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Preface to the First Edition

Saundaryalahari, the great hymn of Sri Sankara, dealing
with the cult of Mother worship, is the most popular Sanskrit
hymn of its kind. In South India, especially, it is studied
not only by practitioners of Sri-Vidya, but learnt by heart
and recited in a devotional spirit every day by persons who
know no Sanskrit at all.

The Divine Mother is worshipped and meditated upon
in many aspects. In this Text She is adored in Her creative
aspect under the name Tripura, which means the Mother
who embodies the three Bindus or creative stresses. The
first fortyone verses, which are the source of various Mantras,
deal chiefly with the Sri-Cakra, which is called the Abode of
Siva-Sakti and which forms the special symbol of worship
for devotees of the Devi. The Mantra of Tripurasundari,
who is invoked in this hymn, and also the subject of Kundalini
Yoga which is a part of the Vidya, are dealt with in the Text.

The subject matter of Saundaryalahari will thus be found
to be highly technical, dealing with matters that are not given
much publicity. For the Mantras and the ways of adoration
that are advocated in it have to be learnt by a competent
student from a competent teacher who is a Sampradayavit—
or one who is in the right spiritual descent and is well-acquaint-
ed with the traditions of the cult. It should therefore be
understood that the object of translation of a Text like this
and comments expounding its meaning is only to give an
intellectual understanding of the Vidya embodied in the
Text, which is recited by large numbers of people without
any understanding of the meaning. Those who want to
practise must seek a true Guiu who is a Sampradayavit, and
take to the practice of disciplines under his instruction.
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We are specially indebted to Sri Anna N, Subramanian,

a well-known authority on the subject of Sri-Vidya, for the
valuable Foreword he has given, setting forth the traditions

of Sakti worship.

Syi Ramakrishna Math Publisher

Madras
1 March 1987

FOREWORD

Swami Tapasyananda of the Ramakrspa Math has
rendered a signal service to the cause of Sakti worship
by bringing out this excellent edition of the famous Text, the
gaundaryalahari, with the original in Sanskrit, its transli-
teration, English translation, and elaborate notes, for the
benefit of the English-knowing public.

The meaning of the dictum “Truth is Beauty and Beauty
Truth’ is expounded in the hundred verses of the Saundarya-
{ahari. What is described as «Santam-Sivam-Advaitam’ in
the Upanisad, is revealed here as the ultimate perfection of

beauty and its adoration.

The origin of Sakti worship can be traced to such Vedic
texts as Sri-Siiktam, Durgad-Saktam, Bhii-Siktam, Bahvrco-
panisad, Tripuropanisad, Bhiivanopanisad and other Devi
Upanisads. [n Sandhya Updsand, we think of Giayatrl
Devi in the solar orb and imagine that the sun shines by
Her effulgence and that She is also the Truth which has kindled
the light of reason in our minds. Her praise is sung thus
in the Mantra, ‘Ayatu Varada Devi’: “To those who adore
Thee, O Mother, Thou grantest all boons. Thou art the
origin of the Vedas and of all the worlds. Be pleased to shine
in my heart and accept my adoration. Thou art effulgence.
Thou art the light of the Devas and Thou art in everything
and beyond everything. Bathe me in Thy light and purify
me.” A little reflection will thus show that the daily Sandhya-
vandana enjoined by the Vedas is primarily Sakti worship.

In the Mahabharata, there is reference to $akti worship
in many contexts. Before entering the Matsya kingdom for
spending the last year of exile incognito, Dharmaputra prays
to Durgd. At the commencement of the battle of Kurukse-
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tra Sri Krspa asks Arjuna to get down from the chariot
and to pray to Durga, and Arjuna does so.

In most of the Purdnas, the importance of Sakti worship
is alluded to. In the Srimad Bhigavatam, we see Rukmini
worshipping at the shrine of Ambikd before her marriage.
The Devi Bhigavatam deals entirely with the glory of the
Divine Mother. The Brahmdnpda Purana contains Lalitd
Sahasranima and Trifati with detailed instructions regarding
modes of Devi worship. Candi or Devi Mah3tmyam forms
part of Markandeya Purana. Then we have the vast literature
consisting of Agama, Rahasya, Samhiti, Yamala, Arnava
and Tantra with their numerous commentaries which codify
the methods of Sakti worship and explain its philosophy.
Referring to the Sakta Tantras, which are sixtyfour in number;
the Saundaryalahari says that after Siva had filled the world
with the other Tantras, He gave out, at the request of Devi,
the Sr1 Tantra which fulfils thé objects covered by all the other
Tantras, and this is known as the worship of Tripurd or
Sri-Vidya.

We are told that Dattitreya, seeing that the Upasani of
Tripurd is considered the highest of all modes of worship
and that its effects includes the benefits of the other modes too,
composed the Datta-Samhitd, comprising 18,000 verses in
which the worship of Tripurd is laid down in all its details.
From him, Parasurama learnt the SamhitZ and abridged it
in the form of 6,000 Sutras. His pupil, Sumedhi, made an
abridgement of the Samhitd and the Sitras in the form of a

dialogue between Datta and Riama. It is this abridgement
that is known as Parasurima Kalpa Siitra. Sakti worship

in the South is mainly on the lings laid down therein.
Umanpandanatha, a disciple of Bhaskararaya, composed in
1775, the Nityotsava, clarifying the methods of worship
according to the Satra. A later scholar, Rimesvara Sastrl,
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a disciple of Bhiskarardya, ._wrote; a succip_ct glE)ss of
the Sitra by name ‘Saubhggya—Subhoda}-'a,’ B_hask'ara~
riya himself in his book callac! ‘Setu-bandha, lavhlch is a
commentary on Nitya-sodasikarnava _?f Vanzakesvara
Tantra, and also In his Lalitd-sahasranima Bhagya a‘und.
Varivasya Rahasya has expounded the methods z_md philo-
sophy of Sakti worship. These three works of Ejhaskararaya
are considered the Prasthana Traya of Sri-Vidya. )
The worship of Devi in Sri-Cakra is set forth by Adi
Sahkara in his Prapaficasdra and Saundaryalahari, and this
form of worship occupies a high place in the traditior_ls_ of the
Maths organized by him. In Tamil, we have expositions of
Sakti Mantras and Upasands in ‘Tirumantram’ of Tirumoola
Nayanar and in later day works like ‘Abhirami-Antadi.” The
works of Arthur Avalon in English have thrown a flood of
light on Sakta philosophy and practice, and removed mis-
conceptions which prevailed previously. The writings of
Sri Aurobindo and his followers have also contributed to a
better understanding of the subject. Kavyakantba Ganapati
&astri, a disciple of Sri Ramana Maharsi, has written a book
of Sitras called Dasa-Maha-Vidya or the worship of Kaly,
Tara, Sundari, Bhuvanesvari, Bhairavi, Chinnamasta,
Dhaomavati, Bagald, Matangi and Kamald'tmika. The
Guhananda Mandali in Madras has done pioneering work
in recent times in removing the cobwebs that had gathered
round the Sakta Cult and in popularizing it in its pure form.

Numerous are the places of Sakti worship. Sakti is adored
as Um3 in the Himilaya, as Amba in K&smir, as Visalakst
in Varanasi, as Gaurl in Kanya Kubja, as Bhavanl in Maha-
rastra and as Kali in Calcutta, At Kanya Kumdri, the
southern extremity of Bhiarata Varsa, Sakti is worshipped as
Bili, in Madurai as Mindksi, Mantrini or Syamala, at
Jambukeévaram as Akhilipde$vari or Dandini, and at
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Kafcipuram as Kamaksi or Maha-Tripurasundari. She is
worshipped as Sarada at Sringeri, as Cdmundesvari in
Mysore and Bhagavatl in Kerala. On the outskirts of each
town and village in South India, She is worshipped as Bhadra-
kall in unpretentious temples as the guardian deity or Ellayam-
man, animal sacrifice being permitted there in olden days. She
is adored as Durgd-Laksmi-Sarasvati (three in one) generally
during Navaratri, in every household. In whatever form She
is invoked, She is One, the Maha-m3ya or Parabrahma-Mahisl.
Sankardcirya says in Saundaryalahari: “O Parabrahmama-
hisi! The knowers of Veda call you Vak-Devata the consort
of Brahma, Laksmi the consort of Vispu, and Parvati the
consort of Siva. But Thou art the Fourth (Turlya) of in-
congeivable and limitless majesties—the indeterminable Maha-
maya who revolves the wheel of this world.”

Though there are striking differences between the practices
and modes of worship of Sakti followed in the North and
the South of India, the two are not contradictory, but com-
plementary, Pointing to the tepid gore that flowed from the
decapitated trunks of goats at the Kili Temple of Kalighat,
Calcutta, a Western lady disciple asked Swami Vivekananda,
“Well, Swami, why so much blood?’ Swamiji gravely
replied: “Is not a little blood necessary to complete the
picture?”

Even in the worship of Sri Krsna, we can trace these
two approaches. Krsna is not merely ‘Vehugopala’ or
‘Gopijana-Vallabha’ with a flute on his lips and a garland on
his neck, but is also Kala the Destroyer. In the Visvaripa
of the Lord, Arjuna sees His terrible form. The Lord does
not say, “I will not send you misfortune”, but He says that
He would give the strength to bear them when they come.
In fact, He seems to have reserved the greatest trials for His
dearest devotees. The hero can face, the world with all its

sl fai,
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terror and hideousness and not curse God for it. He looks
upon the sweet smile as well as the dark frown of Nature as
the manifestations of the same Divinity. God is not only
the Lord of creation but also the Lord of destruction. His
divine hand is everywhere, in birth as well as in death, in
health as well as in disease, in peace as well as in warfare,
in the liquid beauty of the full moon as well as in the pitchy
darkness of a cold wintry night. The sweet smile as well
as the angry frown, both belong to the same God. It is
therefore said in the Devi Mahatmyam, She is Goddess
Laksmi reigning in the house of the fortunate and She is
again the ill luck in the house of the sinner. She is the intelli-
gence of the wise, the Sraddha of the pious and the modesty
of the virtuous woman.

In the Southern cult of Sri-Vidya the Divine Mother is
mostly worshipped in Her aspect as Lalita Maha-Tripura-
sundari. The Devi is to be meditated upon as of a ruddy
complexion, with eyes expansive as an ocean overflowing with
waves of grace, with a noose, a goad, arrows of flowers and a
bow of sugarcane in Her hands, surrounded by Anima and
other deities, and ultimately as one’s own self. The process
of worship consists of Bhiita-Suddhi, several kinds of Nyasa,
Prana-pratisthd, Japa, Manasa-pija, Avarana-plja, Arcana,
Dhipa, Diparadhana, Naivedya, Nirajana, Stotra, Kama-
kali-dhydna, Homa, Baliddna, Suvasinl-p@ija, Samayika-puja
and Tatva-Sodhana. The worship is done in the image of
the Devi as well as in the Sri-Cakra otherwise known as
Sri-Yantra.

Mantra, Yantra and Tantra form the three corners of
the triangle of Sri-Vidya. Mantra is visualized in the Yantra.
The worship of the Yantra, internal and external, and the
practice of Kundalini Yoga and other Sadhanas constitute
the Tantra or modus operandi. The chief Mantra of Sri-
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Vidya is Pafica-dasaksari, and the chief Tantra is the medita-
tion on the identity of Mantra, Yantra and Tantra with the
Devi Herself. If Sakti worship is done with understanding
and appreciation and with love in the heart, then Mantra,
Yantra, offerings, the procedure and paraphernalia of Pija
are all transformed into forms and expressions of Cit-Sakti.
The object is to effect the transformation of the materials and
_acts of ordinary experience into forms revealing the play,
the power and the bliss of the Divine Mother. The Saundar-
yalahari says that if the worshipper practises Atmarpanam,
ordinary talk is converted into Japa, normal work with the
hand becomes Mudrd, walking becomes Pradaksina, eating
becomes Homa, lying down Pranama—in fact whatever
action is naturally done is transformed into worship.

The S1i-Vidya Up#saka should follow certain disciplines.
He should not find fault with other paths or criticize them.
while being steadfast in his own. The practice of Japa
should go on as an under-current at all times. He should
not ask for favours or accept them. He should do his duties
in the world and the worship of the Deity without attachment
to fruit. He should be fearless. He should not acquire

wealth and possessions with the motive of selfish enjoyment

and he should consider nothing as higher than realization

of the Self.
Sakti worship properly understood is a synthesis and

harmony in which diverse and sometimes conflicting tendencies
of human endeavour have been accommodated and each in’

union with the rest has been assured its fullest development
and satisfaction. An adept in Sri-Vidy3 can be a Sikta at

heart, a Saivite in outlook and a Vaisnavite in practice.

 That such a reconciliation is not ‘only possible but necessary

‘was revealed to us in Sri Ramakrsna, the Avatara Purusa

of the age. He has proved that all paths pursued with
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devotion lead to the one God, that Mantras are efficacious,
that Yantras are potent, that Devatas and higher powers
exist, that Siddhis do come and that step by step the Divine
Mother leads the Sadhaka to higher and higher levels of
perfection till he reaches the goal.

&ri Ramakrsha says: “That which is Brahman is
also Kili, the Mother, the Primal Energy. When inactive,
It is called Brahman. Again, when creating, preserving,
and destroying It is called Sakti. Still water is an illustration
of Brahman. The same water, moving in waves, may be
compaied to Sakti or Kali. What is the meaning of Kali?
She who communes with Mah3-Kila, the Absolute, is Kali.
She is formless and, again, She has forms. If you believe in
the formless aspect, then meditate on K3li as that. If you
meditate on any aspect of Hers with firm conviction, She
will let you know Her true nature. Then you will realize
that not merely does God exist, but He will come near you
and talk to you, as I am talking to you. Have faith and you
will achieve everything.”

