tras of the dhatus, the constituent elements of the body, which are formed
by the second vowel, A, of the Sanskrit alphabet and by one of five con-
sonants and ending with M. These consonants are the four semivowels,
YA for the skin, RA for the blood, LA for the flesh, VA for fat, and “what
follows bone and marrow,” which is SA, for semen, which is designated
in this way because, in the lists of the dhatus, semen (sukra) usually fol-
lows bone and marrow. The mantras of the five arrows to be used in the
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worship to invoke them are (as given in the D1): YAM, RAM, LAM, VAM,
and SAM.

[The Mistress of this cakra is] Tripurambika, who generates the three
cities Vama, etc., //161// These [deities], O Lovely-faced Woman, are
to be worshipped with all the ritual offerings and services. [They
bestow] the supernatural power of unlimited will because their
nature is that of supreme freedom. //162//

vamadingm purdnam tu janant tripurambika | /161//
parasvatantryaripatvad icchasiddhir mahesvari |

etah sarvopacdrena pijayet tu varagnane | /162//

Vama is one of the three main goddesses surrounding
Tripurasundari: Vama, Jyestha, and Raudri. They are called “cities” prob-
ably because they are near Tripurasundari, the “Beautiful [Mistress] of the
Three Cities.” The D1, however, says that it is because they are presided
over by Kamesvarl, whose nature is that of the three basic energies, icchd,
jAana, and kriya.

Then comes the worship in the ninth, central, cakra:

In the supreme Sarvanandamaya cakra, O Goddess, whose nature
is that of the supreme brahman, one must worship with all freedom
of practice Mahatripurasundari, [supreme] consciousness, who is
both egoity and objectivity. She is the great Kamakala. She gives the
supernatural power of [attaining], the vidya, the pithas, and so forth.
//163-164//. [This] goddess, the great mudrd, must be worshipped.

sarvanandamaye devi parabrahmatmake pare |
cakre samvittiriipa ca mahdatripurasundari [[/163//
svairdacarena sampijyd tvahantedantayoh sama |
mahakamakalaripa pithavidyadysiddhida | /164//

mahamudramayt devi pijya

That the supreme Goddess should be parabrahman and consciousness
goes without saying. The D1 adds, however, that she is, for the worship-
per, the goddess of his own consciousness (svasamviddevata), underlining
thus the samvidadvaita (the “nonduality of consciousness”) conception of
the Trika: that there is only one conscious principle, Siva, of which the
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individual consciousnesses of human beings are merely aspects. It is in
this respect that she is equally ahantd and idanta, both the absolute pure
I and the multiplicity of the objective world.

Tripurasundariis also “the great Kimakala.” This refers to the kamakala
diagram, symbolizing the union of Siva and Sakti, which we have already
seen in chapter 2, sl. 21.

She is to be worshipped with all freedom of practice (svairdcarena), that
is, says the Di, “with elements pleasing to the senses and whose nature
is what the worshipper desires,” a practice, it adds, characterized by an
intense one-pointed mental concentration on the blazing pulsation (pari-
sphurat paramanusamdhana) of the supreme. Tantric worship, as we have
already seen, implies the total mental and bodily, intensely lived participa-
tion of the officiant in the ritual action. The Di quotes here stanza 74 of
the Vijianabhairava: “Wherever the mind of the individual finds satisfac-
tion, on this supreme point the mind is to be firmly concentrated, for the
supreme bliss shines intensely there.”

The siddhi gained here is prapti, the power to attain everything. Here
it is the power to realize the nature of the srividya, to reach (symbolically)
the four pithas of the Srividya tradition, and to unite with the four deities,
KamesvarT, and so on, all of which gives the adept the power to rest in the
supreme, on the plane “beyond the fourth” (turyatita)4—and therefore to
be omnipotent, like Siva.

The great mudra is the yonimudra, which is in this cakra because it is a tri-
angle, the triangle being the usual symbolic representation of the feminine
sexual organ, the yoni. We have seen the yonimudra in chapter 1, s. 7ob-71a.

Made up of fifteen [syllables] and as many tithis, eternal, she is the
ninth supreme Bhairavi //165// [to be worshipped in] each cakra,
together with the mudras described in the [first chapter] “Encounter
in the cakra.”

panicadasatmika
tattattithimay? nitya navami bhairavi para [[165//

praticakram samudras tu cakrasamketakoditah |

The Goddess is said to be made up of fifteen syllables, because the
srividya of fifteen syllables is herself in her mantric aspect. She is also
made up of the tithis, the fifteen lunar days, because they form together
the whole moon, another totality. In fact, the number of the totality (and
of the moon) is not fifteen but sixteen. The DI explains, therefore, that
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if one adds to the fifteen tithis or syllables of the srividya the srividya as a
whole, taken as a unit, one has 15 + 1 = 16. The miilavidyd worshipped in
this central triangle is thus seen as made up of her separate syllables plus
their ensemble, thus being sixteenfold.

The Goddess is to be worshipped also in the whole sricakra, since she
pervades it entirely.

The worship in the nine cakras of the sricakra ends with another ritual
worship:

The sage must perform a sacrifice to Nityaklinna, etc., using
optional rites, //166// either in the triangle or in the intermediate
space of the square.

nityaklinnadikas caiva kamyakarmanusaratah [/166//

caturasrantardle va trikone va yajet sudhih |

Nityaklinna is placed on the left side of the central triangle between two
other goddesses, Kamesvari and Bhagamalini. The other goddesses of the
inner retinue of Tripurasundari (meant by “etc.”) are thirteen Nityas.>° They
are to be worshipped either in the central triangle or on the sixteen-petaled
lotus, meant here by “the intermediate space of the square.”

The use of so-called optional rites (kamyakarmani), that is, rites under-
taken to attain a desired object, is normal in the present Tantric context,
since the worship of all these deities gives siddhis, which are desired
(kamya) by the adept. The D1 describes these rites as consisting of “flowers,
visualizing meditation [dhyana], syllables, etc., adapted to such optional
rites as subjugation, etc.” The next stanza is more explicit:

Having honored the deities with alcohol, pieces of cooked meat,
perfumes, and incense, //167// the worship of the cakra is thus
accomplished. [The officiating adept] must [then] offer the lamp of
kula, blazing with its own splendor, shining forth internally and
externally, O Dear One! //168//

alina pisitair gandhair dhipair aradhya devatah [[167]/
cakrapujam vidhayettham kuladipam nivedayet |

antarbahirbhasamanam svaprakasojjvalam priye [ 168/

The term we give here in English as “alcohol” is hetu, which means
“cause.” It is one of the several terms used to mean an alcoholic beverage
without mentioning it explicitly.
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The offering of lights to the deity is the waving of lights in front of
the image, which is a part of all piijas (called arati, it is nowadays often its
main, if not its sole, part).

This action is here metaphysically interpreted, kula being, as we
have seen, one of the terms used to mean the body, whether cosmic or
human. Kula, says the Di, is “the body made of the thirty-six tattvas”,
in other words, the whole world, which is thus symbolically offered to
the Goddess. But the D1 also interprets this as follows: this lamp “is the
dynamism of consciousness shining in the lotus of the heart and which,
through the senses, shines in the same way in all objects.” “This lamp it
adds, “shines by its own light, which is the direct intuitive perception of
the supreme reality,” the act of offering being, for the adept, “the inner
quiescent tranquillity [visranti] in consciousness that he experiences when
turning inward.”

Now comes the last rite of this piija, the japa.

Japa

The japa is the mandatory penultimate act of all piijas (normally,
but not here, followed by an offering in the sacrificial fire, a homa).
It consists of reciting a more or less large number of times the
root mantra, the milamantra, of the deity being worshipped. This
is, however, not the case here, for this japa is, in fact, a long and
complex meditative and yogic practice in which the enunciation
(uccara) of the srividya, associated with the ascent of the kundaling,
is accompanied by mental visualizations of elements of the srividya
imagined (and, to a certain extent, experienced) as taking place in
the yogic body of the adept together with the ascent of kundalini.
We have described its general pattern above in the introduction.
Here we will follow, with the help of the Di, the details of the
process as described (or alluded to) in stanzas 169b-189a. (See
table 3.1.)

Then, having done the afijali with flowers, he must practice japa
with a composed and steady mind. //169a//

puspajlalim tatah krtva japam kuryat samahitah |

O Great Goddess! [The japa consists of] the conjunction of the cakras
placed one above the other [realized] by the nada in the three kiitas and the
threefold kundalint. //169b-170a//
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Table 3.1 The japa of the three kiita of the srividya.
sricakra bodily cakras kundalint Srividya
dvadasanta unmand
1
samand
|
vyapint
|
0 Sakti
|
nadanta
|
nada
|
brahmarandhra nirodhint
|
ardhacandra
|
HRIM
bindu SA KA LA
central triangle bindu samhara (Saktibtja)
8-angled cakra bhramadhya somakundalint samand
)
nadanta
1 talu nada
1 |
bindu
visuddha HRIM
inner 10-angled |
cakra sthiti HA SA KA HA LA
external 10-angled stryakundaling (kamardjakita)
cakra andahata samand
14-angled cakra 1
Manipira nada
rodhint
1 svadhistana 1 ardhacandra
bindu
HRIM
muladhara srsti HASAKAILA
astadalapadma
sodasadalapadma visu agnikundalint (vagbhava)
caturasracakra akulapadma
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katatraye mahadevi kundalitritaye ‘pi ca | 169//

cakranam purvapirvesam nadaripena yojanam |

In these [kiitas] are the phonemes prana, agni, and maya, followed by
the kalas: bindu, ardhacandra, rodhini, nada, nadanta, sakti, accom-
panied by vyapika, samana, and unmana, who are in the dvadasanta,
O Dear One. //171// Then, for [the kiita] whose nature is the root
kundalini, and for the middle one, turned [the first] toward emana-
tion, [the second] toward the resorption of the cosmos, O Mahesvari!
//172/] The conjunction [goes on] rising higher and higher only as
the subtle nada. In the modified third [kiita], O Goddess, the twelfth
kala [is enunciated]. //173//

tesu prandagnimayarnakalabindvardhacandrakah | /170//
rodhininadandadantah saktivyapikayanvita |

samand conmand ceti dvadasante sthita priye [ [171]/
millakundaliniripe madhyame ca tatah punah |
srstyunmukhe ca visvasya sthitiriipe mahesvari | [v72//
kevalam nadaripena uttarottarayojanam |

Sabalakarake devi tritye dvadast kala [ 173/ ]

This first part of the japa is to proceed as follows: The adept is to
imagine that along his susumna are tiered the nine constituent cakras
of the sricakra (from its square outside part to the central triangle),
each associated with one of the nine cakras of his yogic imaginal body,
from the muladhara to the dvadasanta. Going upward along this axis,
the kundalint is conceived of as being threefold. Its lower part, from
muladhara to the heart cakra (hrdaya or andhata), is the so-called
agnikundalint; it is fiery and associated with emanation, srsti. Then,
from heart to bhrizmadhya (the cakra between the eyebrows, also called
bindu or ajnia), extends the saryakundalini, which is solar and associated
with conservation, sthiti. Third, from bhrimadhya to dvadasanta, rises
the somakundalint, which is lunar and linked to resorption, samhara.
This conception of the kundalint as in three sections that have respec-
tively the nature of fire, sun, and moon is found in several Tantric Saiva
texts. Its point seems to be to give a cosmic dimension to the ascent of
the kundalini.
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Now the adept is to imagine that in the miladhara lies the first part,
or kiita, of the srividya, HA SA KA LA HRIM. Then, in the heart cakra,
is the second kiita, HA SA KA HA LA HRIM; and in the bhramadhya is
the third kaita, SA KA LA HRIM. The enunciation of these three HRIM,
like that of all bijas ending with M (bindu), is deemed (as said in sl. 170) to
be prolonged by a subtle phonic vibration, the nada, which goes through
eight ever subtler phonic stages, the so-called kalds, named ardhacandra,
rodhini, nada, nadanta, sakti, vyapini, samandg, and umand, with the last,
“transmental,” kala, which finally dissolves in the silence of the Absolute.