The ultimate Reality is Sat-Cit-Ananda, Existence-Con-
sciousness-Bliss. The Essence in man is identical with this
Reality but under the influence of Miyd, he has forgotten
his true nature. He takes to be real a merely apparent world
of subject and object, and this error is the cause of his bondage
and suffering. The goal of all spiritual practice is the re-
discovery of his true identity with the Reality. For the
achievement of this goal Vedanta prescribes an austere method
of discrimination and renunciation. The way is, ‘Neti
Neti’, to negate the Asat or unreal Upadhis. If the Upadhis
are eliminated through service to a Guru and proper enquiry,
one realizes the identity of the Jivitman and Param3tman.
But this is not so easily done. Sri Krsna says in the
Bhagavad Gitd, “The difficuity of those whose thoughts
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are set on the unmanifested is greater, for the goal of the
unmanifested Brahman is hard to reach for embodied beings
(who are attached to their bodies).” Sri Ramakrsna says,
“Jt is God Himself who makes us feel this difference, and on
account of this difference, one sees man and woman, light
and darkness, and so on. As long as one is aware of this
difference, one must accept Sakti the Personal God. It is
God who has put ‘I-consciousness’ in us. You may reason
a thousand times; still this ‘T’ does not disappear. There-
fore, as long as a man is conscions of ‘I’ and of differentiation,
he cannot speak of the attributeless Brahman but must
accept Brahman with attributes. This Brahman with attribu-
tes has been declared in the Vedas, the Purdnas, and the
Tantra, to be Kali, the Primal Energy.” This is the justifica-
tion for combining philosophy with rituals and meditation
with ceremonies. Whereas the Vedantic method of enquiry
is one of rejection and eliminaion, the Tantric method is one
of acceptance and sublimation. Sakti worship is a means
of elevation of the consciousness, using even base materials
as help, following the lead of one who has tried the experiment
before and succeeded. The very poison that kills is trans-
muted into the elixir of life. In the process of worship, the
order in which the Tattvas are evolved is reversed. From
the gross, one proceeds to the subtle, from the outer Bhiipura
of fhe $ti-Cakra to the Bindu, the central point. By this
practice one is enabled to awaken the Kundalini Sakti lying
coiled in the Miladhdra, at the base of the spinal column.
~ Kundalini is a universal principle. Having evolved the
complex apparatus of every object, Kundalini coils herself up
at the centre of the apparatus and remains at the static,
nuclear basis and also a3 its magazine of power to draw and
fall back upon. One must help oneself by drawing from this
power to become free from the bonds under which one

T
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oans. Even if one does mot consciously or deliberately
set oneself to the task of rousing the Kundalini, She will be
roused by the power of Bhakti or J #iana and by the disciplines
of the Upasand one practises, if one follows them with faith.
This was demonstrated in the life of Sri Ramakrsna.
He actually saw the Power ascending along the Susumna
Canal and the six centres to the thousand petalled lotus at the
top of the head. This phenomenon was accompanied by
visions and trances. Later on, he described to his disciples
and devotees the various movements of the Kundalini,
fish-like, bird-like, monkey-like, and so on. The awakening
of the Kundalin is the beginning of spiritual consciousness,
and its union with the Supreme Spirit in the Sahasrdra is
the consummation of Sakti .worship. _
Swami Tapasyanandaji has explained with great lucidity
the philosophical background of Saundaryalahari, clearly

. showing the differences in some of the philosophic concep-

tions of the Samaya and Kaula forms of Sakti worship. The

- present publication is an invaluable addition to Sakta lite-

rature, which is the field of practical religion.

; ANNA N. SUBRAMANIAN
Ramakrishna Mission
Students” Home, Mylapore,
Madras-600 004

Chitra Pournami

24th April 1986



TRANSLATOR’S NOTE

There are several other translations of the Saundaryalahari
in English, but most of them are out of print or beyond the
reach of ordinary readers. The Text is highly technical, but
yet many, especially in South India, recite it as a matter of
pious religious duty, without understanding its meaning.
The object of this work is to give to such devotees an intellec-

tual understanding of its meaning — intellectual only, because

it deals with the highly technical subject of the| {Upasana (ado-
ration) of Sri-Vidya, which can be performed only by one
who is initiated into it by a representative teacher of an au-
thentic tradition of the Vidya.

For the benefit of those who do not know Devanagari, we
have given the transliteration of -the verses in Roman script with
diacritical marks. The sound equivalents of the letters having
diacritical marks are given in a table. The hyphens given in the
Devanagari script have no grammatical significance, nor do they
indicate any stop of continuity while reading. They are given
only for making it easy for rcadmg by those who are not very
familiar with this script.

The Notes are based mainly on the most recondite commen-
tary on the Text by Laksmidhara, who was a great scholar-
devotee attached to the Court of the Mahirdja Gajapati-
Vira-Pratapa-Rudra, who ruled in Cuttack, Orissa, during
1466-1539, The views of some who differ from him on
;?me important points are also given here and there in the

otes.

We are very much indebted to Sri Anna. N. Subra-

' manian of the Ramakrishna Mission Students’ Home,




Madras, for the very profound and meaningful Foreword
he has given to this book, and for going through the manu-

script and the proofs also. He is a well-known teacher of the
Vidya and is very thorough with the subject in its theoretical

and practical aspects. But for the very substantial help given
by him through a careful scrutiny of the Introduction, Notes
and Translation, we would have felt great hesitation in bring-
ing out this book which deals with a highly technical work
~of the great Sri Sankaricarya.

1st May, 1987. Translator.

st

KEY TO TRANSLITERATION AND PRONUNCIATION

Sounds like
& a-o0inson € d-ditden
T d-a in master & dh-dh in godhood
g i-iinif @ n-nin under
§  I-ecin feel &  t-tin Three
& u-uin full ¥  th-th in thumb
& @#-o0 in boot €  d-th in then
s r-somewhat between rand ri ®  dh-then in breathe
& e-ay in May & n-ninnot
@  ai-yin my % p-pinpen
20 o0-0 in oh % ph -ph in loop-hole
& au-ow in now ¥ b-binbag
& k-k in keen ¥  bh-bh in abhor
@ kh-ckh in blockhead ¥ m-m in mother
i g-g (hard) in go g  y-yinyard
5 gh-gh in log-hut T rrinrun
& n-ng in singer & Ilinluck
& c-ch (not k) chain g  v-vin avert
¥ ch-chh in catch him 9 &-shinreich
(German)
$  j<in judge ¥  s-sh in show
&  jh-dgeh in hedgehog ® s-insun
| f-n (somewhat) as in French &  h-in hot
Z  ttinten ' th-m in sum
&  th-th in ant-hill b-h in half



INTRODUCTION TO SAUNDARYA-LAHARI
Authorship

The great Acdrya Sahkara was both the Bhasyakara
or the commentator on the three foundational texts of Vedanta
philosophy and also the San-mata-sthapaka, the founder of the
six matas ov devotional modes centering on six conceptions
of the Supreme Being, Though pure philosophers may find
some contradiction in this coexistence of philosophy and
allegiance to a personalistic form of worship (or cult)' in one
and the same thinker, Indian spiritual tradition, both
Hindu and Buddhistic, finds no such contradiction in such a
combination. Sri Raminuja was a very great philosopher,
but he was a devoted advocate of Vaisnavism. So were other
Aciryas like Madhva, Vallabha, Nimbarka etc. In the
Buddhist tradition, the greatest of its philosophers, Nagarjuna
of $anyavida fame, was also one of the great teachers of the
devotional mode of Prajia-paramita. In modern times Svami
Vivekananda, who was the great apostle of Advaitism, declared
that Kali worship was his speciality. The Acaryas, in fact,
were not mere intellectual gymnasts like many of the Western
philosophers. They understood that Principle and Personality
have to go together if man’s spiritual life is to move on even
keel, that the highly philosophic Atma-Biahman doctrine of
the Vedinta has to be clothed in a personal conception of the
Deity, if it is to be of any significance to the ordinary man.

1 The word “cult’ has gained a very narrow and unwholesome
meaning in modern usage in some parts of the English-speaking
world. But the word is used here only in the sense of ‘the
personalised conception of the Deity.” It is the only compact
expression available in English.
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Nay, the Upanisads go further. Says the Svetaévatara:
“Yasya deve pard bhaktip yathé deve tathd gurau | tasy’ete
kathitd hy'arthdh prakdSante mahdtmanah — this doctrine
shines as an enlightenment only when imparted to a man
who has supreme devotion to the Deva (i.e. the Divine
Person) and equal devotion to the Teacher who imparts this
knowledge.”

It is only in the light of this peculiarity of the Indian spiritual
tradition that we can understand how the Vedintic philo-
sopher Sankaricarya could also be the composer of great
hymns devoted to the important personalised conceptions
of the Deity adored in this country—Visnu, Siva and Sakti.
The verses of Saundarya-lahari, though in conformity with
Advaitism (Non-duality), differ in many respects from the
Kevaladvaita, as the doctrine of Advaitism developed by Sri
Sankara in his Bhasyas has come to be called in later times.
Saundarya-lahari is his most important hymn devoted to
Sakti, and it forms a fundamental text of the Sakta cult,
which propagates the worship of the Supreme Being as the
Mother of the universe, with a philosophic--background of
its own which is Advaitic but absolutely realistic.

Tradition maintains even a quasi-divine authorship to
this hymn and gives Sri Sankara only the credit of transmitting
it to mankind. It is said that Sri Sankara in the course of his
short life disappeared from the earth for a time while staying
at Virinasi. He transported himself to Kaildsa, the abode
of Siva. There on a wall he found this great hymn written.
He began to read it, but as he read it, Ganeéa, the offspring

of Siva, began rubbing it from below, lest this great sage

should publicize this highly esoteric hymn in the world of men.
So Sri Sankara could master only the first forty one verses,
and in place of what had been erased, he composed an addi-
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sional fifty-nine verses, and made it a full text of 100 verses
and published it in the world of men

There is a marked difference between these two sefs of
verses. The first forty one are dealing with the Mantn:a,
Yantra, and the other partly philosophical and partly ritualis-
tic ideologies of the Sakta cult as also with the mysteries of
Kundalini Yoga. This portion is called Anandala.haﬁ,
the Flood of Bliss. The fifty-nine verses that follow give a
description of the form of the Devi utilising most of the
figures of speech (4larikaras) known to Sanskrit poetics.
It is this portion that is, strictly speaking, Saundarya-lahari
(Inundation of Beauty), although popularly the whole hymn
is now known by this name.

Philosophical Dichotomy

Apart from the unlikelihood of a great Advaitic philoso-
pher being the author of a devotional hymn, there is an
allied internal-evidence of a purely philosophic nature that
militates against accepting the traditional view attributing
the hymn to $ri Sankara. Though the Sakta philosophy
and Sri Sankara’s philosophy expounded in his great com-
mentaries, known in later times as Keval’ddvaita, are both
non-dualistic (Advaitic), there are also radical differences
between them. While the Advaita of Sri Sankara achieves
unity by the sublation of the “many’ as a mere appearance,
the Sakta Advaitism seeks to obtain this by recognising in the
‘many’ a real manifestation of the One. All Vedanta philo-
sophy is an attempt at the solution of the problem of the One
and the Many. The kingpin of Safkara’s Advaita system
is the doctrine of Maya and the division of Reality into the
Paramartha (metaphysical) and the Vyavahdra (empirieal).
The Miya doctrine maintains that the non-dual Being is the
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only real existence (Paramarthika) while the ‘many’ are only
the appearance (Vyavahdarika) of it conjured up by ignorance.
Appearance means that the objects experienced are not actually
there while they are experienced (Mithyd). All the time the
multiplicity is experienced, the non-dual reality alone has
been in existence. A snake experienced on a rope in compara-
tive darkness is given as an example of this philosophical
doctrine. The implication of this doctrine is, therefore, that
creation and created objects have never been in existence
(d4jati), and that one says these are there,only because
of ignorance which corresponds to the darkness which leads to
the perception of a snake in the rope. By explaining the
phenomenal world in this way, Sankara achieves the non-
duality and the immutablity of the one Existence; but in the
eyes of a critic, this is achieved only by compromising the
non-dual oneness of Reality; for he has to admit an entity
called Ignorance which must necessarily be separate from
that non-dual existence. If for any reason it is said to exist
in the non-dual existence then it will be admitting Svagata-
bheda (internal difference) in the non-dual existence, and if it
is regarded as separate, dualism comes in. Besides, in the
light of this doctrine both bondage and liberation and the
spirit seeking liberation become all unreal. As a critic of
Advaita has humorously put it, all the teachings of the
‘Sastras about liberation become like consolation given to a
sterile woman on the death of her son.’

In contrast to this version of Advaita, the Sakta school
maintains that the non-dual unitary Existence has an internal
polarity which is only a distinction without a difference.
The non-dual Brahman is not only Pure Being but Pure Will
also. It is Being-Will. Though these are separately spoken

of, they are just like fire and its heat, which form one and the -

same entity. The concept of Being without Will is as good
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as a Nihil (S#mys) and Will without Being is a fictitious
assumption. So according to Sakta c%octrmc tl.1e.' t_]on—‘duai
reality is Being-Will. It can cl}ange into multiplicity in a
real sense without losing its integrity as a Whole. That cha:n.ge
mutates the causal substance is a law that governs the ent:tl'es
of the limited world. It cannot hold good with the Infinite
and the Absolute Being, unless we make _its 'absqlutcness a
meaningless expression and reduce its entity .mtq thaf o-f a
stock or stone. So according to the S3kta. version of Advaita,
the Non-dual Entity as Will or Sakti, changes in a real. sense
into the world of multiplicity of Jivas and Jagat, }wthout
however forfeiting its non-dual status as Being. This Ioo_ks
illogical, but in no way more so than when the Kevaladvaita
posits an ignorance while at the same time describing ‘the
ultimate Being as non-dual. Besides, in the Sdkta version
of Advaita, creation being real, bondage, liberation and the
scriptures which teach the way for liberation all become n.aal.
These basic metaphysical differences also imply ethical
differences between them. For $ti Sankara, all actions have
got only reference to the illusory level of Vyavahara (empiri-
cal life). Though works done in the proper spirit of detach-
ment may be an indirect cause for spiritual illumination,
these have to be abandoned or renounced at a certain stage,
as the aspirant should become absolutely workless in the
state of Jfizna. No combination of Karma and Jfiana is
allowed in his system. But in the $akta doctrine, there is no
such dichotomy between JRiina and Karma. Upasana and
Jiiana go hand in hand. The Sakta system is simply a system
of rituals accompanied with meditations, but it is based ona
non-dual interpretation of Reality.
' i Reconciliation

These are some of the basic differencess between the

systems. There are many other subsidiary differences too,
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but we shall not go into them here. [t is because of this basic
difference in the philosophic outlook of the two systems that
many modern critics hesitate to accept the tradition of Sri
Sankaricarya’s authorship of Saundarya-lahari, which to all
appearances is a pure Sikta text. It is not Saundarya-lahari
alone but there are equally long and important devotional
texts like the Sivinandalahari which are attributed to Sri
Sankara. But in the case of such texts, this metaphysical
incongruity is not present, as they are only purely devotional.
In spite of these differences, there is one weighty fact in
accepting Sankara’s authorship of this text. There are about
35 commentaries in Sanskrit by eminent scriptural exigetists
on the Saundarya-lahari, and no one can explain this unless
the text had originated from a universally accepted and
venerated authority.

The tradition that this hymn of S3kta leanings could have

been composed by §ri Sankara becomes credible when we

find weighty authorities also of the past supporting his author-
ship of other obviously S3kta works like Prapafica-sara.
On this point Arthur Avalon writes as follows in his Introduc-
tion to Ananda-lahari: “I may however take this opportu-
nity of writing that since then a writer in one of the Indian
journals has given the following list of well-known writers,
who, he writes, support the traditional authorship, namely:
Amalipanda Yatindra (contemporary of Hemadri, the author
of Caturvarga Cintamapi), in his Veddanta-kalpataru quotes
from Prapaficasara of Sankara,whom he called Bhagavatpada;
Siyana, his brother Midhava, Raghava Bhatta commentator
on the Saradé-Tilaka, and Nilakantha in his ¢ik@ on the
Devi-Bhagavata are quoted to support the tradition; as also
Nrsimha in his Durgdpradipa and Tard-bhakti-sudhdrpava,
Appayya Diksita and the Bengali Pandits Raghunandana
and - Krspa-candr'agama-vigisa.” The ‘weighty authority
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of all these ancient writers will have to be blindly set aside if
the tradition regarding $ankara’s authorship of a Sakta poem
like Saundarya-lahari is to be seriously doubted.

g0 in the absence of any other source of importance
contradicting the traditional view, we shall be justified in
accepting the tradition that Sri Sankara is its author. Besides,
it has already been pointed out, that it is a common practice
among Indian philosophers to be the champions of a philo-
sophy as also the upholders of cults or systems of personal-
ised worship of the Deity. Saktism is an important cult of
India, and Sankara, who is called the Sapmata-sthapaka, the
establisher of the six cults, can be an authority on Saktism
00 as he is on the other cults.

The Contents of the Hymn: Schools of Saktism

Regarding the contents of Saundaryalahari, its first 41
verses deal with the supremacy of Sakti personified as the
Divine Mother, the way of adoring Her by internal worship
consisting in awakening the sleeping Kundalini and raising
Her through the six plexuses to the centre in the mid-brain
called Sahasrara and also of Her adoration in Her external
diagrammatic symbol called the Sri-Cakra and the repetition of
the Mantra revealed in it (verses 32-33). Besides these, the
Bijas or indeclinable syllables forming the ‘seeds’ or Bijas’
of many Mantras of the Sakta school are derived from these
verses. The remaining 59 verses are devoted to the exposition
of the supremely beautiful form of Tripura-sundari, the
Divine Mother, in highly postical language for the contempla-
tion of pious votaries. o _

As has already been pointed out, the Sakta philosophy

* depicts the Supreme Reality as non-dual but having. within it

a distinction between Siva and Sakti or the Power Holder and
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Power, described earlier as Being and Will. In the personalised
conception, what is called Power here becomes the Divine
Mother, Tripurasundari, and the Power Holder Siva, Her
Consort. Thus though they are in principle one, in practice
they are treated as distinct. In pure Saivism represented
by the different schools of its sects in this country, the Siva
aspect is the Principal and the Sakti represented as His Consorts
is subsidiary and an accessory. In the Sakta conception
however, Sakti becomes the dominant factor and Siva becomes
practically a substratum, an entity taken for granted as.a
background for His own manifestation as Power or Sakti,
represented as the Divine Mother. Whether they are both
equal (Sama) or there is the relationship of Principal and
Accessory between them is a question that divides Sakta schools
into Samaya and Kaula systems of thought. On this question
the view of the philosophy expressed in Saundarya-lahari
secems to be divided, with however a leaning towards the
latter in some verses at Jeast. Take for example, the very
first verse which says, “United with Sakti, Siva is endowed with
power to create; otherwise, He isincapable evenof movement.”
Next take the verse 24 which says, “Brahma brings forth the
universe, Hari sustains and protects it, Rudra destroys it and
Mahedvara absorbs everything into Himself and disappears
into Saddsiva. Then when it is time for the new cycle of
creation to begin, Sadiéiva, on receiving the mandate from
Thee by a movement of Thy creeper-like brows, manifests and
restores them all into activity as in the previous cycle.” The
dominant position of Sakti is also asserted in the Ardhanaris-
vara {Androgyne) conception in verse 23, “I have a fecling
that, unsatisfied even after having appropriated the left half
of Sambhu, Thou hast also invaded His right half; for, Thy
form that shines in my heart is totally crimson in complexion
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and slightly bent by the weight of tt}e two ?reasts’,, besides
having three eyes and crescent moon in the diadem.

Besides these, there are the following two verses, 34' and
35, in the first of which, the relative dominance of Sakti and
in the second, Her absolute dominance are stated. The
verse 34 which refers to the sect called the Parva Kaulass
asserting the relative importance of both, runs: “O Bhaga-
vati! Thou art verily the form of Sambhu, with the sun and
the moon as two breasts. Thy body is verily the flawless
body of Sambhu having nine aspects (Navatman). Thereff)re,
in the matter of relationship of Sesa {the accessory) and Sesi
(the ecssential). both of ve — Ananda-bhairava {Parﬁtmgn}_ an_c}
Ananda-bhairavi  (Para)-stand  on  cqual  footing.
(See notes on the verse for full implication.) Going still
further and asserting the complete dominance of Sakti in the
creative cycle, verse 35, which is said to support the view of
Uttara Kaulas, runs: “Thou art the mind, Thou art the Akasa,
Thou art air as also fire, Thou art water and the earth too.
When Thou hast transformed Thyself in this way into the
form of the universe, there is nothing beyond not included
in Thee. It is to transform Thyself, who art Consciousness-
Bliss, into the universe that Thou assumest the form of Siva’s
Consort.”

All these important verses of the Text imply the supre-
macy of Sakti, which is the reason for designating this school
as Sikta in contrast to the schools of *Saivism, where Siva
is dominant in creation and dissolution and Sakti is only
accessory. In Indian iconography this is indicated by the
smaller size given to the Sakti by the side of Siva, The
dominance of Sakti in the Sakta sect is shown most con-
spicuously in the Uttara-kaula image of K3li, where Sakti,
shown as the very picture of power and energy, stands on
the chest of the inert form of Siva. In contrast with the Kaula °
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conception of Kdl, which represents the aspects of Maha-
K3li or Sakti as the destrover and consumer of the cosmos;
the Saundaryalahari is exalting the same Sakti in Her creative
role as Mah3-Tripura-sundari, the supremely Divine Beauty
of the three Puras or Bindus. But even here in picturing the
Devi thus, is it not the dominance of Sakti that is conveyed
in a verse like the eighth of the text, besides what we have
already quoted? The verse number eight runs as follows:
“Fortunate indeed are the few, who adore Thee, the Inunda-
tion of Bliss-Consciousness, as abiding on a mattress that is
Paramaéiva (Supreme Siva) spread on a couch, which too is
an aspect of Siva, placed in a chamber of wish-yielding gems
amidst a Nipa pleasute-garden in Manidvipa (Isle of Gems)
situated in the Nectar-ocean which is fringed by rows of the
celestial Kalpaka trees.” Here an expression like ‘abiding
on a mattress that is Parama-éiva or Sadadiva’ seems to indicate
the dominance of Sakti. The same seems to be the implica-
tion of the expression “a couch which too is an aspect of Siva.”
It is maintained by commentators that the couch on which
the Devi is resting has Brahma, Hari, Rudra and Isvara as
its four feet. These four together with Sadiéiva, who forms
Her seat, are called Pafica-preta, the Five Dead.

There are however passages which are clearly indicative
also of the equality of Siva and Sakti. Reference can be
made to the six verses beginning with the 36th on meditation
in the six Cakras or places along the Susumna or Kaula path.
In these meditations Siva and Sakti have an equal place.
The Siva-Sakti conceptions to be meditated wpon are—Para-
sambhunitha and Cit-pardmb3 in Ajia-cakra, as Hemes-
vara and Hemesvari in An3hata-cakra, as Vyomedvard
and Vyomeévari in Visuddhi Cakra, as Samvartesvara and
Samayamb3 in Svadhisthdna-cakra, Meghesvara and: Sauda-
‘mini in Manipira-cakra and as Adinitha and Lisyesvari
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in Muladhara-cakra. These topics of meditation are elabora-
tely discussed in the notes on the verses concerned. Besid_es,
&ri-Cakra which forms the symbol of Siva-Sakti according
to the Saundarya-lahari and is elaborately discussed in many
verses, implies the co-presence and therefore the equality of
&iva and Sakti in all conditions. The Samatva or equality
of Siva and Sakti in both creation and dissolution is set forth
by commentators as five-fold: Adhisthana-samya (identity
of basis), Avasthina-samya (identity of condition), Anusthana-
samya - (identity of occupation or purpose), Ripa-samya
(identity of form) and Nama-samya (identity of names).
Siva and Sakti are in this context named as Samaya and
Samay3, respectively. The form of worship described as
Samayacara accepts this position of equality and importance
between Siva and Sakti in both creation and dissolution.
From the analysis of verses of the Saundaryalahari
given above, it will be noted that the text of this great hymn
supports both these doctrines, the Kaula and the Samaya,
with a tilt towards the latter. But the followers of the Samaya
path contend, as does Laksmidhara, a noted commentator
whom we have followed in our translation and notes, that the
Kaula Mairga is banned by Saundaryalahari on the basis of
the verse 31 which runs “Pasupati (Siva) deceived or deluded
(atisandhdya) the world by giving out the sixty four other
Tantras which expound practices conferring only one or
another of the various psychic powers and worldly fulfilments.
So on Thy special insistence He revealed this, Thy own
Tantra, to the world independent of all the others and capable
of conferring all the Purnsarthas—Dharma, Artha, Kama and
Moksa, by itself on the votaries.”” Lakshmidhara contends
that these sixuy-four Tantras are ‘Vedabihya’, that is, excluded
from the sanction of the Vedas, because they inculcate cruel
and unclean practices of the Kapalikas, Digambaras, Ksapa-
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nakas and other degenerate sects. But a weighty authority like
Bhiskarardya, also a noted interpreter of the Sakti cult, differs
from Laksmidhara’s views of wholesale condemnation
of these Tantras. He maintains that they have received the
recognition of Vimakeévara Tantra and Kalpa Sutras as
§astras. So Laksmidhara’s views, according to him, are
either coloured by prejudice, or are the result of an imperfect
understanding of the true import and utility of these Tantras,
This view is also reflected in Arthur Avalon’s translation of the
above verse 31. Substituting abhisandhidya for atisandhaya
(the text according to Kameévara-stri), he translates the
first line of the verse as: “Pasupati,” having known all
things in the universe by means of the sixty-four Tantras, was
proficient in the Siddhis with which each of these Tantras
deal.”

‘This brings us to thc subject of these two sects of the
worshippers of Sakti—the Samayins and the Kaulas. It is
maintained by Laksmidhara that Samaydcara is a pure form
of worship, where worship is. done inwardly in Dahar’
akaga (the Sky of the Heart) as contrasted with Mahakasa
i.e. the external space in which all of us find ourselves. Wor-
ship for the true Samayins consists in raising the already
awakened Kundalini from the Manipara (the third of the
Cakras) to the Sahasrira or the Thousand-petalled lotus
through the intervening three Cakras known as Andhata at
the level of the heart, Viduddha at the level of the throat and
Ajfid at the level of the brows, and finally uniting the Kunda-
lini with Siva in the Sahasrara or the Thousand-petalled
Lotus at the level of the brain. The aspirant thus gets perfect
Samadhi.