This being so, the japa consists, for the officiant, of the mental enun-
ciation (uccara) of the three kiitas of the srividya, enunciating first their
letters, from SA or HA to the bindu, M, then prolonging the uccara of M by
the eight kalas, from ardhacandra to samana, this subtle vibration ascend-
ing for the first kiita from muiladhara to the heart, for the second kiita from
the heart to the bhriimadhya, and for the third kita from bhrimadhya to
the dvadasanta, where it reaches its ultimate form, unmana, the “trans-
mental.” This it does, however, together with the unmands of the two first
HRIM, with which it intermingles (this is why it is called “modified” in
sl. 173b). There the phonic vibration unites with and disappears in the
Absolute. The kalas are said by the YH to number twelve, because one is
to add to the eight subtle ones, ardhacandra to unmand, the four elements
that constitute HRIM: H R I + bindu.

This japa is thus not a recitation but a purely mental mantric utterance
(mantroccara), conceived by the adept as carrying upward the three parts
of the srividya, through the cakras of his yogic body united with the con-
stitutive parts of the sricakra, with the kundalint and with his mind, to the
highest level of sound vibration, where it merges in Mahatripurasundarf,
supreme Consciousness. It is a complex, both visual and phonic-mental,
process. It is a mental process, we note, that also has a cosmic dimen-
sion, since, as it unfolds from distinct syllables to unmanad, it includes,
with the three kiitas, the whole cosmic process, from emanation to
resorption, a process parallel to, isomorphic with, the phonic one, which
goes from distinct sound to the silence of the Absolute and, implicitly,
from ordinary waking awareness (jagrat) to the supreme nondualistic
turyatita state of mind. This japa, therefore, if effectively carried out,
requires an extremely intense and difficult mental/spiritual exercise in
creative imagination.

This, however, is only the first part of the japa; three other japas are
now prescribed.



Encounter in the Worship 149

One must perform the japa mentally while meditating on the six-
fold emptiness, O Goddess, the five conditions of the mind, and the
seven equalizations. //174//

sanyasatkam tatha devi hyavasthapaiicakam punah |

visuvam saptaripam ca bhavayan manasa japet | [174//

These entities—the six emptinesses (sinya), the five states or condi-
tions (avasthd) of the mind, and the seven visuvat (a term we translate as
“equalization”), says the Di, are to be meditatively realized (bhavayet) in
the constitutive elements of the srividya of which this is therefore a japa—
of a particular sort.

Dividing into groups of three [the kalds of the uccara] from agni
to the dvadasanta, O Fair-Faced Woman! one will give birth to the
threefold emptiness, each [of the emptinesses] being in the interval
between each [of the groups of three], O Dear One! //175// In the
supreme abode, beyond the threefold emptiness, one is to meditate
on the great emptiness.

agnyadidvadasantesu trimstrin tyaktva varanane |
Sanyatrayam vijaniyad ekaikantarah priye | [175//

Stnyatrayat pare sthane mahasunyam vibhavayet |

Although called “threefold” (Sinyatrayam), there are six emptinesses.
They are linked to the ascending enunciation (uccara) of HRIM—its let-
ters, then its kalas—the sinyas being imagined as nodal points placed on
the level of a kala between two others, beginning with the R of HRIM
(called agni, since RA is the bija of fire) and ending on the level of unmana,
which is in the dvadasanta, as shown in table 3.1 above.

The officiating adept is apparently to meditate intensely on these imag-
inary points. The D1 explains that he is to see in his mind the sfinyas look-
ing like “the multicolored circles adorning the feathers of a peacock,” for
which it quotes sttra 32 of the Vijiianabhairava: “If one meditates on the
five voids [using as support] the multicolored circles adorning the feathers
of a peacock, one penetrates in the heart, supreme void.”

The Di also quotes part of stanza 41 of the same text: “he will be
absorbed in the marvelous ether of consciousness.”

The first line of §l. 175 implies that there is a still higher, “emptier” level
of emptiness, above the sixth one.
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The YH then explains the meditation on the five conditions of the
mind, the avasthas: waking (jagrat), dream (svapna), deep sleep (susupti),
the “fourth” (turya) state, and the one “above the fourth” (turyatita):

The meditative realization of the waking senses, then, [must be
done] through the state of waking, //176// in the fire, O Goddess,
a state of great wakefulness, together with the two [categories of]
faculties.

prabodhakaranasya ‘tha jagaratvena bhavanam [ [176//

vahnau devi mahajagradavastha tvindriyadvayaih |

The two categories of faculties are the five organs or faculties of apper-
ception (jignendriya or buddhindriya), sight, hearing, smell, taste, and
touch, and the five senses of action (karmendriya) corresponding to the
functions of speaking, holding, walking, excreting, and copulating. These
two categories correspond to two groups of tattvas in the classification of
the Samkhya, categories that are active in the waking state. A meditative
realization, an inner experience of the plane of consciousness correspond-
ing to these sense experiences or activities is probably what the adept is
supposed to have in this part of the japa.

The meditative realization of the great wakefulness is to take place “in
the fire” (vahnau), which is to say, the D1 explains, “in the letter RA present
on the tip of the third bija,”s that is, in the R of the HRIM of the third kiita
of the srividya—something we may find difficult to visualize but which is
important, since there is no japa without (at least a part of) a mantra.

Since there are five ascending conditions of the mind, the meditative
process of the japa goes on as follows:

[Linked] to the internal organs is the dream state revealed by maya
//1t77/] in the region of the throat.

antaraih karanair eva svapno mayavabodhanah [ [177]]

galadese

The state of dream (svapna) is defined by the D1 as the condition of the
knowing subject (pramatr)>* when his mental activity is separated from
the senses of action and linked to the internal organs. The internal organ,
the antahkarana, is made up of the three tattvas between the senses of
apperception and prakrti, namely the mind (manas), the principle of the
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ego (ahamkara), and the intellect (buddhi). These are “revealed by maya in
the region of the heart,” which is, says the Di, by the letter I* of HRIM to
be felt and meditated as present in the region of the heart, which is the
“region of dream” (svapnasya sthanam).

Susupti is the perception of what was previously dissolved with the
dissolution of the domain of the movements of the internal organ.
//178/] [The meditation bears here] on the preceding phonemes taken
in the reverse order. It takes place on the bindu, between the eyebrows.

susuptis tu linapiirvasya vedanam |
antahkaranavrttingm layato visayasya tu [ [178/]

purvarnanam vilomena bhriomadhye bindusamsthita |

Susupti is the state of deep sleep, where no dream appears. All mental
activities stop there, because the movements of the internal organ, the
antahkarana, of which one was conscious in the previous, dream state, have
now disappeared. In this state, one is intensely conscious (paramrsyate)
only of one’s self (svatma) and of happiness (sukha), says the Di.

As for the japa to be done here, it would consist of meditating on the syl-
lables of the central kiita of the srividya, the saktibija, taking them in reverse
order, LA KA SA, these phonemes being meditated, visualized as being “on
the bindu placed on the hrllekha (on the M of the HRIM, that is) which is
in the bhramadhyacakra”—the HRIM would thus be imagined as placed
there, between the eyebrows. This part of the japa, like the others, is a yogic
practice based on the structure of the mental image of the yogic body.

[The meditation] of turya is the grouping together there of the
half-circle, etc. //179// Being the cause of the manifestation of con-
sciousness, [this state] is knowledge of the nature of the nada.

turyariipam tasya catra vrttardhades samgrahah [ [179//

caitanyavyaktihetos tu nadariipasya vedanam |

Turya, the fourth condition of the mind, is above the three normal states
of consciousness, being considered their cause. It is not merely peaceful
but dynamic. In its bhavand, says the D1, there appears an intense aware-
ness (paramarsa) of the phonic vibration, the nada, of the srividya on the
three levels of the uccara following bindu: ardhacandra (the “half-circle”),
rodhint, and nadanta, these three kalds being considered as together “on
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the apex of the third bija.” What the adept is to realize there, we are told, is
the inciting (kalana) nature, the dynamism, of the nada, which causes the
apparition of a pure consciousness of the self.5

Turyatita, O Dear one, is a state of happiness. It is on the level of
nadanta and what follows it. //181// In that very place, the awak-
ened must, during the time of japa, remember the five conditions
of the mind.

turyatitam sukhasthanam nadantadisthitam priye [[180//

atraiva japakale tu paricavasthah smared budhah |

The Di defines the essence of the condition of turyatita as supreme bliss
transcending word and thought (manovagatitaparamananda), which is,
however, to be experienced on the level of nadanta, sakti, vyapint, samana,
and unmand, which are the “region of happiness” (sukhasthanam). This
“remembrance” is to take place “in that very place,” which (according to
the Dj) is to be understood “in the saktibzja,” the third kiita of the srividya.
“He must remember” (smaret) is taken as the equivalent of bhavayet: he
must meditate intensely.s®

Another series of japa follows now, that of the seven visuvas. There is no
satisfactory translation of the term visuva because of our uncertainty about
what the term designates. In astronomy, it is the equinox. More generally,
it means a central or middle point, a point of equality or equalization, equi-
librium. Here it evokes a point of equilibrium or equalization between the
prana, or nada, of the mantra and some other element brought into play by
the japa. With each of these japas, the adept would experience in mind and
body a particular union with the phonic vibration, the nada, of the srividya
and would thus progress toward union with the supreme.

The visuva named prana is the union of breath, the self, and the
mind. //181//

yogah prandtmamanasam visuvam pranasamjiakam |/181//

This description of the pranavisuva is clear enough, but neither the YH
nor the D1 explains how this union is realized or the role the vidya may
play in this practice.