It is doubtful if this exposition of Lakshmidhara is

fully supported by the text of the Saundaryalahari. In:

verse 9 of the text it is clearly stated that the meditation of the
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Kundalint beguls from Muladhara at the:base of the spine,

and the power, passing through Svadhisthana, Manipiira,
Angzhata, Viduddhi, and Aji3, and thus covering the whole
of the Kula path, is united with Siva in the Sahasrara.. The
lower Cakras of Maladhara and Svadhisthina are regions
of darkness and Kundalini is in a sleeping state there. But
Laksmidhara is of opinion that as in the case of followers of
the Samayacira, the Power is already awakened by the Mah3-
vedha done by the Guru, his meditation begins from Manipara.
There is no authority for this in the Saundaryalahari. On
the other hand, besides the 9th verse already referred to,
verses 36 to 41 deal with meditation as beginning from Mula-
dhara upto the Ajnacakra and the Sahasrara. According to
Lakshmidhara’s own statement the six verses deal with the
meditation of those who follow the Samayicira. However,
in his edition of ‘the Saundaryalahari as also of those who
follow his viéws, these verses are arranged in the reverse order
—in other words as beginning with Ajia Cakra and ending
with Miuladhzra. This looks like a highly artificial arrange-
ment, as meditations never begins from the highest level and
comes gradually fo the lowest. 'So Arthur Avalon has with
great justification changed the order of the verses into the
natural one and meditation is made to proceed from the
lower level to the higher: Laksmidhara’s arrangement of the
text must only be for safeguarding his position that Samaya-
cdrins begin their meditation from Svadhisthana only, as the
Kundalini is already awakened in them. The justification
for the arrangement given by Laksmidhara is given in the
comments on the relevant verses:

Sri-Cakra ’
But among those who call themselves Samayicarins,
there is hardly anyone who does this kind of exclusive internal

* See p.p.48 and 49 and also Appendix-1
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worship in which all the rituals are performed in the Cidakada
or Dahara (the sky or dimension of the Spirit). What they
do is to practise meditation in an amateurish way, and do all
worship on S17-Cakra, which is a diagrammatic representation
of Siva-Sakti in thé Cosmic and individual aspects. In the
Hindu devotional practice, there are three kinds of external
symbols used for worship of the Supreme Being who is in
Himself formless and nameless. The most external is the
image cast in various human forms but with paraphernalia
signifying supra-human divinity. The last and the most
subtle is the Mantras, which are Divine names preceded by
Bijiksaras or letters indicating certain indeclinable seed
sounds. A Mantra is Divine Power clothed in sound: Between
these two come Yantras, also called Cakras which are represen-
tations of the Deity in geometrical diagrams. The Mantra,
which is considered the very deity as sound, is for continued
repetition followed by meditation while the Yantra is for
external worship. Among the Saktas or followers of the
Sakti worship, the Sri-Yantra, or Sri-Cakra as it is usually
called, is considered the holiest and the most significant of
these, and the worship of the Deity is done in that.

The $ri-Cakra is conceived as Siva-Sakti in the macro-
cosmic as also in the microscsmic aspects i.e. as the Cosmos
and as the individual. The diagram consists of a series of
nine triangles superimposed around a small central circle
known as Bindu, forming forty-three Konas or triangular
projections. In the centre is the Bindu, representing Siva-
Sakti in union in the causal state from which all the other
parts of the diagram representing the cosmos are evolved.
The Bindu is in a central triangle with apex downwards
in the Samhira-cakra of the Kaulas, but in the Srsti-cakra
of the Samayins it is below the base of the central triangle
with its apex upwards. Enclosing it and superimposed on one
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another are the four Siva triangles (Srikanthas) with apex
apwards and five Sakti triangle (Sivayuvatis) inclusive of the
central one, with apex downwards. These are surrounded
by two circles of lotuses, one with eight petals (Vasudalam)
and the other with sixteen petals (Kalasram). Outside these,
are three circles (mekhaldtraya) around and a rectangular
enclosure (Bhipura) of three lines for the whole figure, with
four entrances on the four sides.

The small central circle known as Bindu stands for Siva-
Sakti in the causal stage of creation. Sakti is here represented
as Mahatripurasundari, the great Mother or the Divine
Beauty of the three Puras or Bindus. The Bindu represents
the initial pulsing forth of massive or ghanibhiita-sakti, with
the potentiality of the universe within itself. It is spoken of
as three to indicate the three stresses when the unified non-dual
Siva-Sakti becomes separated into the two aspects—Prakada
(the Aham or I-Consciousness) and Vimarda (the idam or
this-consciousness). These three stresses are technically called
Nada, Kali and Bindu. Nada is the inchoate sound move-
ment (interpreted by the human ear as Omkara), and Kala
is the Kama-Kala, the desire to create, which the Vedas
representas ‘May [ be many.” Bindu is the potential universe

ready to separate into various categories. All these three

stresses (Mudras or poses) of Siva-Sakti together is represen-
ted by the central red circle with an imaginary line across
it to represent the polarity in that supreme category as Siva-
Sakti. This Bindu, the threefold stress of the externalising
or creative Sakti, is the Mahatripurasundari. She is described
in verse seven of the text as -Pura-mathitur dhopurusika.
Popularly interpreted as the ‘Pride of Siva,’ it really means
that Siva as Prakasa (Luminosity of Consciousness) realises
Himself as ‘T am,” through Her, the Vimarda Sakti (the
Object as the Reflector). Further in Verse 8 She is described

2




16 SAUNDARYA-LAHARI

for meditation in the heart thus: “Fortunate indeed are
the few who adore Thee, the Inundation of Bliss-Conscious-
ness, as abiding on a mattress that is Parama-éiva (the Supreme
Siva or Sada-gdiva) spread on a couch which is also an aspect
of Siva placed in a chamber of wish-yielding gems (cintdmani),
amidst a Nipa pleasurs garden in Magidvipa (Isle of Gems)
which is in the Nectar-Ocean fringed by rows of the celestial
Kalpaka trees.”

The rest of the Sri-Cakra represents the whole of the
Cosmos (Brahmanda) as evolved from the Bindu, standing
for Tripura-sundari or creative cosmic power. Surrounding
the Bindu are a series of overlapping triangles. Four of them
called Srikanthas or the Siva triangles, having their apex
upwards, and the other five are superimposed upon the former
with apex dowards. They are the five Siva-yuvatis or Sakti-
triangles. These nine constitute the nine basic categories of
the universe, evolving from the Supreme Mother Tripura-
sundari represented by the central Bindu or small circle.
Hence they are called the nine Miila-pralkrtis or Root sub-
stances of the universe. The Siva-triangles (Srikanthus)
and the Sakti-triangles (Siva-yuvatis) are superimposed in
order to indicate that Siva and Sakti are involved in the
whole process of Becoming in its microcosmic and cosmic
aspects. In the individual they are present as the nine Dhatus

or substances constituting the body of the individual. These .

are Tvak (skin), Asyk (Blood), Mamsa (fiesh), Medhas (fat)
and Asthi (bone). These five categories are born of Sakti
element, while the evolutes of the Siva elements consist of
Sukla (Semen), Majjé (Marrow), Prapa (the vital Energy)
and Jiva (the Individual Soul). On the Cosmic side, the
five evolutes of Sakti are the five Bhiitas (Elements), the five

Tanmdtras (subtle Elements), the five Karmendriyas (Organs

of Action), the five J#vrendriyas (Organs of Knowledge) and
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Manas (Mind) have their origin in Sakti element, while
Maya, Suddha-vidyd, Mahesvara and Sadasiva form the $iva
element. Thus the nine basic triangles symbolise the
twenty five elements (Tatfvas) that constitute the cosmos
and individual bodies according to the $Sakta cosmology.

By the intersection of the lines of these nine triangles are
formed forty three Konas or triangles, in which is included the
central triangle having the Bindu in the middle. In all these
Konas are placed the different letters of ‘the alphabet, which
stand for the Devatas, who are emanations of Tripura-
sundari as the conscious forces governing the various powers
of Nature in the Cosmos and the individuals. These Devatis
(gods and goddesses) are not to be equated with the animistic
spirits_.of the primitive man. For in the Sakta world view
Spirit 1s supreme and all Nature consists of evolutes of that
Spirit, of which what we call inert matter is only the latest
evolute having consciousness only withdrawn by the inherent
power of concealment (tirodhdna). The Spirit, the Being-
Power, is one only, and what are called gods and goddesses
placed in the various parts of the $ri-Cakra are only Its mani-
festations for governing the various forces of Nature.

The portions of the Sri-Cakra lying outside the forty-four
centres compris;‘ng the Bindu also are all supposed to be in-
nl:luded in the latter—the éight petalled lotus (Adstadala-padma)
in the central triangle (trikopa), the sixteen petalled lotus
(Sodasa dala-padma) in the eight angled Cakra (Asta-kona), the
three circles (mekhald-traya) in the two ten-angled Cakras
(Paééra-dvaya),and the surrounding space with the rectangular
lines and four entrances (Bhitpura) in the fourteen-angled
Cakra (caturdasara).

érT—Cakra, the Sahasrira and the Sad-Cakras
The thinkers of the philosophy of Sri-Cakra also find a
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correspondence between the different parts of it and the six
plexuses along the spinal column and the thousand petalled
plexus of the Sahasrara in the brain, as propounded in the
Kupdalini Yoga. When we speak of the brain and spinal
column in this description, it should be clearly understood
that these are only the roughly corresponding physical
regions forming the counterpart of the subtle body wherein
the Cakras have their location. In the comments on verse 9,
we have dwelt on the subject of the Sahasrira and the six
plexuses along the spinal column. To give a brief restate-
ment of it: corresponding to the spinal column and the central
nervous system is the system of psychic nerve currents having
their origin at the back of the brain. The Yogis call that
region the thousand petalled lotus or Sahasrara, with which
Sri-Cakra is identified through super-imposition. It is the
ultimate source of powers known as [ccha, Jnana and
Kriya or will, knowledge and action. It is these powers that
manifest through the various organs of knowledge and action.
All these organs are regulated by a central control in the
brain, and that is identified with the Baindava-sthdna, the
central circle of the Sri-Cakra. It is the seat of Siva, Pure
Being, and is the Jyotirmandala, the Sphere of Light, because
the eternal spiritual moon illumines it with its blissful light.
This Sahasrara is also-the source of the three nerve
currents of psychic significance. In Yogic language these
nerve currents are called Ida on the left, Susumna in the
centre, and Pingala on the right. Through the Susumna runs
a narrow hollow canal (the Kula path), which is closed at the
end, above the level of the anus at the base of the spinal
column. Whether these Yogic nerves are to be identified
with what are known to the anatomist as the afferent and
efferent nerves and the Central Canalis is a moot question, = It
is better to conceive them as psychic factors relating to the

=
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subtle body and having some correspondence with their physi-
cal counterparts.

At the bottom of the Susumna against the level of the
anus, is the basic plexus known as Miladhdra, described as a
Trikona (triangular-shaped), and pictured as a lotus of four
drooping petals. Miladhara is called the cave of Kundalini,
because Kundalini, the Serpent Power, remains sleeping i.e.
inactive there, after having completed its evolutionary purpose
with the production of the Earth Element, the last of the
twenty-five categories, which forms the constituent of the
Mauladhira. Just as Tripurasundari the Divine Mother is
the Sakti,  pictured as the Consort of Siva, the Supreme
Being, the Kupdalini is the segment of that Cosmic Power
as the Sakti of the Jiva, who is none other than an Amsa
(particle) of the Supreme Siva embodied as the individual
(microcosm). It is this Sakti that evolves in the individual
the counterparts of all the twenty-five Cosmic Categories.
The first four pure categories—Sadasiva, Iévara, Suddhavidyi
and Maya—are considered pure and therefore included
within the thousand petalled lotus itself and the remaining
twenty-one categories are included in the six plexuses or
Cakras described as lotuses descending along the Susumna
upto. and inclusive of, the Maladhara. Of these the topmost
located between the eye brows is Ajfd-cakra, a lotus of
two petals constituted of the Element Mind (Manas) which
includes the five organs of knowledge and the five organs of
action. Below that at the level of the throat is the Viguddhi-
cakra of sixteen petals constituted of the Element Akada.
Next at the level of the heart is the Anahata-cakra, a lotus of
twelve petals, having the Element Air as its constituent.
Below that, at the level of the navel is the Manpipira, a lotus
of ten petals, of which the Element Water is the constituent.
Still below at the level of the genitals is the Svadhis¢hana-
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cakra in the shape of a six petalled lotus with Fire as the
constituent element. Still below at the bottom of the Susumna
is the basic plexus, the Muladhdra, which has already been
described as a four-petalled lotus. It is constituted of the
Earth-element, the last and the twenty-fifth category, into
which Sakti evolves. Just as the Cosmic Sakti, Tripura-
sundari, evolves these twenty-five categories which go to
combine into the manifest universe, the individual aspect of
that Sakti evolves into these Centres representing the different
categories and the body-mind, and having completed the
evolutionary process sleeps or remains contracted, or coiled up
in the final category Earth represented by the Muladhara,
which is also called the Trikona (the Triangle). The Yoga
propounded in the Saundaryalahari is one of rousing the
sleeping Kundalini through the Japa of the Mantra given in
the Text in code language and concentrated meditation, and
leading the Power through the Susumna up to the Sahasrara
in the brain and uniting it with Siva there. This results in
perfect Samadhi. In the course of its ascent the power
touches and penetrates the six lotuses or plexuses in the
hollow path of the Susumna, known also as the Kula Path.
This ascent of the Kundalinj is also helped by the scienti-
fic practice of Pragayama. In the unenlightened person in
whom the Kundalini is asleep, the Jiiana-éakti (cognitional
power) and Kriya-8akti (volitional power) function through
the Ida and the Pingald nerves that flank the Susumna,
By the power of concentration generated by the Japa and the
Pragaydma, the Kundalini is awakened and it forces its way
up the Kula Path,opening up the closed bottom of the Susumna.
‘Along with its upward course it gathers up also all the life
energies that are functioning at the lower levels of the body,
leaving those portions cold. For, all these enérgies are only
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what are dispersed from the Kundalini and therefore they
are gathered up with the upward course of that Power.

As the Power touches one plexus after another, con-
sciousness is raised to subtler levels, described in Texts as the
seven higher spheres. The nature of these meditations and
of the Realms communed with, are described in verses 36 to 41.
The Kula Path and the Cakras situated in them are divided
into three segments—Brahma-granthi up to the Svidhisthina
which is considered the region of Agni (Fire) and of darkness,
Visnu-granthi up to Anzhata which is the region of sun and
of alternating light and darkness, and Rudra-granthi up to
Ajfa the region of the pure light of moon (jyotirmandala).
The Sahasrara at the topmost end of the Kula Path in the
brain is the region of the eternally blissful Spiritual Moon,
which is different from the moonlight at Ajfia-Cakra.
Now all these six Cakras are involved in the Sahasrira and
are only the gross expressions of what is involved in the Saha-
srira. In the case of the aspirants who get absorption in
Siva-Sakti in the thousand petalled lotus in the brain, all
these Cakras too are absorbed in the Sahasrira, so long as the
Samadhi lasts. As the six Cakras are gross manifestations
of the Sahasrira, it is natural for them to get absorbed in
their matrix along with the rise of the Kundalini, and
manifest again when the Kupdalini descends.

All this Yogic psychology becomes important in the
study of the Sri-Cakra, because Sri-Cakra is supposed to
represent Siva-Sakti in its evolution as the Cosmos, as also
as the Sahasrara inclusive of the six Cakras in the individual,
Thus the Sri-Cakra is made into a comprehensive symbol for
worship and practising identification with Sakti even by
those who follow the Samaydcara through the external
worship of the Sri-Cakra in the Mahikida (external sky),
as contrasted with the true and fully competent worshippers
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of this class, who do worship internally, without any external
symbols or ritual, through meditation in the Daharakada
(the sky of the heart). About the Sri-Cakra there is the
saying: ‘Siva-Sak_tydﬂnakam jheyam Sri-Cakram Sivayor
vapuh—Sri-Cakra is ensouled by Siva and Sakti. It is their
body.” Sri-Cakra is that into which for the blessing of
devotees, Siva-Sakti have converted themselves and taken
their abode. They are present there and devotees can com-
mune with them through it. But for the true and competent
follower of Samayacira this communion is purely internal. In
the Manipura they worship the Devi Kundalini who has
already been awakened by the Mahavedha done by the
Guru. They then raise Her to the Anahata-cakra at the level
of the heart where She is again adored in the Daharikida
(Sky of the Heart) and then raised to the A jii-cakra, from
where she quickly unites with Siva in the Sahasrira.

Reference has already been made to the two differing
schools of Siktas, the Samayacarins and the Kaulas, the main
theoretical difference between them being that the former
consider Siva and Sakti to be equal (Sama) in importance,
while the latter exalt Sakti almost to the exclusion of Siva
(cf. verses quoted earlier). It has also been pointed out that
Saundaryalahari has reference to both these Sakta theories.
As the Saundaryalahari deals mainly with the true Samaya
worship i.e. the internal worship of Sakii in the Daharakisa
as contrasted with what is done by most of the followers who
worship the Sakti mainly in the $ri-Cakra in the Mahakiéa,
we have followed mainly Laksmidhara’s interpretation of
the Text. He is a strong opponent of the Kaula doctrine
either because of his prejudice or ignorance, as an authori-
tative Sikta thinker of old like Bhaskara R3ya and a recent
champion of the system like Arthur Avalon, have pointed
out,
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According to Laksmidhara the word Kaula means one
who worships Sakti in the Kula i.e. the Susumna at the lowest
level, the Mulidhara, where the Kundalini is asleep. Awaken-
ing the Kunpdalini with external rituals, following the pro-
cedures peculiar to them, constitutes Mukti for the Kaulas.
Laksmidhara contends that they have no idea of raising the
Kundalini to the Sahasrara. This particular view is specially
chailénged by Arthur Avalon as being unsupported by any
authority other than Laksmidhara himself. Laksmidhara
however contends that this view is supported by Subhagodaya,
(cf. Verse 42 etc.), a text attributed to Gaudapada.

According to the teaching of this school, the meaning
of the word Kula and the purpose of its disciplines are quite
different. Bhaskara Raya, an authority on the Tantras,
describes the meaning of Kula as follows:

Kulam Saktir iti proktam akulam Siva ucyate

Kulé@’kula - sambandhah kaulam ity abhidhiyate

—“Kula is Sakti; Akula is Siva. The establishment
of the harmonious relation of Akula (Siva) with Kula (Sakti)
is Kaula.”

Again Kuldrnava Tantra (6.20) defines the terms as:

Akulam Siva ity uktam kulam Saktih prakirtita

Kula-kul’anusandhane nipunah Faulik@h priye

“Kula is Sakti; Akula is Siva. Those who are proficient
in meditation on both Kula and Akula are Kaulikas.”

It is clear from this that Kaulas do not, as Laksmidhara
says, consider themselves as worshipping the sleeping Kupda-
lini in the Malddhara only, but as worshippers of Sakti seeking
to unite Sakti as Kugdalini with Siva in the Sahasrara through
rituals, Japa and meditation. The aim of the Kaula too is
Moksa as it is of the Samayins, though there may be
differences in the Sidhanas and philosophies they follow.
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According to Laksmidhara the Uttara-Kaulas totally
relegate Siva and coneern themselves with Sakti, whereas
Samayins give equal place for both and find their unity in the
fourfold Simyatd (equality) between them both. In Sir
John Woodrolfe's writings dealing with the Sakta philosophy
and practices, as also in Tantra literature of Kaula leanings,
both Siva and Sakti have a place. But the Kaula being
Advaitin in a more pronounced sense, Siva and Sakti are not
for him two but an identity, and when he speaks of the one,
the other becomes an implication only. Besides, in any
Sakta cult that is true to its name, Sakti has to get more
importance, If it is otherwise, it will be-just like Saivism
and Vaispavism in which the Sakti (identified as the female
counterpart) is only an accessory of the Deity, or as in the
Samkhya’s Purusa-Prakrti conception, two parallel and
ultimate reals in a metaphysical sense. So the Kaula position
of dominance of Sakti in their cult has much relevancy.

Another contrast that is drawn between the Samaya and
the Kaula is that the former is pure internal worship while
the latter is pure external worship—a topic which we have
already dealt with partially. This is an over-statement.
Neither are all Samayins pure internal worshippers, nor are
all Kaulas pure external worshippers. As has already been
pointed out, except the highest type of aspirants whose con-
sciousness has become subtle and one-pointed enough to rise
to the Daharakasa (the spiritual sky of the heart) from Mahi-
kasa (ordinary space), all others who call themselves Samayins,
do their worship on the Sri-Cakra externally designed, using
various Upacaras (services with rituals and ingredients)
common in all external worship. As for the Kaulas, worship-
pers are divided into three grades—the Pagu, Vira and Divya.
In the case of the first two grades of worship, which are pre-
parat“\ry stages, the Kaulas too worship external symbols

INTRODUCTION 25

with Upacdras, though these are different from those of the
Samayins. The highest class of Kaulas, the Divya or the
Divine, have only internal worship of Sakti through medita-
tive process. Thus both the schools at the highest level are
one in being internal worshippers. At the initial stage both
are external worshippers, though the rites and procedures are
entirely different. The Vira form of adoration, which is
applicable to the second class of Kaula, is controversial and
has no place in the Samaya system.

It has to be noted that the Kaula is always criticised and
downgraded by Laksmidhara as one concerned with the
worship of the sleeping Kundalini in the Muladhara. But
he contradicts himself when he describes the Samayin also as
concerned with the sleeping Kundalini in the early stages
until it is aroused by devotional rites, Japa and the Guru’s
grace. About this he states in his commentary on verse 41
of Saundaryalahari as follows: “The aspiring and devoted
disciple in the disciplinary stage receives the great Vidya,
along with instruction on Rsi, Chandas, Devat3 etc. from the
Guru, and then strictly following the Guru’s instructions,
performs sugka (routine) Japa of the Mantra. Afterwards
on the eighth day (Agtami) of the bright fortnight called
the ninth day (Navami) of the asvayuja month, he approaches
the Guru in the night and prostrates before him holding his
feet. Pleased with the disciple surrendering at his feet thus,
the Guru by way of blessing him, places his hands on his
head. By the power of this blessing and by the imparting
of the Mantra and of the way of worship in the six Cakras,
and by the instruction for effecting the fourfold (or sixfold)
identities—all together bring about in the disciple the Siva-
mahavedha-siddhi. As a consequence of this the Bhagavati
all of a sudden reveals Herself in the Manipura-cakra. She
is then worshipped mentally and led to the higher Cakras of
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Anzhata, Visuddha and Ajfa. from the last of which She
very soon ascends to the Thousand-petalled lotus to. unite
with Siva.” But at the end of his elaborate commentary on
this verse he adds: “Mulddhdrasthitam eva Devim suptam
prabodhayet—Awaken the Devi sleeping in the Muladhira.”
In the light of this both the Samayins and Kaulas can do
the adoration of the Devi step by step from Mauladhara
upwards. ““This is a secret I learnt from my Parama-guru.”

Laksmidhara’s views given in the comments on the Saundar-
yalahari can be taken as valid only as far as the Samaya
system is concerned. His criticism of the other schools
is prejudiced and highly coloured, though it may be justified
to a great extent by the abuses that have crept into the Vira-
sidhakas among the Kaulas. But the fact that in this sect
also there have been very great Sddhakas, including illumined
~ ones, should make one pause and think over the other side of

the question,and seek to know what the Kaulas have to say
about themselves. As the Sakta Tantras are works dealing
with the practical side of Sadhana—i.e. with the rituals and
practical side of the discipline—there have not been much
of writings dealing with the theory of it or the philosophical
principles behind it. In modern times this has been very

comprehenseively accomplished by the writings of Sir John = =

Woodroffe, known also by the pen name of Arthur Avalon,
who was a Judge of the Calcutta High court, and who took
advantage of his official life in India to make an in-depth
study of the Tantric Texts and perhaps practise their discipline
under experts. and publish the results of his research in a
series of learned writings on Saktism and editions and
translations of Tantric texts. The readers interested in the
study of the Kaula system may refer to his book ‘Sek#i and
Sakta. :
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The Supreme Reality is described here as Siva-Sakti, the
Inseparable Whole, the Being-Will:

fira: TEeaT gent afe wafa aes: awfad
7 33 | A @Y FOo: TafrEg-aia
Faeea-amreal giege-fafeatfafa-<da

o TN A1 FU-AFAGIS: STET 1)

Sivah $aktya yukto yadi bhavati $aktah prabhavitum
na ced evam devo na khalu ku$alah spanditum api;
atas tvam aradhyam Hari-Hara-Viriicadibhir api
pranantum stotum va katham akrta-punyak prabhavati.

1 United with Sakti, Siva is endowed with the power
to create the universe. Otherwise, He is incapable even
of movement. Therefore, who except those endowed with
great merits acquired in the past can be fortunate
enough to salute or praise Thee, Mother Divine, who
art the adored of even Hari, Hara and Virifici?

Notess Siva and Sakti are the Absolute Being and the
Absolute Will (Power) inherent in the former. Will as
Sakti means the three —Icchd (will), Jiana (knowledge)
and Kriya (action). Though in abstract thought Siva and

Sakti can be referred to separately, they are one—the insepa-
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rable Being-Will. ‘Being’ is a fiction if it is without Will,
and Will a fancy if it is without Being. In their ‘togetherness’
the mighty universe of Becoming comes into existence,
For purposes of worship, Being and Will are personified as
Siva and Sakti, the Father and the Mother of the worlds.
The word Siva comes from the root ‘Vagati’, to shine. There-
fore, the word means ‘He who is the self-conscious light of
intelligence’ or ‘He who illumines, i.c., reveals the universe.’
It can also be derived from the root ‘i, ‘to sleep or dream’,
and interpreted as ‘He who negates the sleep of ignorance.’
Sakti means the Power of manifesting the universe. Siva
the Powar«holde_r and Sakti the Power, though one, are yet
conceived as distinct, and in the creative process, Sakti is
conceived as manifesting the universe without in any way
losing Her inherent unity with Siva. In Saivism, Vaignavism
and such other cults also there is Power represented as a female
counter-part.  But in these cults Sakti is always an accessory
of the Deity. But in the S$ikta cult, Sakti is not a mere
accessory of Siva, but is of equal importance in the Samaya
school of Saktism, and the dominant element in the Kaula
school as far as the creative cycle is concerned. This equality
or dominance of Sakti is the characteristic feature of Saktism.
The idea is elaborated in the Introduction and in the com-
ments on some of the succeeding verses.

As this is a hymn of the Sakti cult, the stress in this hymn
is on the Mother aspect. It is to be noted here that itisa
prevailing practice in the literature of different cults of India
to exalt the Deity of each as the Supreme Being, and describe
all other Deities as subordinate to Him or Her, So this
being a hymn of the Sakti cult, it is stated that on the grace
of this Universal Mother or $akti depends the power of the
four-faced Brahma to create, Visnu to protect and Mahedvara
to destroy, and so they all adore Her. Such being the cases
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the poet-devotee. surmises that_onl;y the most .mcrito_rious
among mortals will feel the inclination to worship and pray
to Her. "y
Commentators have traced to this verse many of the
Mantras used for the worship of the Devi. Some opine that
the Sodagaksari-Mantra is implied herein, as the ﬁ.rst half of the
versé contains only sixfeen words. It is also pointed out that
this verse has got a reference to the Sri-Cakra, ‘the most
sacred and recondite diagrammatic symbol of the Sakta cult
reptesenting Siva-Sakti in cosmic evolution. The term
Siva stands for the half of Sri-Cakra, which includes the
four Siva triangles, and the term Sakti stands for the other
half of the Cakra having the five triangles of Sakti, both

- together constituting the Sri-Cakra, which represents the

Siva-Sakti in evolution. There _is the following well-known

verse. #
Caturbhih Siva-cakrais ca Sakti-cakrais ca pamcabhih

Siva-Sakty-atmakam jieyam Sri-Cakram Sivayor vapuh
—*“The four Siva-cakras and the five Sakti-cakras form the
Sri-Cakra, which is of the nature of Siva-Sakti and which
constitutes the body of that Holy Pair, Siva and Sakti.