Knowing that what assumes the form of the self is dissolved in the
nada which rises from the [milladhara, conjoining and disjoining
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the phonemes of the mantra, O Mahesvari, //182// [then] perceiv-
ing that what has the nature of nada [rises] from the anghata to the
ultimate [cakra, this is the mantrajvisuva.

adharotthitanade tu linam buddhvatmaripakam |
samyogena viyogena mantrarnanam mahesvari [[182//
andhatadyadharantam nadatmavicintanam |

visuvam

“What assumes the form of the self” is the divine Consciousness. This
Consciousness, assuming the form of the consciousness of the adept, is
to be imagined as dissolved in the phonic vibration, the nada, which rises
from the muladhara up to the brahmarandhra, a movement during which it
is associated with the three parts of the srividya, first taken separately, then
taken together, and, in this case, considered as rising from the anahata,
the cakra of the heart, to the highest cakra. This is done, says the D1, “enun-
ciating up to the heart the nada present on the apex of the vagbhava (the
third kita) which is in the maladhara, and dissolving there. The spiritual
experience the adept has by one-pointed attention (anusamdhana) is that
the real nature of his self is divine; such is the mantravisuva.”

What is called nadivisuva is produced by the phoneme when the
twelve granthis are pierced inside the nadr in conjunction with the
nada, O Dear One! //183b—184a//

nadasamsparsan nadivisuvam ucyate |[183//

dvadasagranthibhedena varnad nadyantare priye |

The phoneme (varna), says the Di, is the kamakala aksara—the letter
[—present on the apex of the three kiitas, the letter [, that is, of the three
HRIM of the srividya. This phoneme is to pierce the twelve granthis, the
“knots,” namely the six cakras, from miuladhara to brahmarandhra and six
intermediary knots, tiered along the susumna nadr. This ascending move-
ment is associated with the equally ascending subtle phonic vibration,
the nada, of the three HRIM, as we have seen in the first japa. ; It is, in
fact, practically the same mental yogic practice, with the same spiritual
effect.

Conjunction with the nada, the prasanta[visuva] falls within the
range of the appeased senses. //184// One is to meditate the fire,
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mayd and kald, cetana, ardhacandra, rodhini, nada and nadanta dis-

solved in Sakti. //185//
nadayogah prasantam tu prasantendriyagocaram [[184//
vahnim mayam kaldam caiva cetanam ardhacandrakam |

rodhininadandadantan saktau linan vibhavayet | [185//

“The fire is the letter RA, maya is I, and kala is the half-kala following SA
placed in the middle of this letter [I] which has the shape of a line.® Cetana is
the bindu which is the inner impulsion of consciousness [caitanya)]. As for ard-
hacandra, rodhini, etc., they are to be meditated on, being dissolved in Sakti, as
previously described,” says the Di. This is, it adds, because the energy here
is the energy of the officiant who thus feels appeased as he evokes mentally
this ascent of the phonic kalas of HRIM along the way of the kundalini.

The visuva named sakti is above her. [It consists of] applying one’s
thought to the nada. Still above this is the kalavisuva, which extends
up to unmandg, O Mahesvari! //186// The perception of the nada
[lasts] muni, candra, eight and ten tutis.

visuvam Saktisamjiiam tu tadardhvam nadacintanam |
tadurdhvam kalavisuvam unmanantam mahesvari | /186//

municandrastadasabhis tutibhir nadavedanam

The saktivisuva is “above sakti” because it is to be meditated as extend-
ing up to the samana kala. The kalavisuva, the visuva of time, is still above
it, since the adept is to consider its meditation as reaching the supreme
level of unmana, which transcends time.

The Di explains that muni means seven, and candra means one. If one
adds eight and ten, the length of the uccara of the vidya from the HA of
HRIM to unmana would be ten thousand eight hundred seventeen tutis,
a tuti being an extremely small division of time; it is described in a text
quoted by the D1 as a hundredth part of the twinkling of the eye.

The equalization which is the cause of the manifestation of con-
sciousness is called tattva[visuval. //187//

caitanyavyaktihetusca visuvam tattvasamjiiakam [[187//

This visuva is described in the Di as the one-pointed attention
(anusamdhana) to one’s own self resulting from the dissolution of the
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nada during the length of time described above as counted in tutis, this
being experienced on the level of unmania—an experience of a purely tran-
scendent state of consciousness, the summit of which is reached in the
last, supreme visuva:

The supreme stage, O Great Goddess, is the beauty of uncreated bliss.

param sthanam mahadevi nisarganandasundaram |

This ultimate stage, says the Di, transcends the sound and move-
ment that existed in the five vacuities and in the six preceding visuvas. Its
beauty is “the beauty of the place of rest [visranti] of the universe,” which
is the Absolute. It both includes and transcends all forms of bliss. It is the
supreme level of the deity that is the cause and origin of all that exists and
holds it in herself: it is the supreme Goddess as mistress and place of rest
(visranti) of the world, for, as we may say, all is in God.

The YH concludes the passage on the japas as follows:

Who applies thus his mind during the times [prescribed for] japa,
O Parvati! //188// will rapidly obtain all the supernatural powers
thanks to your favor.

This being done, he must offer the japa to the Goddess in her left
hand. //189//

evam cintayamanasya japakalesu parvati | /188//
siddhayah sakalas tirnam siddhyanti tvatprasadatah |

evam krtva japam devya vamahaste nivedayet | 189/ /

The symbolical offering of the japa (japanivedana) into the hand of
the deity being worshipped is one of the usual actions of the paja. It is
a mark of respect and devotion. The Di, however, true to its nondualist
philosophical doctrine, interprets it symbolically.

In this perspective, the japa that has just been performed is lived by
the officiating adept as bringing about a fusion with the srividya associ-
ated with the kundalini, a power both human and cosmic-divine, and thus
as having a transcendental-cosmic dimension. It is a lived experience of
the resorption of the cosmos into the deity. Given in the left hand of the
Goddess, the japa is considered as being offered to the dissolving aspect
of the deity. The Goddess holds it and reabsorbs it in herself and, with it,
the sadhaka, who is thus symbolically liberated.
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The last rites of the piija are now to be performed; first, the ritual liba-
tion, tarpana:

With the joined thumb and ring finger, he must satiate the deities
of the cakra.

anamangusthayogena tarpayec cakradevatah |

The joined thumb and ring finger symbolize the union of Siva (thumb)
and Sakti (ring finger). The offering is to be done to all the deities of the
cakra. How it is done, and with what consecrated water, is not said. The D1
gives a metaphysical interpretation of this rite

The oblation to the Goddess follows:

He will offer to the Goddess wine, meat, and fish. //190//

madyam mamsam tatha matsyam devyai tu vinivedayet [[/190//

Those are usual Tantric offerings. No sexual practice is prescribed here,
as is, however, sometimes the case in the tradition of Tripura.®°

He will worship her in the company of heroes devoted to the prac-
tices of Kula.

kaulacarasamayuktair virais tu saha pijayet |

There is no indication that this pija is a collective worship. It is called
cakrapija because it is done with the sricakra, not because worshippers
are placed in circles. We may therefore believe that this prescription aims
merely at excluding the presence of noninitiates: the D1 says it excludes
those who are not perfected (siddha).

The cakrapuja of the Yoginis is to be performed in a special man-
ner under the constellations of pusya, when the sun is dominant,
O Paramesvard! //191// on the birthday of the guru, on that of one’s
own constellation, and also on the eighth and fourteenth lunar days.

1192/]
pusyabhedena tu vare saure ca paramesvari | /191//
guror dine svanaksatre caturdasyastamisu ca |

cakrapujam visesena yoginindm samdcaret |/192//
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“In a special manner” (visesena) is to be understood (says the Di) as
using the sort of “occasional [naimittika] rites that would satisfy the group
of sixty-four, or other categories of, Yoginis.” This precision is not useless,
since the part of the piija performed in the nine cakras of the sricakra was
to be done using “optional” (kamya) rites; see sl. 166.%

Pusya is the sixth or seventh lunar day. The day when the sun is domi-
nant would now be Sunday (sun-day).

Since sixty-four crores of very powerful Yoginis are assembled in
this cakra, O Beloved of the Heroes! //193// [their worship] is to
be performed eight times eight times, without cheating on the
expenses.

catuhsastir yatah kotyo yogininam mahaujasam |
cakram etat samasritya samsthita viravandite [/193//

astastakam tu kartavyam vittisathyavivarjitam |

A usual number of Yoginis is sixty-four. From each of these sixty-four, a
crore (ten million) emanate. Surely, they are merely to be mentally evoked,
even if imagined as crowding the sricakra. No indication is given about
when and how these sixty-four piijas are to be performed.

The rule to act without cheating, without limiting the expenses, is a gen-
erally valid principle, already alluded to in the fourth stanza of the first chap-
ter of the YH. Hindu ritual works on a do ut des principle: one cannot expect
the deity’s favor or generosity if one does not worship with generosity.

[But] you alone it is, Enchantress of the Worlds, who are playing

under the guise of these [deities]!

tvam eva tasam ripena kridase visvamohini | 194/

As a consequence of this, says the Di, when one worships all these
deities who are but fragments of the Goddess, it is in reality the supreme
Goddess who is worshipped.

Who, not knowing the doctrine and practices of Kula or paying
respect to the sandals of the guru, penetrates in this doctrine, you
will assuredly punish him. //195//

ajnatva tu kuldcaram ayastva gurupadukam |

yo ‘smin Sastre parvarteta tam tvam pidayasi dhruvam [ /195//
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The YH repeats the rule already given in the first chapter that only
adepts initiated by a guru of the sect and following its rules of behavior are
permitted to study and try to follow its doctrine and practices. The efforts
of the uninitiated are necessarily fruitless.

O Woman of beautiful hips! [the adept] who has thus learned,
who follows ceaselessly the rules and behavior of the Kula, having
offered us wine and meat changed into something else, //196//
must consider carefully the forms of the flow of your expansion
which is [in fact] none but You.

evam jAatva vararohe kaulacaraparah sada |
avayoh sabalakaram madyam mamsam nivedya ca [[196//

tvatprathaprasarakaras tvam eva paribhavayet |

The forms taken by the expanding flow of the Goddess are the deities
that surround her (the avaranadevata), whose forms, the D1 says, are born
from her and who therefore are to be considered as mere forms taken by
her: “They are figures born from the playful shining forth [vildsa] of the
energy of free consciousness [vimarsasakti] which are to be seen and medi-
tated as being none other than you.”

The offerings of alcohol and pieces of meat are “changed into some-
thing else,” since they are believed to be transformed into ambrosia by the
ritual of offering. The D1 quotes here a saying: “Wine is Siva, meat is Sakti;
bliss is said to be liberation.”

You, Goddess who takes on the form you desire, are to be perceived
under the aspect of the spiritual master. //197// Having made an
offering to the master who is no other than yourself, [the adept]
must unite with himself what remains of it.

tvam icchavigraham devim gururiipam vibhavayet [ [197//

tvanmayasya guroh Sesam nivedyatmani yojayet |
It seems best here to quote all of Amrtananda’s commentary:

The Goddess is embodied in all forms that exist [visvaripa]. Wishing
to spread her grace on the universe, she takes on forms by play
[lila]. She assumes thus the form she desires. You only are to be
perceived under the aspect of the guru. To this master “who is no
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other than yourself,” who has your nature [tvadriipa], one must have
offered “cause (= wine); then the sadhaka will unite with himself
this offering: what remains, that is, of what he first offered to the
deity and to the master. Which is to say that the sadhaka, insofar as
he has absorbed this remain, will be united, fused [samarast bhavati]
with the one and the other.