2
The unimaginable greatmess of the Divine Mother is
glorified: :
THtaid aid a7 FIn-Ugeg-wy
fafefa: sdferay favaata shwr-afamsg |
Tgea wife: wuwfy agaw fozat
g Hggad wwfa wieizgam-fafam o
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Tanzyamsam pamsum tava carana-pankeruha-bhavam
Viriicih samcinvan viracayati lokan avikalam;

vahaty enam Saurik katham api sahasrena Sirasim
Haroh samksudy’ainam bhajati bhasito’ddhalana-vidhim.

2 Gathering a minute particle of dust from Thy lotus
feet, Brahma the creator brings into being this universe
(limitless and mysterious) without any imperfection,
The sustentator Visnu as AdiSesa somehow supports this

universe (made out of that dust) with His thousand hoods, -

And Hara, the destroyer, crushing it into powder, rubs

the ashes all over His body (at the time of dissolu-—

tion).

Notes: The verse seeks to inspire the devotee’s mind
with the unimaginable glory of the Divine Mother. The
mightiest object we can imagine is this mysterious universe,
and that is only a paiticle of dust from Her feet. The migh-
tiest beings we can imagine, namely, Brahma, Visnu and
Maheévara, are required to do the various cosmic functions
with it. In other hymns, the Deity as the Virat, the Cosmic
Whole, is described as the One having the universe as His
body. But here the universe is described as a mere speck
of dust of the Devi’s fest. So great is Her transcendent
glory, and it is only a refiection of that glory that is seen

in the Cosmic powers of the Tymirti (Brahma, Visnu and .

Siva).

In one sense the whole universe which is described as

having fourteen regions or dimensions, can be said to be

directly borne by Mahiavisnu. Says the Catussati:

Sim$umaratmana Vispuh sapta-lokan adhah-sthitan |
dadhre Sesatayé lokan bhiradin wrdhvatap sthitan ||
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_-%Ag the power ensouling the Siméumira, Visnu holds
the seven worlds lower to it {adhahsthitdn) while as Adiét*:sa
He supports on Himself the seven regions beginning with

the earth.”

3

The Mother is described as love.
stfaarr-a-featat - WiE-du-ad
weAi Sag-tags-anE-aiawd |
afeamont faramaforufast swwest
frrarai dear grieg-aemen wafa o
Avidyanam antas-timira-mihira-dvipa-nagari |
jaganam caitanya-stabaka-makaranda-sruti jhari;

daridranam cintd-mani-gunanika janma-jaladhau
nimagnanim damstrd mura-ripu-vardhasya bhavati.

3 The dust of Thy feet is the Island City, wherefrom
takes place the luminous sun-rise of spiritual illumination
driving away the over-casting darkness of ignorance in the
hearts of devotees. It forms the cluster of flower buds,
from which gushes forth the nectar of intelligence, enliven-
ing the dull-witted, It is a veritable necklace of wish-
yielding gems for the poverty-stricken. And for those
immersed in the ocean of Samsara, it becomes their up-
lifter like the Tusk of Visnu (which raised the earth from
submergence in Pralaya waters when He incarnated as the
Cosmic Boar).

3
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Notes: In the previous verses the Mother was described
as Power absolute. In this verse it is pointed out that
She is also love working for the spiritual and material welfare
of devotees. The ‘tusk of Visnu’ is a reference to the Varzhi-
vatara, when as the Cosmic Boar He lifted the earth on His
tusk from the Pralaya waters after destroying the Asura
Hiranyiksa, who had hid the earth in Pralaya wateis.

4

This verse repeats in poetic figures, the graciousness of the
Mother:

sgge: qUivTegT-awaaTEl Saa:
eaRET AaTie wefeg-aoeaiaaar |
waTq a1 I wewfe v istawfas
Yoy Wi qx fg wcodE fgei o

Tvad anyah panibhyam abhaya-varado daivataganah
tyam eka naivasi prakatita-var’ibhityabhinaya;

bhayat tratum datum phalam api ca vasicha samadhikam
$aranye lokanam tava hi caraniv eva nipunau.

4 All Deities other than Thee bestow boons and give
shelter from fear by the pose of their hands. Thou alone
art mot giver to any such external demonstration of giving
boons and shelter. For, O Refuge of All, Thy very feet
(without any demonstration) are themselves inherently
capable of sheltering devotees from the great fear of
Samsara and of giving them much more than what they
pray for!
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Notes: The uniqueness of the Devi, distinguishing
Her from other Deities, is shown by this figure of speech.
Bestowal of freedom fiom fear and granting of even more
than what a devotee prays for, are in Her very nature, and She
has no need to show off such powers by the poses of her hands
like other Deities by Varadabhayamudrd. For example in
verse 7 where the Devi’s form is described, there is no such
pose of hand. But there are other conceptions of the Devi
where we find such a pose.

'S

The Divine Mother is described as the source of fascinat-

ing aftraction.

- gieeamTIET INa-Sa-AHrg-SAHat

gt AT |ear gfrgafa aw-aeae
sty et qear Wawaw-vgam gy
grtee: swata fg wigm wgam o

Haris tvam aradhya pranata-jana-saubhagya-jananim
purd nari bhitva Pura-ripum api ksobham anayat;
smaro’pi vy natva rati-nayana-lehyena vapusi
muninam apy antah prabhavati hi mohaya mahatam.

S Adoring Thee, who art the bestower of prosperity
on all Thy votaries, Hari (Visnu) was able to become a
charming female and stir waves of passionin the minds of no
less a Deity than Hara, the Destroyer of the Three Cities.
And Smara (Cupid, the god of love), through Thy adoration,
got a form—a veritable feast for the eyes of his consort
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Rati—, with which he has become capable of causing deep
infatuation even in the minds of sages.

Notes: Perhaps reference is made in the first line to
the incarnation of Visnu as Mohini or the charming damsel.
According to some authorities, Visnu is the Rsi for one of the
Vidyas (Vaisnavi-Mantra) connected with the Devi. Hence
he is Her devotee. By meditating on Her he obtained same-
ness of form with Her, and with that form, charmed the
mind of Siva, Kama Deva, the god of love, also has gained
the power over the minds of all only through Her grace.

6

It is mow stated that it is the Mother’s grace that lends
power to Kama Deva over all beings,

ag: qred w@El Aygw oo fafuar:

AT ATHAT TATHE-TTATGA-TA: |

qards: af feafnfn smfn gai

i weeay stfes-ragh fawma o

Dhanul pauspam maurvi madhu-kara-mayi paiica visikhah
vasantah samanto malaya-marud ayodhana-rathah;
tath@’py ekak sarvam Himagiri-site kam api kypam
apangat te labdhva jagad idam Anango vijayate.

6 (Look at Kama Deva [Cupid] and his equipments—
how ineffective they are in themselves!) His bow is made
only of flowers; its how-string is a line of honey-bees; he

has only five arrows, and these are made of flowers; his
minister is the (periodical and undependable) spring season;
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his battle-chariot is the (shifting and formless) Malaya
breeze; and above all he is Ananga, the bodiless one. Yet,
O daughter of the Mountain! blessed by Thy gracious
side-glance, he, by himself alone, is victorious over the

whole world.

Notes: Though bodiless and equipped wiﬂ} insubs-
tantial equipments, Kama Deva, the god of'love, is able to
conquer all and have sway over the whole world because of
the grace bestowed on him by the Devi.

7

Mother Tripurasundar’s. form is described and She is
involked:

FRUTER TS - T R -5 W-Fa- AT
gfcafion welt gfoua-wEsa#E-a<el |
ag-atore wret gfafy aaw EAGRE
qeEaT-arEat 1 gLAfag-TE-gREEr
Kvaaat-kﬁﬁcﬁ—d&mﬁ kari-kalabha-kumbha-stana-nati
pariksing madhye pan’gaata—s’arac—candm»vadamfz;
dhanur banan pasam synim api dadhana karatalaih
purastad astam nak Pura-mathitur dho-purusika.

7 May the Divine Mother Tripurasundari, the Pride
(Ahanta or I-sense) of Siva the Destroyer of the Ti‘u:ee
Cities., vouchsafe Her presence before us—the Mother with

Her slender waist girdled with jingling mini-bells, with Her
frame slightly bent in the middle by the weight of Her
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breasts that bulge like the frontal globes of the forehead
of a young elephant, with her face resembling the autumnal
moon, and with her hand sporting a bow, arrows, a noose
and a goad!

Notes: The Devi is called the Aho-purusika, the
Pride or I-sense of Siva, because Siva as Prakisa (pure lumino-
sity) becomes aware of Himself as ‘I’ when He is reflected
in His Vimarsa-sakti (the objective counter-part), That
Vimarsa-gakti, which makes Siva conscious of Himself as s
is the Devi. The form described here is said to be what shines
in the Manipara-cakra of a Sidhaka of the Samaya path
when he contemplates on his fourfold identity with the Devi.
For explanation of the fourfold identity, see notes on Verse 41.

8

External worship of Sakti in the Sri-Cakra s described
here:

gutfarar-aed yfaefr-ard-afay
Aforg Atrarafs ferarafor-ag |
frEeR 7= awnfaa-adg e
woiew et wean: wfaew faemea-agdm 0

Sudha-sindhor madhye sura-vijapi-vats parivrte
mani-dvipe nipo’pavana-vati cintamani-grhe;
S$ivakare maiice Parama-siva-paryaika-nilayam
bhajanti tvam dhanyah katicana cid-ananda-laharim,
8 Fortunate indeed are the few who adore Thee,

the Inundation of Bliss-Consciousness, as abiding on a
matfress, that is Paramasiva(the Supreme Siva or Sadaéiva)
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spread on a couch, which too is an aspect of Siva, placed in
a chamber of wish-yielding gems (Cintamani), smidst a
Nipa pleasure garden, in Manidvipa (Isle of Gems), which
is situated in the Nectar-Ocean and fringed by rows of
celestial Kalpaka frees.

Notes: This - and the verse following are highly

esoteric. They deal with the Kaula and Samaya (extemal
and internal) worship of Sakti. The worship done through
the mystic diagram called Sri-Cakra is desqnbed in ant}-n'q-
pomorphic terms in this verse, and the various conceptlonfs
mentioned in it are symbolised by the various parts of Sri-
Cakra. : )
The Nectar Ocean or Sudhd-sindhu is represented in the
&ri-Cakra by what is called the Baindava-sthina. It is the
region of the small circle in the middle of the Ca%cra. In the
Sri-Cakra drawn according to Samayacara (Systi-cakra), the
small central circle is in the quadrangular space f:ormed
by the various intersecting triangles—the fou‘r S{va trlang}es
with their apex downward and the five Sakti trlalngles with
apex upward. If the Sri-Cakra is drawn acccnidmg to the
Kaula sect (Samhira-cakra), the circle will be in .the‘ small
triangle in the centre, forming the first of the five éa‘ktl tr§anglcs
with their apex going downwards and the four Siva triangles
with their apex upwards. It will be noted, that the number
and the direction of the triangles vary in the two schools.
Cf. illustration. : ]

The $ri-Cakra with forty-three triangles in it, is said
to be the Home, and sometimes the Body, of Siva—_éakti. As
the Baindava-sthana (the central circle) has all the parts of th‘e
Sri-Cakra involved in it, it has special importance, and is
specially called the Abode of Siva-Sakti. The verse seems to
imply the supremacy of the Devi over all Deities like Siva,
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Vignu, Brahm3 etc., who are represented as Her accessories—
as mattress, throne, seat bearers etc.

9

The internal worship of éakti, consisting in the ascent
of the Kundalini by meditation, through the various Cakras to
the Sahasrara is described here:

wgt gerar wAfa afrqR gaag
fexd earfuss gl wea-amw-guft

aasta wrwed awaaf faer goad
"gER R ag gl g faged@ o

Mahim maladhare kam api manipire hutavaham
sthitam svadhisthane hydi marutam akasam upari;
mano’pi bhri-madhye sakalam api bhittva kula-patham
sahasrare padme saha rahasi patya viharase,

9 Having penetrated the Prithvi (Earth) element
sitvated in the Muladhara, the Jala (Water) element in the
Manipiira, the Agni (Fire) element in the Svadhisthana,
the Vayu (Air) element in the Heart or Anzhata, the
Akasa (Sky) element above the former in the Visuddhi,
and Manas (mind) in the Ajna between the eye-brows,
Thou, ascending through the Susumna or the Kula Paih,
sportest with Thy Consort in the solitude of Sahasrara the
Thousand-Petalled Lotus (above in the head).

Notes: In this verse Svidhisthina is placed after
Manipiira, whereas in the usual order it is just the reverse.

SAUNDARYA-LAHARI 39

Tt is explained that this is done to keep the Elements in their
evolutionary order. For further explanation see Introduction
to Verse 39.

The meditative or Samaya adoration of Tripurasundari,
is what is described herein. It consists in the awakening of
the Kundalini and directing that Power to the Sahasrara in
the head. Kundalini is the Sakti or Power of the Jiva (or the
Individual Spirit). The Jiva is a part of Siva, the universal
and transcendent Spirit, and Tripurasundari is the name of
His cosmic Sakti represented as the Universal Mother who
is adored in this hymn. The Jiva being a part of Siva, His
Sakti is a part of Tripurasundari. It is this Sakti of the
Jiva that is known as Kundalini. Siva as the Jiva is in the
subtle sphere represented by the brain in the body, which is
described technically as Sahasrira or Thousand-petalled
Lotus; and the Sakti of the Jiva, known as the Kundalini, is
resting in the sphere represented by the base of the spine called
Miladhgra, which is also called Trikonpa. It is called Kun-
dalini or the Coiled-up Power, and conceived as a coiled up

- serpent, because the Sakti, having finished the evolution of the

body together with the nervous system and the subtle body
of the Jiva, has become contracted, as a result of which the
Jiva is established in body-consciousness and awareness of
the physical world as the sole reality. The Jiva in this state
is in the imprisonment of the nervous system and apprehends
Reality only through it. Now this state is the state of ignor-
ance and involvement in Samsira. The spinal column is
what connects the Siva as Jiva in the brain with his Sakti as
Kundalini, and spiritual enlightenment comes when the
Sakti, which is sleeping or lies contracted in the Malddhara,
is roused up and enabled to unite with Siva in the Sahasrara.
The Samaya or internal worship of Sakti consists in this

awakening of Her through concentrated meditation and
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uniting Her with Siva. This is what is described in this
verse.

In this process the nervous and psychic structure of the
human personality are involved. The brain, the seat of
Siva, is what makes knowledge (Jfiina-gakti) and action
(Kriyi-éakti) possible. The impulses connected with the
above functions come from the brain, and travel through two
main Nadis (nerves), which proceed through the left and
right sides of the spine. They are called Ida and Pingala,
and are, or correspond to, the afferent and the efferent nerves
of modern physiology. Through the Ida, sensations of external
contacts by the senses are carried to the brain, and through
the Pingala the reactions of the self-conscious principle in the
brain are communicated to the mind and senses. They thus
link the brain centre with the base of the spine where Kundalini
is resting. Besides, from them proceed all the subsidiary

nerves to all parts of the body conveying all the sense impres-

sions to the brain and the reactions of the brain centres to
them, resulting in knowledge and action.

Between the Ida and the Pingala, through the centre of the
spine runs another nerve, the canal centralis. In the Yogic
language of India this nerve, or what psychically corresponds
to it, is called Susumna (also Kula-patha}. The Susumna or the
canal centralis is considered hollow according to the Yogins.
But if it is identical with the central canal running through
the spine, it is not hollow but full of what is called the spinal
fluid* It is called hollow probably because it is not con-
stituted of nerve fibres like the other nerves, or it, like the Ida
and the Pingala, is a psychic conception. Susumna is closed at
the bottom and is inactive in man in ignorance. Now the

*The reader is requested to read an article, given as
appendix, for the modern anatomist’s view on these questions.
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psychic process involved in spiritual enlightenment consists
in the opening of the closed orifice of the Susumna by restrain-
ing the flow of energy through the Ida and the Pingala. Thisis
achieved by the restraint of respiration through the practice of
Pripayama, or the concentration achieved through the intense
devotion of the Bhakta or the Vicara (discriminative process)
of the Jiani. The collected and concentrated energy strikes
on, and awakens, the Kundalini, which thereupon rises up
through the hollow mystic path of Susumna, piercing its
bottom, which is closed in the state of ignorance. In its
upward flow, the awakened Kundalini draws up all the life
forces in the parts of the body below, leaving those parts cold.
For, all those life forces are only emanations from the Kunda-
lini. It is only when the Susumna is thus opened and the
psychic energy restrained from its course along the Ida and
the Pingala, and made to go up the Susumna towards the centre
in the brain, that consciousness is released from the imprison-
ment of the nervous system, which the Spirit as the Jiva has
evolved for close association with material Nature.

The awakened Kundalini in the course of its rise touches
and brings into operation the six psychic centres (Cakras or
Plexuses) corresponding to six points along the Susumna.
These six Cakras (Plexuses) are represented as lotuses with

- drooping petals. The lowest at the level of the anus, is called

Maladhira, represented as a lotus with four petals, wherein
Kundalini dwells contracted or asleep in the state of ignorance,
It is formed of Prthvi-tattva (Earth Element). Earth is also
the last evolute of Prakrti (Nature), after producing which the
creative power remains contracted or coiled up as the Kunda-
linl. Above it, at the level of the genitals, is Svadhxs[:hqna a
lotus with six petals. It is made of  Agni-tattva (Fire
Element). Above it at tlie level of the navel is the Plexus
known as Manipira having ten petals and composed of Jala-
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tattva (Water Element).¥ Above that at the level of the heart
is the Plexus called Anzhata, a lotus of twelve petals, consisting
of Vayu-tattva (Air Element). Above that at the level of the
throat is the Visuddhi-cakra, made of Akaga-tattva (Sky
Element), pictured as a lotus having sixteen petals. Above
even that, at the level of the eye-brows is the A jiz-cakra as a
two petalled lotus, composed of the Manas-tattva (Mind
Element). Beyond that i.e. above the Kula Path at the level
of the middle brain is the Thousand Petalled Lotus known as
Sahasrira, which is the seat of Siva.

Now the roused up Kundalini, touching each of these
Cakras or Plexuses, rises up and unites with Siva in the
Sahasrara. As the Kundalini touches them, each of the
lotuses is said to blossom, and reveal before the Jiva totally
new and subtle dimensions of Reality. The gross world,
which we are now aware of, is the vision of Reality when the
Kundalini is at the lowest Cakras, the Mulidhira, and
Svadhisthana. This gross world is perceived in the Maha-
kasa, gross space. Subtler and subtler realms of Bliss-
Consciousness subsisting in the new dimension of Cittdkisa
(mental space) and Cidikisa (spiritual space) are revealed as
the Kundalini touches and awakens the higher and higher
Lotuses or centres. These seven centres, itissaid, are related
to their respective levels of consciousness in the cosmos,
These levels are described as the seven regions, increasing in
subtlety from the earth—the Lokas known as Bhi, Bhuvar,
" Suvar, Mahar, Tapa, Jana, and Satya. The centres from
Miladhara upwards are levels from which one can relate
oneself to these subtle planes of consciousness. The visions

*In the usual way of enumeration, Svadhisthana comes
earlier and Manipara afterwards. But in Saundaryalahari
it is reversed to keep.up the evolutionary order of the Elements
as stated earlier in this note, Cf, introductory note to Verse 39.
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of the Deity that come to one are desqribcc‘: in Verses .36 to
41 of the Text. When the Kundalini is united with Swai in
the thousand-petalled Head-lotus‘known as the Sahasrara,
the higher evolution of the Jiva 1§ .complet'ed anld Absolute
Consciousness, which is Absolute Bliss too, 18 atta:med by tl}e ;
meditating aspirant. This union takes p%ace in the still
subtler dimension of Cidakaéa (Pure Consciousness). ‘When
the Kundalaini comes down to the lower 1evels‘agam,'the
Samadhi "ends and the earth consciousness is again attained
as stated in the next verse. .

The Sri-Cakra, which forms the Yantra (the diagrammatic
symbol) for worship, is the symbol of the ThOURa_nd-petaH(fd
lotus in the brain, the centre of Siva. The six psychic
centres through which the Kundalini passes are also 11:;cluded
in the §ri-Cakra, these being the grosser manifestations of
$iva-Sakti until they present themselves as the grossest
evolute, the Element Earth. The various parts of the diagram
known as Sri-Cakra, which is of high esoteric significance,
stand for all these evolutes, which are calculated as twenty-
five in number. The external worshippers or the Kaulas
use a modified form of it as the symbol of worship of Siva-
Sakti, whereas the pure Samaya or meditative worshipp;rs
try in meditation to rouse the Kundalini and unite her \:"vrch
$iva, as described in the verse. There is however a Miéra
or mixed intermediary form of worship where external
symbol and meditative processes are used for worship together
with Mantras. This seems to be what most people follow.
There are very few aspirants capable of pure meditative
adoration. ;

Tt will be relevant to point out here that there is a view
that it is not proper to identify the Yogic Cakras, Nadis etc.,
with the anatomy of the spinal column and the brain as un:%er-
stood in modern science. For, the modern anatomical
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descriptions of these regions vary very much from the Yogic.
So the more cautious attitude is only to maintain that there
is only a correspondence and not identity, the Yogic centres
being in the Siksma or subtle body. For the anatomy of
the spinal column from the point of view of modern science,
see Appendix.

10

The descent of the Kundalini after Samadhi to the
Miaiadhara is described in this verse.

AT Aoy rea-famrferd:

st feearmit gl e |

HATq T Ji or-faw-megz-aay

TR e eafufy gages gafefo

Sudha-dhari-sarais carana-yugalantar vigalitaip
prapaficam sificanti punar api ras’amnaya-mahasah ;

avapya svam bhitmim bhujaga-nibham adhyusta-valayam
svam atmanam kytva svapisi kulakunge kuharini.

10 Drenc!ﬁng the whole manifested multiplicity (the
prapaiica, here meaning the seventy two thousand Nadis
of the Jiva) with the nectar flowing from Thy feet, Thou
(the Kundalini representing Tripurasundari) descendest
from the exuberance of the Nectarine Radiance of the
Moon (here the Sahasrira where the Kundalini unites with
Siva) into the holiow of Thy own sphere in the Maladhara
at the lower end of the Susumna, assuming Thy serpen-
tine form (of three and a half coils) and sleepest therein,
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Notes: As a result of the successful performance of
the Samaya or internal worship of Sakti through meditation,
the Kupdalini, which is only another name for the Sakti of
the individual Jiva lying dormant in the Malddhara, is
awakened and made to pass through the six plexuses(Cakras).
As it passes through them, different subtle dimensions of
Reality become open to the Jiva, and finally when the Kunda-
linT reaches the Sahasrara, the Thousand-petalled Lotus in the
brain, perfect Samadhi ensues. This is referred to in the
previous verses as “Thou sportest with/Thy Consort in.the
Lotus of Sahasrara.”

The Sahasrara is in this verse described by the expression
Rasamnaya-mahasah—the Nectarine Radiance of the Moon.
According to the science of Yoga, the head is called .the
sphere of the Moon. In that sphere is the Sahasrara or the
Thousand-petalled Lotus, within which is the Sri-Cakra. The
centre of the Si1i-Cakra, the Bindu, is the place of the Devi
in union with Siva. The shower of nectar emerging from
Her feet saturates the whole body-mind of the Sadhaka
with bliss. '

From the Sahasrara the Kundalini again descends to the
Mailadhara, if she is still in identification with all the past
impressions and tendencies born of the Karmas of the Jiva.
It is probably for this reason that Swami Vivekananda describes
Kundalini in his Raja Yoga thus: “Now the centre where all
those residual sensations are, as it were, stored up, is called
the Muladhara, the root receptacle, and the coiled up energy
of action is Kundalini ‘the coiled up!?”* Only in the case of
those whose minds have been erased of all impressions, does
the Kundalini remain in complete absorption in Siva in the
Sahasrara and the Samidhi remains spontaneous and con-

tinuous and even irrevokable. That is probably why Sri

Ramakrishna, whose mind was free from all desires, and was
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naturally tending to Samadhi, created artificial desites like,
I want to see so and so’, ‘I want to eat such and such a thing’
etc., in order that they might exercise a downward puil on
the Kupdalini and prevent her absolute mergence in Siva.
Regarding this subject of the rousing of the Kupdalini

and her descent, it will be relevant to quote Sri Ramakrsna’s .

views on it, as the Master is expounding it from his own
experience and not from mere book lore. In the Gospel of
Sri Ramakrishna (Vol. I, p. 499) he says: “Yoga is not
possible if the mind dwells on Kamini-Kéficana (lust and
gold). The mind of a worldly man generally moves among
the three lower centres—those at the navel, at the sexual
organ and at the organ of evacuation. After great effort and
spiritual practice the Kundalini is awakened. According to
the Yogi there are three nerves (Nadis) in the spinal column
—TIda, Pingala and Sugumna. Along the Susumna are six
lotuses or centres, the lowest being known as Muladhdra.
Then comes successively Svadhisthana, Magipira, An3hata,
Viguddhi and Ajid. These are the six centres. The Kunda-
lini, when awakened, passes through the lower centres and
comes to the Anzhata, which is at the heart level. It stays
there. At that time, the mind of the aspirant is withdrawn
from the three lower centres. He feels the awakening of the
Divine Consciousness. In mute wonder he sees that radiance
and cries out: ‘What is this! what is this!.’

“After passing through the six centres, the Kundalini
reaches the Thousand-petalled Lotus known as the Sahas-
rira, and the aspirant goes into Samadhi.

“According to the Vedas, these centres are called ‘Bhumis’
or planes. There are seven such planes. The centre at the-
heast corresponds to the fourth plane of the Vedas. Accord-
ing to the Tantra there is in this centre a lotus called Anahata,
with twelve petals.

—— e e

il
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“The centre known as ‘the Visuddhi is the fifth plane.
This centre is at the throat and has a lotus with sixteen petals.
When the Kundalini reaches this plane, the devotee longs to
talk and hear only about God. Conversations on worldly
subjects, on ‘sex and gold’, cause him great pain. He
leaves the place where people talk on these matters.

“Then comes the sixth plane, corresponding to the
centre known as the Ajid. This centre is located between
the eyebrows, and it has a lotus with two petals. When the
Kundalini reaches this, the aspirant sees the form of God.
But still there remains a slight barrier between the devotee and
God. It is like a light inside a lantern. You may think you
have touched the light, but in reality you cannot because of
a barrier like glass.

“And last of all is the seventh plane, which according
to Tantra is the centre of the Thousand-petalled Lotus (Saha-
srara). When the Kundalini arrives there, the aspirant
goes into Samadhi. In that lotus dwells Sat-cid-dnanda
Siva, the Absolute. There the Kundalini, the Awakened Power
(Sakti), unites with Siva. This is known as the union of
Siva and Sakti.

IR yoos ol In that state the life force lingers for
twenty-one days and then passes out. But Iévarakotis, such
as Incarnations, can come down from this state of Samadhi.
They can come down from this exalted state, because they
like to. live in the company of devotees and enjoy the love of
God. God retains in them the Ego of Knowledge or the
Ego of Devotion, so that they may teach men. Their minds
move between the sixth and the seventh planes.”