O Great Goddess! the bali is to be offered, using “cause,” to myself
who am the Guardian of the Field and to Batuka who is the self of
the Yoginis. //198b-199a//

yogininam mahdadevi batukayatmaripine [/198//

ksetranam pataye mahyam balim kurvita hetund |

The rite of bali is one of the last parts of the pija. It is given here a
metaphysical dimension underscored in the Di, which says that the inner
nature of Batuka is the vibration (spanda) of the supreme bliss, which is
the self of the Yoginis.

As for Ksetrapala, the “Guardian of the (sacrificial) Field,” the “field,”
it says, is the body. It is, therefore, in the mind (manasi) to the guardian
of the body and in reality to Bhairava that the bali is given. The D1 con-
cludes: “It is by appeasing the movement of the prana and apana breaths
and by annihilating the threefold®* differentiation, and with the thought ‘I
am Siva,’ that one offers the inner bali.”

Divinized by the p#ija, the sadhaka may henceforth act freely:

Ceaselessly drinking, devouring, and rejecting, acting on his own of
his own free will, //199// realizing meditatively the unity of subject
and object, the [adept] will remain in happiness.

nityam piban vaman khadan svvecchdacaraparah svayam [/199//
ahantedantayor aikyam bhavayan viharet sukham |

This drinking, devouring, and rejecting may be taken literally as refer-
ring to daily life. The Di, however, understands it as drinking and eating
the ritual offerings while rejecting them mentally.

Acting of one’s own free will is explained as considering that whatever the
sadhaka wishes, he must consider permitted. To realize the unity of I (ahanta,
I-ness) and this (idanta, objectivity) is to realize the truth of nonduality.

Amrtananda quotes a stanza of the Vijiianabhairava which we may
attempt to render as follows: “Because of the blossoming of the bliss
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arising from the pleasure of eating and drinking, one is to fuse mentally
with the perfection of this joy; one will then identify with the supreme
bliss.”

The YH concludes the piijasamketa, saying:

This divine and excellent threefold practice has been told to you.
//200]/

It is to be kept carefully hidden, as one does one’s secret parts,
O Dear One! Neither to a frivolous being nor to one who merely
desires knowledge is it to be revealed, O Perfect One. //201// One
must not, in contradiction to the rules, entrust it to unbelievers,
O Mahesvari!

etat te kathitam divyam samketatrayam uttamam [[200//
gopaniyam prayatnena svaguhyam iva suvrate |

cumbake jiiagnalubdhe ca na prakasyam tvayanaghe [/201//

anydyena na datavyam nastikandm mahesvari |
This prescription was already formulated in the first chapter, 1.4.

I am thus ordered by You who are the form taken by my own will,
O Mistress! //202//

evam tvaydham djfiapto madiccharipaya prabho [/202//

Bhairava, the supreme God, a form of Siva, appears here as both domi-
nant, since the Goddess is the form taken by his will, and subordinated,
since he is ordered by the Goddess to question her. We may see this as
expressing the contradiction between the metaphysical principle that the
supreme transcending reality is the male Siva and the fact that theologi-
cally, the Goddess, Sakti, is the supreme deity. She is supreme, but Siva is
metaphysically above her. We must not forget that the Tantras were com-
posed by men.

Who will give [this teaching] contrary to the rules will surely perish.

Who understands [this] practice will become dear to the Yoginis.
//203/]

Receptacle of the fruits of all desires, he will obtain all the fruits he
wishes for.
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anydyena tu yo dadyat sa pareto bhavisyati |
samketam yo vijanati yogininam bhavet priyah [[203]/

sarvepsitaphalavaptih sarvakamaphalasrayah |

The Yoginis, “rays of light of the supreme Consciousness,” says the
D1, have a particular connection (yoga) with the supreme Siva, the master
of all powers. The adept who follows this teaching, helped by the Yoginis,
“will therefore become the supreme Siva,” omnipotent and omniscient.

The statement that the adept will enjoy all the fruits he desires may
come as a surprise to the reader who has seen that all the practices pro-
pounded in this Tantra were deemed to lead the adept to liberation. This,
however, is normal in a Tantric context. The Tantric liberation in life—
which can be reached, in principle, by using the means of this world, nota-
bly kama, passion—gives, in fact, both mukti and bhukti, liberation and
rewards. This is liberation from the fetters of this world but also magical
domination over the world thanks to the possession of supernatural pow-
ers, siddhis.

The Srividya's initiated adept permitted to perform a puja is a
sadhaka: one who possesses siddhis. He is usually considered a bubhuksu,
a being “desirous of bhukti,” of worldly and otherworldly rewards, that is,
rather than a mumuksu,% a seeker of liberation. The tantrika, we might say,
is not of this world but in this world, which he has not left but transcends
and dominates. This is what the YH offers.

The YH concludes:

What is visible everywhere, O Goddess, how can the sage not turn
his thought toward it? //204//

yato ‘pi drsyate devi katham vidvan na cintayet [/204//

Siva’s—or the Goddess’'s—omnipresence is surely visible, understand-
able, by the sage if he follows the YH’s teaching. Amrtananda concludes
his commentary: “O Mother! your nature, which Siva did not expose
clearly because it is very secret, has been explained at the request of the
Master”—that is, by the YH.

We hope that the reader will have found this text illuminating and that
our attempt at an explanation has been useful.We would conclude in the
traditional Sanskrit way—as Amrtananda has done in the Dipiki—Dby say-
ing, “be indulgent to us for that,” no ksamasva tat.
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Notes

INTRODUCTION

. There is also a very important, and still very active, Buddhist Tantric domain,

sharing many traits with Hindu Tantra but very different in practice and
notions.

. The world is traditionally considered as threefold: sky, air, and earth. This is an

ancient Indian notion. There are also other threefold cosmic divisions.

. Orrather, in the present case, miulavidya, since the goddess is feminine. A vidya

is a feminine mantra—the mantra, that is, of a female deity. Mantra/vidya and
deity are, in fact, identical.

. For the reader who might be surprised by the shift in Sanskrit terms from i to

ai (Siva to Saiva, Tripura to Traipura), let us explain that in Sanskrit, the adjecti-
val form of a verbal or nominal root is made by adding an a, hence tri + a = trai.

. Though very often called “Mother,” the Hindu goddess in her various forms

and names, is not a “mother-goddess.” She has no children (or, at any rate, does
not give birth to them normally). Tripurasundari has Bhairava as a consort but

is not married to him.

. There are ardhanari, half-female, half-male images of this divine pair.

7. On this group of deities, see David Kinsley, Tantric Visions of the Divine: The

10.

Ten Mahavidyas (Berkeley: University of California Press, 1997).

. This observance consisted for the practitioner in wandering while carrying a

skull-topped staff and an alms bowl fashioned of a human cranium.

. The best description of the amnaya system and, more generally, of the Saiva

traditions is that of Alexis Sanderson, “Saivism and the Tantric Traditions,” in
Stewart Sutherland et al., eds, The World’s Religions (London: Routledge, 1981),
pp. 606—704.

On the pithas, see note 22 of chapter 1 below.
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This tradition has been studied by Douglas R. Brooks, notably in Auspicious
Wisdom: The Texts and Traditions of Srividya, Sakta Tantrism in South India
(Albany: SUNY Press, 1992).

There is Brooks’s study quoted above and also his The Secret of the Three Cities.
An Introduction to Hindu Sakta Tantrism (Chicago: University of Chicago Press,
1990). Though informative, these two books do not cover the vast area of texts
of the Tripura tradition of the daksinamnaya.

Edited and translated by Arthur Avalon in the Tantrik Texts, first published in
1922 (reprint Madras: Ganesh & Co., 1953).

The Subhagodaya and the Subhagodayavasana of Sivananda or the
Jaanadipavimarsing of Vidyananda, for instance.

This was done by Pdt. V. V. Dvivedi in the introduction (in Hindi) of his edi-
tion of the YH. The hypothesis does not lack probability. Abhinavagupta
mentions central India (madhyadesa) as the seat of all the Saiva treatises
(nihsesasastrasadanam). This remains to be proved.

The Pratyabhijfia (the “Recognition”), one of the philosophical systems of
Kashmirian nondualist shaivism, was propounded first by Somananda (c.
900-950), then by his disciple Utpaladeva, whose work was commented on
and expanded by Abhinavagupta. It is one of the most remarkable Indian philo-
sophical systems. Its main contention is that liberation is gained by the recog-
nition (pratyabhijiid) of the identity of the human self (dtman) and the supreme
Lord, Siva. The “transpersonal” self thus realized contains the totality of subjec-
tive and objective phenomena in a nondualistic synthesis where all distinctions
disappear in the fullness of the Absolute. A concise and clear presentation of
the Pratyabhijfia was made by Ksemar3ja in the Pratyabhijiiahrdaya. It is trans-
lated into English by Jaideva Singh, Pratyabhijiidhrdayam, Sanskrit text with
English translation and notes (Delhi: Motilal Banarsidass, 1963).

It has not been translated into English. Bhaskarardya wrote a short and use-
ful treatise on the srividya, the Varivasyarahasya. It was edited with an English
translation in the Adyar Library Series, no. 28 (1948). I translated Amrtananda’s
Dipika together with the YH in Le coeur de la Yogini: Yoginthrdaya avec le com-
mentaire Dipika d’Amyrtananda (Paris: College de France, 1994)

A typical, though extreme, case of this is Panini’s Sanskrit grammar, the
Astadhyay, which is entirely cryptic. Its first sutra is: vrddhiradaic. ..

On these two forms, see below.

Other Saiva traditions have a goddess as their main deity, such as the Kubjika
tradition or the Krama, with Kali. The Saiva nondualist Kashmirian system of
the Trika has three supreme goddesses: Para, Parapara, and Apara. We may
underscore here the fact that with very few exceptions, the Tantric traditions
whose main deity is a goddess nevertheless hold the male divine form of the
deity, usually Siva/Bhairava, as metaphysically higher. Tantras, we must not
forget, were composed by male brahmins; their extolling of the goddess or of
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feminine powers were (to quote an American anthropologist) “male construc-
tions of femaleness.”

The matrkas are either seven, the saptamatrka, or eight (astamatrka or
matastaka). The number eight is important in Tantric texts. Eight times eight
is the (theoretical) number of Bhairava Tantras. Sixty-four is also four times
sixteen, which is an important lunar number, the number of fullness. Sixteen
is also the number of the Nityas, the first of which is TripurasundarT (see YH
3.113); and the name of the VM/NSA, Nityasodasikarnava, means “The Ocean
of the Sixteen Nityas.”

A crore (koti) is ten million.

On the Saiva nondualist conceptions of the heart, see Paul Eduardo
Muller-Ortega, The Triadic Heart of Siva (Albany: SUNY Press, 1989).

But a light that is consciousness, a conscious light.

We say “manifested” rather than “created,” for in a nondualist system, the deity
does not create outwardly the world; she manifests, causes to appear outwardly
(though in herself), the cosmos, which is in seed in herself. There is no fiat tak-
ing place at the beginning of time; creation as manifestation is being eternally,
perpetually manifested by the godhead who pervades and animates it—other-
wise, it would disappear.

Indian philosophical systems, like the classical Western (Greek) philosophies,
are not abstract theoretical constructions but ways of life, traditions to live by.
Bhavand is a very important practice in the universe of Tantra. The term is
derived from the causative form of the Sanskrit verbal root BHU, to cause to
exist (bhavyate). It designates a practice consisting of evoking mentally the
image of a deity with the same precision as a concrete image or creating, by
calling it intensely to mind, any image, vision, or thought, thus identifying the
meditating person with the subject or theme being meditated. It differs from
dhyana in its intensity and identifying power and in the fact that it creates its
object, which is not necessarily the case in dhydna. Its role is fundamental in
Tantric mental practices, spiritual life, and ritual. As is well known, in Tantrism,
dhydana designates meditation but also, and more important, the mental visual-
ization of a deity as described in stanzas of ritual manuals called dhyanaslokas.
Uccara is an utterance of a mantra that is both an enunciation and an upward
thrust of the phonic subtle sound, the nada, of the mantra in the body of the
mantrin. This ascending phonic movement is often associated with the ascent
of kundalint along the susumna; it is more a yogic practice than a verbal enun-
ciation. This is, notably, the case of the japa of the srividya described in the third
chapter (sI. 169-188) of the YH.

On the levels of vac, see chapter 2, sl. 63, and n. 25 ad loc.

See the commentary and notes to sl. 1.57.

The uddhara of a mantra is the ritual procedure by which one “extracts”
(ud-DHRI) its constituent syllables from the ensemble of the Sanskrit



166

32.

33.
34.

35-

36.

37

38.

39-

40.

41.

Notes

alphabet, this being displayed, according to particular rules, on a consecrated
surface or placed in a particular order in a diagram called prastara (“display”)
or gahvara (“cavern” or “hiding place”). This permits revealing the composi-
tion of the mantra only to initiates who know how to “extract” the syllables
thus hidden. The uddhara can also consist of listing the syllables of a mantra,
giving them conventional, theoretically secret names, or by alluding esoteri-
cally to them.

There are, in fact, various other forms, made of three clusters but of varying
length, quoted notably in Purnananda’s Sritattvacintamani.

On this important term, see YH 1.67 and its commentary.

The basic work on the kamakala is Punyananda’s Kamakalavilasa, which was
edited and translated by Arthur Avalon in 1922 (reprint Madras: Ganesh & Co.,
1953). A careful and interesting study of this diagram is found in chapter 4
of David G. White’s Kiss of the Yogini: “Tantric Sex” in Its South Asian Contexts
(Chicago: University of Chicago Press, 2003).

Nirtksana, also called drstipata (“the casting of a glance”), as a means to influ-
ence, harm, or else help spiritually, plays an important role in Indian religious
or magic practice. The compassionate glance of the guru helps his disciple.
Hindu rites are traditionally divided into three classes. Nitya, “regular,” are
daily and mandatory rites; their performance does not bring any merit, but
not to perform them is a fault. The naimittika, “occasional,” rites are obligatory
but are to be performed on particular prescribed occasions; they bring merit.
Kamya, “optional,” rites are undertaken to attain desired aims; mantric rites are
kamya, as are, of course, all “magical” rites.

On the practice and spirit of the Tantric Saiva worship, see Richard H. Davis,
Ritual in an Oscillating Universe: Worshipping Siva in Medieval India
(Princeton, N.J.: Princeton University Press), especially the chapter titled
“Becoming a Siva.” This book is a study of dualist shaivism, for which only
ritual liberates one from the fetters of this world, a conception opposed to that
of nondualist shaivism and therefore of the YH. The rites are, however, gener-
ally the same.

It is mentioned by Abhinavagupta in the Tantraloka and in Tantras of the
Kubjikamata.

There are traditionally eight main siddhis always quoted, beginning with
animd, the power to become as small as an atom (anu). The others are laghima,
to be light; mahima, being large; prapti, to obtain all; prakamya, being irresist-
ible; #itva, domination; vasitva, subjugation; and yatakamavasayita, to be able
to go to whatever place one wishes. A ninth siddhi, garima, to become heavy, is
sometimes added.

On this center of the yogic body, situated twelve finger-breadths above the head,
see chapter 3.49.

See note 17 above.
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CHAPTER 1

. There are innumerable instances both in the past and in the present of the nar-

row relationship between economics and religion in India. The large Hindu
temples are very rich, and some rites are very costly, so much so that temple
priests today are sometimes not fully initiated because they cannot afford the
financial cost of a diksa.

. The Di glosses samketa by several words, among which is samaya, which means

not only agreement but also a conventional rule or practice or an observance.

. A triangle apex downward is the usual symbol of the yoni, the feminine sexual

organ, which is also called janmasthana, the place of birth.

. On these notions, see the commentary below on s. 40.
. The text has atmana, a dual form, meaning two dtmans. But the D1 interprets

this as referring to the “four atmans,” four aspects of the Absolute Self, a notion
found in some Upanisads (see, for instance, the Atmopanisad). These atmans
are: atman, the Absolute, the Brahman; antaratman, the inner self who enjoys
the world; paramatman, the supreme Self, the level of the subtle living creature
(sitksmajiva); and jAgnatman, which is the Brahman as nonseparate from the
living being (jivabhinna).

. There is no sanskrit term for religion, a notion that is foreign to traditional

India. For Hindus, the dharma regulates the social and what we would call the
religious aspect of their life.

. Their names are given in chapter 2, sl. 3-3.
. Prama or pramana means, in fact, measure: the subject “measures” the world,

which is the work of maya, a word whose root is MA, to measure.

. Citkala could be more precisely translated as a limiting dynamism, for kala, in

shaivism, is a limiting form of energy or power to act, a dividing or parceling
energy.

The Sanskrit saktyadi could also be understood as “the first (adi), which is sakti”
(this is how Bhaskaraya understands it). There are, in any case, not ten but nine
letters between YA and KSA; the exact meaning of this passage is therefore
uncertain.

The forty-nine phonemes of the Sanskrit alphabet are, in their traditional order
(the varnasamamnaya): sixteen “vowels,” from A to the aspirate visarga; then
twenty-five consonants, in five groups (varga) of five, classified according to
their places of articulation, from the throat to the lips (guttural, palatal, cerebral,
dental, labial), ordered in each group according to their phonetic characteristics
(voiced, voiceless, aspirate, nasal); then four “semivowels,” YA, RA, LA, VA;
then three sibilants; and finally, the aspirate HA, to which is added the con-
sonantal group KSA, so as to have fifty letters. The reader will note that the
Sanskrit alphabet is not in a complete phonetic disorder, as is our own, but
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is shown (for more than two thousand years) in a logical and phonologically
grounded order, an order that European linguists discovered only about two
hundred years ago.

The name krodhisa is given to KA because, in the ritual placing (nydsa) on the
body of the fifty Rudras (called srikanthadinydsa), which is done together with
the fifty letters of the alphabet, the Rudra Krodhisa is to be placed with KA.
Those are twelve tattvas corresponding to the mind and the senses of human
beings.

On the kamakala, see note 34 in the introduction, above. We shall come back to
the subject later (chapter 2, sl. 21). For a theoretical and well-informed study of
the subject, see David G. White, “Transformations of the Art of Love: Kamakala
Practice in Hindu Tantric and Kaula Traditions,” History of Religions 38
(November 1998): 172-198, or his book, Kiss of the Yogini: “Iantric Sex” in Its
South Asian Contexts (Chicago:University of Chicago Press, 2003).

A mora (matra) is a prosodic instant. It is defined in traditional Indian phonet-
ics as the length of time required to pronounce a short vowel.

To associate a particular visual aspect to the infinitely subtle planes of pho-
nic energy of the kalds may seem surprising. These are, however, traditional
notions. They are shown on the table of the japa of the srividya at the end of
the Adyar edition and English translation of Bhaskararaya’s Varivasyaprakasa
(Adyar, 1948).

The term thus translated (in fact, mistranslated) is vapus, which means shape,
appearance, or body but not an ordinary body—a beautiful one, the body or
apparition of a deity. It evokes, too, the essence of something, notably when
it is contemplated in deep meditation (bhavang)or in mystical absorption
(samavesa).

The term used is ankusa, which means hook or curb and also oblique. The
meaning here is “oblique,” referring to the left, oblique line of the triangle.
There is no satisfactory translation of the term vaikhar?, which evokes the
notion of spreading out (-vi) and is generally understood as evoking the
external, concrete, perceptible dispersion of articulate speech, as opposed to
the subtle concentration, and of the preceding stages of the word. In Indian
thought, the less concrete, the briefest, the inaudible, is always the better or the
best; the manifest, the concrete, the audible, is considered the lowest.

The complex and interesting process of apparition or spreading out of the
Word, from para to vaikhart, both as a cosmic process and as the process of
apparition of speech and consciousness in humans, was described notably in
Abhinavagupta’s Paratrisikavivarana and in the third chapter of his great Tantric
work, the Tantraloka. There is no easily readable English translation of the first
work and none of the second. The subject was studied and described by A.
Padoux in Vic: The Concept of the Word in Selected Hindu Tantras (Albany: SUNY
Press, 1990; Delhi, 1992). The theory of the levels of vac (without pard) was
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originally put forward by the philosopher-grammarian Bhartrhari (5th c. a.d.)
in his treatise “On the Sentence and the Word,” Viakyapadiya, a difficult work,
part of which can be read in an English translation.

The term rendered in English by “manifesting” is bhasand, from the verbal root
BHAS, to shine, to be bright, which is used because in such systems as that
of Tripura, the manifestation of the cosmos (in fact, all manifestation) is con-
ceived as a shining forth, a luminous manifestation, abhdsa. This is an essen-
tial notion of the Pratyabhijiia philosophy, explained at length by Utpaladeva
and Abhinavagupta.

The pithas are seats or places of power sacred to the Goddess. They are usually
said to number fifty-one, being the places of the Indian subcontinent where
pieces from the dismembered body of Sati, Siva’s consort, fell as he roamed
with it after she died following Daksa’s sacrifice. Their numbers, however, vary.
The oldest traditions have only four (or five); of those mentioned here, the prin-
cipal is Oddiyana, even when, as here, it is not mentioned first. Kimartpa’s
tattva is the earth. It is a yellow square. Geographically, it is Kamikhya, in
Assam. Parnagiri’s tattva is air. It is gray, shaped as a circle with six bindus
inside. It is difficult to locate in the Indian subcontinent. Jalandhara’s tattva
is water. It is white, shaped as a half-moon. It would be in the present region
of Jullundur, in the Punjab. Oddiyana’s is fire, red, triangular. It is identified
with the valley of Swat, now in Pakistan. On the colors attributed to the ele-
ments, see T. Goudriaan, Maya Divine and Human (Delhi: Motilal Banarsidass,
1978), chap. 4. The pithds are here manifestations of the Goddess. They are also
places where esoteric doctrines were revealed—hence the use of the word pitha
for particular traditions or ritual practices (e.g., Mantrapitha and Vidyapitha
to designate two divisions of the Bhairavatantras). The pithas are also consid-
ered aspects or forms of energy corresponding to planes of the yogic imaginary
body, as is the case here.

Some Saiva texts say: “The pitha is Sakti, the linga is Siva.”

In many Tantras, notably those of the Trika, the best linga is said to be the tira,
a human skull decorated with incisions.

See the commentary above on sl. 40, on the theory of the four levels of the word.

of the supreme deity and pervades and animates the cosmos. Spanda is one
of the fundamental notions of the Kashmirian nondualist shaivism. It was
expounded in the Spandakarika deemed to have been composed by Utpaladeva
(1oth c.). On this important system, see Mark S. G. Dyczkowski, The Stanzas
on Vibration (Albany: SUNY Press, 1992).

The repartition of items into a certain number of parts to which is added another
part made of the totality of these parts is quite frequent in India, especially the
division into 3 + 1: three parts plus the whole. This is what we have here. The
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$rividya is also sometimes described in this way: its three parts taken separately,
then taken as a whole, which is sometimes called turiyavidya, the fourth vidya.
The theory of the avasthas (also called sthana) goes back to the early Upanisads,
notably the Maitri, where the fourth is described as acittam cittamadhyastham
acintyam, a thoughtless unthinkable present in thought: it is a condition of
pure consciousness (caitanyamatravriti), says the D1. Jagrat is the waking state;
svapna, which more specifically means dream, is the state of sleep, whereas
susupti is deep, dreamless sleep. The state «“above the fourth” (turiyatita, a
more recent notion) is described in the D1 as a transcendent state (atitaripam)
of consciousness of the Self. It is the «“unsurpassed” (anuttara), the absolute,
«“light of all lights” (to quote the Mundaka Upanisad II.2,10), which, though
transcendent, is present as their self (atman) in all living creatures.

The Pratyabhijiahrdaya, by Ksemaraja (11th c.), a disciple of Abhinavagupta,
is a short philosophical treatise describing the main traits of the Pratyabhijha
system. It has been translated into English by Jaideva Singh (Delhi, 1963); see
introduction, note 16, above. It is not a difficult text and is well worth read-
ing. The Di on §l. 50 is rich and interesting. It is unfortunately too long to be
translated here.

The term we translate by triangular is srigata, which is the nut of the water
chestnut, the which is triangular in shape. Srngata is often used to mean a
triangle or something triangular or threefold.

As mentioned in the introduction above, Kamesvari (with Kamesvara) can,
along with Tripurasundari (with Bhairava), be considered the chief deities of
the daksinamnaya. The coincidence of two, male and female, figures under-
lines the twofold though nondual nature of the supreme deity. This character is
sometimes iconographically shown in images of Kamasvara and Kamesvari as
one bisexual ardhanari (half-female) figure—see, for instance, Ajit Mookerjee,
Kundalint (London: Thames & Hudson, 1982), plate X).

The energies are four when a supreme one, the Peaceful, santd,, or Ambika, the
Mother, is added to the basic three.

The expression we translate as “embodied as the sricakra” is sricakravapusa,
“having the sricakra as body” (vapuh). This last word means form, figure, beauty,
beautiful appearance, or a form one discovers in meditation, rather than a con-
crete body. It is therefore sometimes translated as essence, cosmic, beautiful
form or presence. The sricakra is in effect viewed as a cosmic embodiment of
the Goddess, not as a concrete body or form.

In the nondualist Saiva systems—the Trika or Pratyabhijiia, especially—the
supreme godhead is described as being inseparably light (conscious light) and
reflective awareness (vimarsa), prakasa being masculine, Siva, and vimarsa
feminine, Sakti. Vimarsa (a term found in the DT but not in the YH) desig-
nates the consciousness or awareness one has of what is being perceived or
experienced, contributing in this respect to the autonomy and total freedom of
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consciousness. This is why the supreme deity is free and active, not unmovable
as in the Vedanta; this is one of the points on which Vedanta and Tantra differ.
The Goddess, says the Di, transforms herself really into the world, as milk
becomes curd. This point is also one of the main differences between the
Tantric views and those of the Vedanta.

This sort of interpretation, called nirukta, goes back to Vedic times. It is some-
times falsely called etymology and then criticized as fanciful, but it is not an
etymology. It is an imaginative way to enlarge the semantic field, the aura of
meanings, of a word by associating it with other verbal roots, as shown here.
These actions are avahdna, inviting the deity to come; sthapana, fixing it in the
icon; samnidhana; and, finally, samnirodhana, detaining it there.

We write Mudra when referring to the goddesses so-called and mudra when
referring to the notion or to the hand gesture, it being understood that they are
perceived by the YH and the D1 as being simultaneously both deity and gesture.
Ksobha—which may be translated as effervescence—is, among Trika authors
such as Abhinavagupta, the state of consciousness in which the cosmic man-
ifestation appears, perturbing by its diversity the original quiescence of the
Absolute. This role of ksobha is also found in other traditions, such as the
Visnupurana, 1.2.29-31.

Such doors here are symbolical, since one does not enter a sricakra. But when
a cakra or yantra drawn on the ground is large, as is the case in various rituals,
the officiant can actually enter or leave it using these doors.

. In the third chapter (sl. 127), these kalds or “vowels” are called vayu, or winds,

that is, vital forces, pranas.
See chapter 3, §l. 126-128.
On ksobha, see note 39, above.

they number nine, corresponding to the nine divisions of the sricakra. There
are also secondary centers (adhara, sinya, vyoman, bindu, etc.), the number and
places of which in the imaginal yogic body vary also according to traditions.
On the ayudhas of deities, see chapter 3, commentary on sl. 159, and n. 15.
Khe is the locative form of kha: “in kha.”

Bhiutraya: not because there are three earths but because the outer part of the
cakra, called bhiigrha, “house of the earth,” is encircled by three lines.

CHAPTER 2

. This, we may note, is a case in which mantra and deity are indistinguishable.
. A vyapakanyasa, a diffusive or spreading placing of a mantra on the body, is

normally made with the two hands over the whole body or on a whole part of
it, the power thus placed being deemed to pervade the whole region thus sub-
mitted to the power of the mantra. In the present case, the milavidya would
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pervade the whole body of the adept with the power of the Goddess. Although
it is mantric, this practice is therefore entirely mental. For the performer, how-
ever, it is a total—both mental and bodily—experience.

These nine centers of the yogic body with their presiding deities are enumer-
ated in §l. 25—27a of chapter 1; see above.

On the term uddhara, “extraction” of the letters of a mantra, see above, note 11.

. Samghatta means coming together and also rubbing, interacting. It there-

fore has a sexual connotation, hence its use to denote the union of Siva
and Sakti.

“Indra, thanks to his magical powers [mayabhih], takes on diverse forms”
(Rgveda, VI.47.18). See also the Brhadaranyaka Upanisad 11.5.19.

On the planes of the Word (vdc), from para to vaikhari, see our commentary
above on chapter 1, . 36—40.

Amrtananda says, in fact, “the fourth mantra,” the totality of the srividya being
taken as a fourth element made up of the three kitas: 3 + 1 = 4.

Visarga means emission. In the phonematic emanation system of the nondual-
ist Saiva traditions, visarga, as the last “vowel,” preceding the consonants in the
traditional order of the Sanskrit alphabet, is deemed to “emit” them.

Sun, Moon, and Fire (Sarya, Soma, and Agni) are the three astral luminaries
(dhaman, dhamatraya) of the Saiva traditions. They are usually conceived as
three concentric discs visualized on top of one another. Their symbolic mean-
ings or correspondences are often mentioned. They are homologized with vari-
ous powers: the three gunas, yogic nadis, etc. Dhaman, a locus of light or glory,
is the place where a deity or power is present, manifesting itself luminously.
The indologist Jan Gonda defined it as “a holder or container of numinous
potency.”

On the theory and symbolic meaning of the kamakala, the reader is referred to
Punyanandanatha’s Kamakalavilasa, edited, translated, and with commentary
by Arthur Avalon, a study first published in 1922. This diagram was especially
studied by David G. White in Kiss of the Yogini: “Tantric Sex” in Its South Asian
Contexts (Chicago: University of Chicago Press, 2003).

Bhava has, in fact, many meanings: it may mean natural, simple, but also con-
jectural or meditative, etc. Since it is to be attained by meditating intensely
(bhavayan), “a meaning attained by meditation” could perhaps be a likely ren-
dering of the term.

See Arthur Avalon’s edition and English translation of this work, published in
the Tantrik Texts series (Madras: Ganesh & Co., 1953 ).

The YH takes over the notion, expounded notably by Abhinavagupta, that thereisa
thirty-seventh tattva, called parasiva, which is “emptier than empty” (Sunyatisianya)
and represents Siva as identical with and inseparable from the universe. Still
higher, there is, for Abhinavagupta, a thirty-eighth tattva, which is unlimited and
is taught mainly for meditation (see Tantraloka beginning at 11.22).
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On the intense identifying form of meditation called bhavana, see note 277 of the
Introduction, above.

The cosmology of the YH is, as in all Tantric texts, that of the Samkhya, for which
the constituting elements of the cosmos are the twenty-five tattvas, “realities,”
going from purusa, the Lord, to the earth (prthivi), to which are added, above
purusa, from five to eleven other tattvas corresponding to higher planes of the
godhead. The subtle elements (tanmatra) are, in descending order, sound, contact,
form, taste, and smell; the gross ones (bhiita) are ether, air, fire, water, and earth.

Pralayakala is to be understood as “without kald, etc., thanks to the prayala”; they
are subjects, that is, who will survive the next pralaya (the end of the cosmos)
because they have not burned away all their karma. The vijnanakalas are “with-
out kald [and other fetters] thanks to their discriminative knowledge.” The sakald,
“associated with [the tattva] kala,” which is the lowest of the kasicukas (the cuirasses
which imprison the soul), are submitted to all possible fetters and limitation. The
YH and its commentary mention here three pramatr only, although there is, in all
Saiva systems, a hierarchy of seven pramatr (the term is variously translated as sub-
ject, conscious or experiencing subject, or experiencer, no translation being very
satisfactory) going from Siva, the highest, to the sakala, The three quoted here are
the three lowest ones. The other, higher ones are, after Siva, the Mantramahesvaras,
Great Lords of the Mantras, the Mantresvaras, Lords of Mantras, and the Mantras.
Nigarbha: Bhaskararaya, in his commentary (Setubandha, p. 155), explains this
rather unusual term, saying that nigarbha is as if entirely in a womb (nitaram
garbhe), thus completely secret (rahasyottama). Jayaratha, in another text, says
that it is an inner (Gntaratayd) experience of the pure Self (even if it is differen-
tiated into master, disciple, etc.).

The moon has fifteen “sections” (kald) or digits (tithi) for its half-month but six-
teen if one counts the amavasya, the night of the new moon; see note 26 below.
The term ganesatva is to be taken as “the state of mistress [7Satva] of the troup
[gana]” of deities, not as “having the nature of Ganesas.” These deities are to
be placed by nyasa on the body of the officiant of the piija which we will see in
chapter 3, sl.14-21.

See note 9, above.

The nine grahas are: Sun, Moon, Venus, Mercury, Mars, Jupiter, and Saturn, to
which are added Rahu and Ketu, heavenly bodies that are favorable or danger-
ous. The Grahas, “Seizers,” are also a category of demons that “seize” human
beings, especially women and children. Their worship, the grahapija, aims at
pacifying them, stopping their dangerous action.

The naksatras are the lunar mansions, the constellations through which the
moon passes. They are both divisions of the ecliptic and goddesses. Like the
Grahas, they have influences, either bad or good, on humans.

These are the sixteen vowels; the five groups of consonants; the four semivow-
els YA, RA, LA, and VA; the sibilants SA, SA, SA); and HA.
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The theory of the levels of the Word was first propounded by the
grammarian-philosopher Bhartrhari (5th c.), for whom there were only three
levels. Later on, Tantric authors, notably Abhinavagupta, added a fourth (or,
rather, a first) transcendent, supreme, para level, considered the basis of the
three others, those through which the word first appears in consciousness,
then becomes subtly formulated, then is fully manifested as speech, these
three stages being also the stages of the manifestation of the cosmos. On the
subject, see A. Padoux, Vic: The Concept of the Word in Selected Hindu Tantras
(Albany: SUNY Press, 1990; Delhi, 1992), pp. 166—222.

The lunar month has thirty days, called tithi. It is also considered to be divided
(for the half-month) into sixteen kalds, the fifteen days, plus the so-called
amadkala, which is the amavasya, the night of the new moon during which
sun and moon are supposed to be together; this kald is deemed invisible and
immortal. The division of the supreme reality into sixteen goes back to ancient,
even to Vedic, times; see the Brhadaranyaka Upanisad, 1.5, 14-15, on the divi-
sion of Prajapati into sixteen parts.

As we have seen in the first chapter (1.25), there are in this system two lotuses
with a thousand petals, one at the base, the other at the summit of the course
of the kundalint.

Chandogya Upanisad 6.8, 7.

The term pratiti is often used in the Diin the sense of an intuitive nondiscursive
comprehension of the reality. It is defined notably as pramatrvisranti, that is,
repose, meditative contemplation, spiritual absorption in the supremely con-
scious. The Goddess is here defined as such insofar as she must be understood
by the adept in this way, in her cosmic glory, through a mystical experience.
On the kalds of HRIM, see chapter 1, the commentary on stanzas 25-35, above.
Mahaprayojanam, that is to say, a very high use, a very prominent goal: the
realization of the highest meaning, liberation, the union with Siva. See also the
commentary on stanza 5, Chapter 1, above.

On the Dakinis and the bodily elements, see the commentary on stanzas Go
and 61, above.

CHAPTER 3

. We have already seen nydsas in chapters 1 and 2. It consists of the ritual placing

(or imposition) of mantras on the body or on some support. It is done by uttering
(and/or evoking mentally) a mantra while placing it where needed with a partic-
ular hand gesture, a mudra. The effect of the placing is sometimes conceived of
as extending pervasively on a whole part of the body; this is called a vyapakanyasa
(usually done with both hands; see chapter 2, note 2). Such is the case here for
the lines of the square that form the outer limit of the sricakra. For a thorough
overview of the subject of nydsa as expounded in Sanskrit texts, see A. Padoux,
Tantric Mantras (London and New York: Routledge, 2011), pp. 54-80.
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. The division of a category of subjects or objects into three groups—highest, mid-

dling, inferior (uttama, madhyama, adama) or supreme, supreme-nonsupreme,
nonsupreme (para, parapara, apara)—is usual in Indian philosophy and
metaphysics.

. The term sadhaka is seldom used in the YH, but only an adept who has received

the sadhaka (or nirvana) diksa (initiation) has the formal capacity (adhikara) to
perform the ritual. The adept, here as in the preceding chapters, is therefore a
sadhaka.

. The planets (called graha) include, in addition to fourteen heavenly bodies,

Sun, Moon, etc., Rahu and Ketu, which are two lunar nodes. Grahas, as their
name shows (it means “seizer”), are powers that can magically “seize,” that
is, influence, human beings. Different sorts of demons or evil supernatural
beings are also called graha.

. The twenty-seven naksatras were already mentioned in chapter 2, sl. 58b-6oa.

. When considered as numbering seven, this group of Yoginis includes YakinI.

. The episode is described in several Puranas.

. The pithanyasa would thus be performed uttering a mantra such as “AIM

HRIM SRIM AM Kamaripaya namah” on the head, for the first pitha and the
phoneme A.

. The siddhis, supernatural powers, are also minor goddesses, Yoginis. We

therefore sometimes refer to them as Siddhis. Their number is not the
same in all texts. Their list, however, usually begins with anima, the power
to be as small as an atom (anu). The usual number of siddhis is eight. They
are animd, laghima (to become light), garima (to become heavy), mahima
(greatness), prapti (to obtain what one wishes), prakamya (to be irresistible),
iSitva or 7Sitd (domination), and vasitva (to subjugate). To this canonical list
is sometimes added santi (pacification) or even other ones, The D1 lists ten
siddhis. See sl. 115.

This translates vydpakatvena as “pervasively.”

The term vyoman designates the inner “space” of the mystical heart (also called
kha, a term that refers to the central void of the axle of a wheel and, by exten-
sion, the void of the heart). It is therefore also the highest level of conscious-
ness. There are sometimes several vyomans that are centers of the yogic body.
See above, chapter 1, the commentary on sl. 62.

The D1 gives the names of these fourteen energies and the names of the series
of twice ten (Sarvasiddhiprada, Sarvajiia,...) ones. We will meet them again
later, starting at §l. 115.

The term used to mean southeast is agni, fire, because Agni, the god of the
sacrificial fire, presides over this direction of space.

On the yogic imaginal body, see the introduction, above.

The so-called weapons (ayudha) are the objects that the deities hold in their
hands. They are not always arms but different tools or symbols. Tripurasundari
(or Kamesvara/Kamesvari) holds the elephant goad (arnkusa), the noose (pasa),



176

16.

17.

19.

20.

21.

22,

23.

24.

25.

26.

27.

28.
29.

Notes

a bow (dhanus), and arrows (bana). Ayudhas are also deities and are then shown
in human form, each carrying one of the weapons. They are then part of the
deity’s retinue (avaranadevata).

These deities are often shown in “half-woman” (ardhanari) form, both male
and female, the male aspect forming the right half of the image, the female the
left half.

Her mantra, the srividya, is similarly the milamantra of this tradition.

. The avaranadevata, “surrounding deities,” are those forming the retinue of a

main deity. They are usually disposed around her or him in concentric cir-
cles—a “mandalic” pattern, as one often says.

The number and the names of the Matrkas vary according to traditions and
texts, the first being often Brahmi/Brahmani. They are enumerated and
described in §l.116-123 for their worship.

The D1 explains: “that is to say, on the forehead.”

On the absolute as inseparably Light and Act of Consciousness,
(prakasavimarsamaya), see the Introduction.

A bali is a ritual offering to a deity, notably, in a Saiva context, to Yogini, or to
Batuka, and Ksetrapala, both often seen as forms of Bhairava. It may consist of
food, various beverages, or ingredients. It sometimes includes an animal sacrifice.
The term “ray” (marici), or “ray of consciousness” (cinmarici), is used for the
Yoginis and also for the sense organs, which underlines the luminous and con-
scious character of these deities with which the sense organs are sometimes
identified.

AU is the central part of SAUH, the bijamantra of Pari, the supreme goddess
of the Trika.

The secret place (guhya) is “the place between the anus and the male organ”
(the perineum), says the D1. By face (mukha), one is to understand the forehead.
The six angas are, in fact, not the limbs (which is the usual meaning of anga) of
a deity but attributes, perfections, or powers of a deity. They number six: hrdaya
(heart), siras (head), sikha (tuft), kavaca or varman (cuirass), astra (weapon), and
netra (eye). They play a role in ritual, being imposed (nydsa) by their mantras.
Arghya usually consists of water specially prepared, mixed with various sub-
stances, and accompanied by a mantra. One traditionally distinguishes between
ordinary or common arghya (samandrghya) and special arghya (visesarghya).
The latter is used for particular deities or specific rites. In Tantric rites, arghya
may include blood, different bodily fluids or excretions, or other “transgres-
sive” elements. Arghya is one of the ritual “services” (upacara) presented to a
deity during worship. Here the arghya prescribed is the common one.

We have not found any information on these deities.

The composite phoneme KSA is, as we have seen, often added to the forty-nine
letters (ending with the aspirate HA) in order to have fifty letters. The so-called
Vedic L is sometimes also added in order to have fifty-one letters.
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The sequences of Sanskrit letters given here are not arbitrary; they follow the
traditional grammatical order (the varnasamamnaya) of the Sanskrit alphabet.
The term madya may refer to different alcoholic beverages, but when several dif-
ferent terms are used, madya tends to designate wine (made with grape juice).
Vausat is one of the exclamations, the jatis, added at the end of a mantra to adapt
it to different uses. Jatis are of Vedic origin. They are six in number: namah,
svaha, vausat, hiim, vasat, and phat.

See YH 1.34.

In the Pratyabhijna system, the ahantd is the I-ness, the conscious perceiving
subject, the state of being “I,” as opposed to all that constitutes the objectivity,
the objective world, the “this-ness” (idanta).

This rather obscure list of elements includes all the “realities” (tattva), or
principles, constituting the cosmic manifestation. Each of them is consid-
ered here as corresponding to a section of the sricakra: the fourfold inner
organ corresponds to the central triangle; avyakta, ahamkara, and the five
tanmatra to the eight-triangle cakra; and so forth, down to the sixteen “evo-
lutes” (buddhi, ahamkara, the senses, and the elements) corresponding to the
sixteen-petaled lotus.

We write “sacrifice” because the Sanskrit verb used here (for metrical reasons)
is yajet. It refers, however, to the usual Tantric piija.

Many different terms are used for ritual alcoholic beverages, the most usual
being hetu and karana, which both mean “cause.”

There are sixteen when one adds to the fifteen lunar days the amavasya, the
night when sun and moon are deemed to coincide and which is invisible.
These days are also called kalas, “portions.” As for the srividya, it numbers
sixteen syllables when the vidya as a whole is added to its fifteen constitutive
letters. Sixteen is a lunar number. It is also the number of divisions of Prajapati
or of the Purusa, since the Veda.

A general rule in Tantric worship is that the aspect of the deity to be wor-
shipped (usually to be visualized) is to be adapted to the aim of the ritual: a
fearful form, for a “cruel” (krura) rite, a peaceful one for an appeasing one, and
so forth, the shape, clothes, ornaments, color, etc., of the deity being different
in each case.

The term matulunga is variously translated as “wild lemon” or (in the
Monier-Williams Sanskrit-English dictionary) as “horn-apple.”

In the traditional Sanskrit grammar, the “vowels” (svara) are considered male
and active, as seeds (b7ja), whereas the consonants (vyafijana) are deemed to be
feminine and inactive by themselves; they are yonis (wombs). In the traditional
Indian view, the role of the womb is passive, as a mere receptacle of the male
seed. (We put “vowels” in quotes because the sixteen svaras include two diph-
thongs and two accessory signs—bindu and anusvara—which are not gram-
matically vowels.)
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See our commentary on chapter 1, sl. 42, above.

A lunar month is made up of thirty lunar days; half of it (waxing or decreasing)
lasts fifteen lunar days, to which is traditionally added the amavasya, the day of
the new moon, which makes sixteen.

. Bhiitalipi is often translated as “demon-writing” (in the Monier-Williams

Sanskrit-English dictionary, for instance). But this is a misnomer, its differ-
ent groups of phonemes being associated with the gross elements (bhiita) of
the cosmos, an association mentioned in the Di. The bhitalipi is made up
of forty-two letters only, from A to SA, ventilated into nine groups (varga) of
vowels, diphthongs, and semivowels, then of consonants ending with the sibi-
lants, the last of which is SA. In spite of its being called a writing, lipi, its uses
seem more oral and metaphysical than concrete; here we are on the plane of
madhyama, a subtle, nonmanifested level of the Word (vdc).

The names of the different categories of Yoginis of the Tripura tradition are
given above in the explanation of sl. go of this chapter.

On bhavana, see chapter 2, note 12 above.

This conception of kula will be seen again with stanza 168.

See chapter 1, sl. 41—43, and chapter 1, note 22.

On the five conditions or states (avastha) of the mind, from waking (jagrat) to
turydtita, see chapter 1, sl. 49, above.

The Nityas as quoted in the YH number sixteen (see sl. 112b—113a). They
include Nitya, Kamesvarl, and Bhagamalini, mentioned here first, followed by
the thirteen others.

RA is traditionally the bija of fire (agnibija), LA is that of water, etc

On the notions of pramatr, prameya, and pramana, see chapter 1, sl. 13, above.

Maya often designates HRIM. The T here is the I of the saktikita.

Other Tantric Saiva texts give different definitions of turya.

Smarana (or smrti) has an important role in nondualist shaivism, for, in join-
ing the past to the present, it abolishes time. (An analogous role is given to
memory by Marcel Proust in Time Regained.)

In Saiva philosophy, remembrance or memory (smrti, snarana) is an important
state of consciousness, since in remembrance, consciousness, turning back
upon itself and desisting from the perception of new objects, recalls those pre-
viously perceived and rests within itself in a subtle state. Also, connecting time
past with time present, memory transcends time and thus opens the way to the
Absolute.

We have translated mantratma in this way, but atma does not, in fact, add any-
thing to nada. Ripa at the end of a word often does not convey any special
meaning.

This refers to the curved shape of the letter I in devanagari script.

In the commentary to YH 1.29-30.
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The so-called paficamakara is a modern notion. Older texts mention as Tantric
offerings only wine, meat, and sex (madya, mamsa, mithuna), a triad, inciden-
tally, already mentioned in Manu’s Laws as involving no fault (na dosah).
Naimittika rites are obligatory; they must be performed, but not every day, only
on particular occasions or at particular times of the year, such as the parvans,
or in special cases, such as initiation (diksd), rites of installation (pratistha) etc.,
and, of course, on the occasions mentioned here.

The traditional triad of knower, known, and knowledge, which is taken to refer
to the totality of the world.

In Tantric texts, the category of mumuksu includes women and children.
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Glossary

Sanskrit terms whose meanings are customarily well known (Brahman, linga, maya,
mudra, Sakti, for instance) are not included here. All terms are listed in the index.

adhvan: path, way, both of cosmic manifestation and to be followed to reach
liberation.

gjiia cakra: the cakra between the eyebrows where the adept receives the command
(ajng) of his guru.

akula: a name of the Absolute in the Kaula systems.

amndya: transmission, of which there are four in the Kula tradition.

amyta: nectar of immortality, ambrosia.

andhata: “unstruck”; the most subtle, totally inaudible aspect of nada, deemed to
underlie all audible sounds.

ananda: bliss; not to be confused with pleasure (sukha).

ardhacandra: crescent moon; one of the divisions (kald) of the utterance
(uccara) of OM.

arghya: untranslatable; the liquid offering to the deity done during worship and of
which the worshipper is to partake; consists usually of water (or other fluid),
mixed with various substances; the two sort of arghya are ordinary (samanya)
and special (visesa).

artha: meaning; also object.

asana: throne of a deity.

atman: the human self or the Absolute divine Self (there is also a system of four
atmans, four aspects of the absolute Self).

avastha: the five states or conditions of the spirit—waking, sleep, deep dreamless
sleep, the fourth, and above the fourth.

avesa: possession or absorption.
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ayudha: “weapon”; the name for the different instruments or objects a deity holds
in his or her hands.

bali: offering to a deity or to ancestors.

bhavana: intense creative and identifying meditation.

bhukti: mundane or supramundane joys or rewards.

bhita: gross elements, the five lowest tattvas.

bija bijamantra: seed, seed mantra; always monosyllabic.

bindu: dot, drop.

brahmarandhra: the opening of Brahma, the thousand-petaled lotus on the top of
the head.

cakresvart: the mistress (the presiding deity) of a cakra.

cit: consciousness.

citta: mind.

daksina: right, the right side of a figure; a category of Tantras as opposed to
Tantras “of the left,” vama, those of the right being seen as more staid than
those of the left.

darsana: view, viewpoint; the main philosophical systems of Hinduism notably
described and classified from the point of view of Sarikara’s Vedanta in
Madhava’s Sarvadarsanasamgraha.

dhaman: “splendor”; luminary, place of light, of which there are three cosmic
ones: Sun (sirya), Moon (candra), and Fire (agni), often mentioned in ritual;
also forms of power present in the yogic body.

dhatu: constituent element of the body, traditionally seven in number—Ilymph,
blood, flesh, bone, fat, marrow, and semen.

dhvani: general term for sounds of all kinds; sometimes a subtle form of sound.

dhyana: meditation, visualization.

dhyanasloka: stanza of visualization of a deity or mantra.

diksa: initiation in a particular Tantric tradition; not to be confused with the
upanayana, the initiation of boys of the three higher varpas (Brahmin, Ksatrya,
VaiSya).

dvadasanta: the cakra twelve finger’s breadths above the head, the highest point
reached by the ascending kundalini.

granthi: “knot”; a name for the cakras of the yogic body.

guna: quality, property, notably the three qualities that pervade all the tattvas—
sattva, mjas, and tamas.

hrd hrdaya: the heart, especially as a mystical center; name of a cakra.

iccha (icchasakti): will, the power of will, of the deity; the highest of Siva’s three
basic powers.

jagrat: waking, one of the five avasthas.

japa: ritual recitation of a mantra.

Jjwanmukta: liberated in this life; jivanmukti is the state of liberation in this life.

jAana: knowledge, gnosis.
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jAanasakti: the power of knowledge, the second of the three powers through
which Siva manifests the cosmos.

kala: limited power to act; usually the first evolute of maya; kalas are phonic
subdivisions of mantras, notably of the subtle uccdra of bjjamantras ending
with M.

kamakala: a ritual diagram symbolizing the sexual union of Siva and Sakti.

kapala: skull (worn by a yogi); kapalika is a skull-bearing ascetic.

karasuddhi: purification of the hands (before a ritual action).

kaula, kaulika: “of the Kaula” ensemble of traditions.

kha: inner void (like the central void for the axis of a wheel).

khecara: moving in space or the void; khecar? is she who moves in space or the
void; a class of Yoginis; also a very high spiritual state where one moves freely
in the space of pure (divine) Consciousness.

kriyasakti: energy or power of action, the third (after iccha and jfigna) power of
Siva when manifesting the cosmos.

ksobha, ksobhana: agitation, effervescence, perturbation; a creative divine (or
human) state of agitation, appearing also in creative imagination, sensual
pleasure, or aesthetic enjoyment.

kula: family or clan; a name first used for the clans of Yoginis; also the name
of the main nondualist Saiva ensemble of traditions, divided into four
“transmissions” (Gmnaya); in these traditions, also used for the highest—but
not transcendent—divine plane; also used for the human body seen as a
microcosm.

kulacara, kaulacara: the correct behavior according to the Kaula.

kundalini:  “she who is coiled”; the divine §akti as present in the yogic body and
active in the cosmos.

lia: the divine cosmic “play.”

maty matrkd: mother; name used for the eight Mothers, Brahmi, etc.; also used for
the phonemes of the alphabet, seen as aspects of vac when they are placed on
the body by nydsa, for instance.

miladhara (cakra): “the root support”; the bodily cakra on the level of the perineum
where the kundalint lies coiled

millamantra: root mantra, the main mantra of a male deity or power.

milavidya: root mantra of a female deity or power.

nada: subtle phonic vibration.

nadi: channel of the yogic body of which there are seventy-two thousand in the
human body.

nirtksana: rite of gazing, this gaze being considered as powerful; the gaze of the
guru saves, for it is charged with the grace of God (anugraha).

pitha: seats or places of power of the Goddess; there are four main pithas
considered as the sources of the Srividya doctrine—Kamartipa, Piirnagiri,
Jalandhara, Oddiyana.
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prakasa: light; in nondualistic shaivism, the supreme godhead is prakasa, pure
light that is absolute Consciousness by which it manifests the world; it is also
vimarsa, the free consciousness of that state of freedom.

pramatr:  “experiencer”; the subject that perceives the object (prameya) and judges
according to criteria (pramana).

prana: breath, vital energy; a generic term for all the breaths, respiratory or vital;
different pranas have different functions.

pirpa piurpata:  fullness, plenitude of being.

puryastaka: “the eight in the body”; the subtle transmigrating body.

Sabda: sound, one of the five subtle elements (tattvas).

sadhaka: initiated adept, looking for or possessing siddhis.

samavesa: complete absorption in the divine.

siddhi: supernatural or magic power.

spanda: “vibration”; the subtle vibration of the divinity that pervades and animates
the cosmos.

srsti sthiti samhara: the cyclical cosmic ensemble of emanation (srsti), continuation
or preservation (sthiti), and destruction or resorption (samhara) of the cosmos
going on eternally from age (yuga) to age.

Sanya: void.

susumnd: the main channel (nadr) of the yogic body; a vertical axis going from the
lowest cakra to the brahmarandhra or dvadasanta.

susupti: dreamless sleep.

svapna: sleep (including dreaming).

turya: the fourth state or condition of the spirit.

turydtita: the state above the fourth.

uccdra: utterance of a mantra; upward movement of prana.

uddhara: the rite of “extraction” of a mantra, giving its phonetic composition.

ullasa: splendor, shining forth, especially that of the godhead in its cosmic action
bringing forth the universe as a shining forth of light.

unmand: the transmental.

vama: left, oblique; see daksina.

vira: hero, a fully initiated adept, able to meet and unite sexually with Yoginis.

visarga: emission; the name of the letter of the Sanskrit alphabet transcribed as H.

vimarsa: the consciousness aspect of the supreme godhead who is both prakasa
(pure light) and vimarsa.

yoni: the female sexual organ, graphically shown as a triangle point downward.
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