Further he says (Gospel Vol. II P. 829): “Sometimes
the spiritual current rises through the spine, crawling like
an ant. Somelimes in Samadhi, the soul swims joyfully in
the ocean of Divine ecstasy like a fish. Sometimes like a
4
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~ monkey, that current suddenly with one jump reaches the
Sahasrara. Sometimes again the spiritual current rises like a
bird hopping from one branch to another. Sometimes the
gpiritual current moves up like a snake going in a zig-zag
way; at last it reaches the head and one goes into Samadhi.
A man’s spiritual consciousness is not awakened unless the
Kundalini is aroused. One’s spiritual consciousness is not
awakened by the mere reading of books. One should also
pray to God. The Kundalini is aroused if the aspirant feels
restless for God. Talk on knowledge from mere study and
heresay! What will it accomplish? :

“Just before attaining this state of mind, it has been
revealed to me how the Kundalini is aroused, how the lotuses

of the different centres blossom forth, and how all this cul-:

minate in Samadhi, This is a very secret experience. Isaw
a boy of twenty-two or twenty-three years old, exactly resembl-
ing me, enter the Susumna nerve and commune with the
lotuses, touching them with his tongue. He began with the
centre at the anus and passed through the centres at the
sex organ, navel and so on. The different lotuses of those
centres—the four-petalled, six-petalled, ten-petalled and so
forth—had been drooping. At his touch they stood erect.

“When he reached the heart—I distinctly remember it—.

and communed with the lotus there, touching it with his
tongue, the twelve-petalled lotus, which was hanging head
down, stood erect and opened its petals. Then he came to
the sixteen-petalled lotus at the throat level and the two
petalled lotus in the forehead. And last of all, the Thousand-
petalled lotus in the head blossomed. Since then I have
~ been in this state.” i
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11

The making of the ér‘l‘-Cakra, which is the most noted
diagrammatical representation of the Devi in Her transcendence
and also in Her cosmic manifestation, and which is meditated
upon in the centre of the thousand-petalled lotus in the head
and also worshipped externally inscribed on a Bhurja-patra
(parchment) or metal, is now described.

qgfe: =itwes: fragafala: wafweda
gfeif: sviRatady geasfat |
FgEcAT LNg-agIA-Far-faasa-
fararfa: ad a@ wom: afkoran:

Caturbhih Sri-kanthaib $iva-yuvatibhih paiicabhir api
prabhinnabhih $ambhor navabhir api mila-prakytibhih ;
catus-catvarimsad vasu-dala-kalasra-fri-valaya-
tri-rekhabhih sardham tava $arana-kowah parinatah.

11 The four éri»Kanﬂlas (Siva-cakras) and the five
éiva—yuvatis (Sakti-cakras) are the mine Mila-prakrtis
or basic manifestations, and these are apart from Sambhu
(the Bindu or small circle in the centre), Then there are
two lotuses, one of eight petals and another of sixteen,
besides three surrounding circles and three lines. This
forms Thy mansion with forty-four Konas (triangles).

Notes: |. There are two schools of the Sakii
Cult known as the Samayacarins and the Kaulas. The
philosophical differences between them are dealt with in the
Introduction, and will be explained also in the comments on
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the relevant verses that are to come. Here their main diff-
erence in the drawing of the $ri-Cakra, also known as Sri-
Yantra, has to be explained. The text of the Saundarya-
lahari is put in such a way that it can be inferpreted as appli-
cable to the practice of both the schools.

In the Samaya version of the Sri-Cakra (known as
Srsti-cakra), the Srikanthas or Saiva triangles are four, and
they are drawn with their apex downward, and the Siva-
yuvatis or Sakti triangles are five with apex upward. The
central small circle (Bindu) is in the quadrangular space in the
middle formed by the intersecting triangles. In the Kaula
version (known as Samhira-cakra), the Saiva triangles are
four with apex upwards, and the Sakti triangles are five with
apex downwards. The Bindu (the small central circle) is
in the small central triangle with apex downwards.

These nine triangles are to be distinguished from Sambhu,
or the Bindu {the central circle), which represents Siva-Sakti
in union, known technically as Sadakhya-kald, out of whom
have come all the cosmic manifestations represented by the
four Srikanthas and the five Siva-yuvatis, which are placed
in juxtaposition to indicate that Siva and Sakti are both
involved in creation. These triangles together are called the
nine Mila-prakrtis, because they represent the Source Sub-
stance of the whole Cosmos. This Mala-prakrti, according
to the Sakta philosophy, is said to consist of twenty-five
categories representing Sakti and Siva in evolved state.
These, as counted from the gross to the subtle, are: The five
gross elements, the five Tanmatras, the five organs of percep-
tion, the five organs of action, Mind, Maya, Suddha-Vidy3,
Mahegvara, and Sadasiva, According to other enumera-
tions there are many more categories. These are to be taken
as included in the twenty-five.

These nine triangles constitute the core of the Sri-Cakra.

SAUNDARYA-LAHART 51

They form forty-three Konas (triangles)—one in the central
triangle (trikona), eight in the first figure surrounding it
(astakona), twenty in the next set of two surrounding figures
together (dasara-dvitaya) and fourteen in the last figure
(caturdasdra). Thus we get forty-three Konas. To this is to
be added the central circle (Bindu). Thus we get the 44
items forming the central core of Sri-Cakra mentioned in the
verse as Sarana-kopa (abode) of the Devi.

Besides, there are in the diagram of the Sri-Cakra surroun-
ding it, the two sets of lotuses (padmas), one consisting of
eight petals (asta-dala) and the other of sixteen (sodase-dala),
the three circles (vrtta-traya), and the three boundary lines
(bhipura-traya). These external portions are regarded as
merged in the triangles forming the core of the Sri-Cakra—
the first (i.e the asta-dala) in the central triangle (frikona),
forming the core of the Sri-Cakra, the second (sodasa-dala)
in the eight-cornered figure (asrakona), the triad of circles
(vrtta-traya) in the two ten-cornered figures (daddra-dvitaya)
next to it, and the fourth (bhipura-traya) in the fourteen-
cornered figure (catur-dasdara) next to it.

In the Tantrika tradition there are three kinds of symbols
for the Deity. These are the vigrahas or images, the Yaniras,
(also known as Cakras or the geometrical designs) and Mantras
or the sound symbols. Of these, the first two are worshipped
externally, and the last used for communion through silent
repetition (Japa). The Uttara Kaulas or Gaudiya Saktas
consider the body also as a symbol of the Devi for worship.
A symbol is considered as identical with the Devati. Of
all the Yantras used for the worship of the Devi, the Sri-Cakra
(Sri-Yantra) is the most famous, and all initiated followers
of the Devi cult will have it drawn or engraved in metal,

Jbark etc. and established in a place for periodical adoration.
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Besides the distinction of Srsti-cakra and Samhiara-cakra,
there are three ways of designing the Cakra according to
three different traditions which are called Meru-prastara,
Kailasa-prastara and Bhaprastara. In the design and
placement of thevarious deities in different parts of the Cakra
as also in worship, there are differences in these traditions.
In the centre of the design, in the Bindu s placed Devi
Tripurasundari or Sri-Vidya as one with Siva, and-in
the other parts of the Cakra, the Devis emanating from
Her.

The Sri-Cakra is considered a complete representation
of the Devi in the transcendent and the evolved conditions.
Thus the Sri-Cakra represents Siva-Sakti, on the one hand,
as the Sahasrara or the Thousand-petalled Lotus in the brain,
and, on the other, as the evolved categories of the mind and
the five elements— Akasa, Vayu, Agni, Apah and Bhih, which
are the constituents of the six Lotuses (the plexuses) through
which theKundalini rises to the Sahasrara in her course through
the Susumna. "They are included in the $ri-Cakra, worshipp-
ing which is equal to adoring the Devi in all the Lotuses

and the Sahasrira. Besides thus representing the microcosm

(the individual), the Sri Cakra stands also for the macrocosm
(the whole universe extended as all the spheres) with the Devi
as‘its source. The various elements constituting the Lotuses
are Cosmic Elements too. Thus the Sri-Cakra also stands
for the Devi or Sakti evolved as the universe. The Sri-

Cakra is thus in every way considerd the highest symbol for

the adoration of the Devi. 1t is therefore called the Abode of
Siva-Sakti or sometimes their Body:

Further, about the symbolism of Sri-Cakra, Arthur
Avalon states as follows in his translation of Anandalahari:
In Kamika, a Mantra-sastra, the human body (the microcosm)
as dlso the whole universe (or the macrosm) is taken to be the
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éf1-Cakra and their correspondence is given according to the
Kaulas as below:

Microcosm
Five Sakti angles Four Saiva angles
1. Twvak (Skin) 6. Majja (Marrow)
2. Asrk (blood) 7. Sukla (Semen)
3. Mamsa (flesh) 8. Prana (Vital force)
4. Meda (Lymph) 9. Jiva (Soul)
5. Asti (bones)

Macrocosm

Siva angles
Maya, Suddha-Vidya
Mahesvara and Sad3éiva.

Sakti angles
Five Bhiitas, five Tanmatras,
five Karmendriyas,
five Pranas and Manas

Standing outside these twenty-five categories are two:

(1) Maya in combination with Mahesvara turned into the
Jiva the spirit in bondage, and (2) Suddha-Vidya in union with*

Sadaéiva become the Kald known as the Sadakhya represented
as the small central circle in the Baindavasthana. The Sida-
khy3, the source of all categories, is the pre-creative state of
Siva-Sakti in union, preparatory to the separation as Prakaga
and Vimarsa (Subject and Object). It transcends all the

" Kal3s. Nida, Bindu and Kala are the three stresses in the

process of the Subject-Objectless Reality polarising into the
Subject and the Object. The three Puras are these three
stresses and Tripurasundari is the Divine Sakti transcending
the three stresses but yet expiessing and embodying them.
The three stresses go together, though they are analysed as
three. The creative will “May I be many’ is the vibration
technically termed as Nada (cosmic sound). In if is involved
the other stresses called Bindu, and Kali. It is the state

- wherein the Prakida and the Vimarda, the Subject and the

Object, begin to be distinet but not divided. The Object or




54 SAUNDARYA-LAHARI

the This-sense is the Vimarsa, the Reflector, whose presence
alone makes the Pure Consciousness or Prakada realise
Himself as the ‘I’. That is why the Devi is called in verse 7
as Siva’s ‘@hopurusika@’ i.e, Pride, the I-sense embodied. The
appellation Sadikhya applied to Her means, Sat dkhyd yatalh—
that state in which there is the first notion of being, i.e. the
world experience with this notion of ‘T am’.
The meditation on Tripurasundari as practised by some,

is as follows;

Bdlarkayuta-tejasam tr-nayanam raktambgrolld-sinin

nan’alamkyti-r@jamana -vapusarn  balo 'durat-sekharam

hastair iksu-dhanus srinim suma-sar@n pasas muda bibbratiii

Sri-Cakra sthita-sundaris tri-jagatam adhara-bhitam smaret

“Possessed of the radiance of a thousand morning suns;

having three eyes; resplendent in Her cloth of reddish tinge;
with Her form beautified with various decorations; wearing
a crown with the crescent moon in it; sporting in Her hand
a bow of sugarcané, goad, arrows of flowers and a cord—on
the Divine Beauty of this description dwelling in the middle
of S$ri-Cakra supporting all the worlds, I meditate.”

- In verse 7 another meditation on the Divine Mother in
Magipira-cakra has been given.

12

The splendrous beanty of Tripurasundari is described
figuratively,

adig dived gigafafe= geifag
FateET: Foqra wawfy fafefa-agaa:
AT FATERCAAAT e AT
anfa-desamfy frfor-agsa-aadiq 0
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Tvadiyam saundaryam Tuhina-giri-kanye tulayitum

kavindrah kalpante katham api Viriiici-prabhytayah ;
yadé!oka’utsukyéd amara-lalana yanti manasa
tapobhir dus-prapim api giria-sayujya-padavim.

12 O Daughter of the Mountain of Snow! The grea-
test of poets like Brahma—in trying assiduously to portray
Thy beauty, fail to find any other object to describe it
through comparison. Kor, even the heavenly damsels (who
are the most noted entities available to compare in respect
of beauty) attain, out of their eagerness to experience Thy
beauty, only to an,imaginative identification with the State
of Oneness with Siva, which is difficult to gain even by
severe ansterities. (They seek to do so because only
Thy Eternal Consort Siva has the privilege of absorption
in Thy beauty, and oneness with Him alone can help one

experience it.)

* Notes: The verse attempts to describe the incom-
parableness of the beauty of the Devi through a highly indirect
poetic device. The heavenly damsels are the most beautiful
beings known to poetic fancy. When the poet seeks to
describe the Devi’s beauty by comparing it to theirs, he finds
that this will be most inappropriate. For, these damsels,
absolutely dissatisfied with their own beauty and desiring to
enhance it, find that the only way for it is to become parti-
cipants in the Devi’s beauty vicariously by medi ating on Siva
and attaining to oneness with Him, the Devi’s Eternal Consort,
who alone has a full experience of Her beauty and is steeped
in it.

In this connection it will be worthwhile to note what
$r1i Ramakpsna says about the beauty of Tripurasundari.
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Swami Saradananda says in his biography of the Great
Master: “The visions of Gods and Goddesses he had were
numerous; ranging from the two-armed to the ten-armed
forms of the Mother. ............ Although all the forms of
the Mother were extraordinary in beauty, the Master main-
tained that they were not worth comparison in that respect
to that of Rajarajesvari, otherwise called Sodadi (the same
as what is known in southern tradition as Tripurasundari).
The Master said about Her, “I saw in a vision the beauty of

the person of Sodasi, which melted and spread all around”

illumining the quarters.”” (The Great Master).

13

How for those who seek it, the grace of the Devi can
enchance their attractiveness, is described in rather erotic
terms (Srsgara) common in Todian poetics:

7% qutaid agafatd aHy &
aEinEe qfaa-agarala wa
TagvitaeaT: Fasan-faaa-fagar

geTq geewrseal fanfag-gman gaaa: n

Naram varsiyamsam nayana-virasam narmasu jajam
tava’panga’loke patitam anudhavanti $atasah;
galad-veni-bandhah kuca-kalasa-visrasta-Sicaya
hathat trutyat-kanicyo vigalita-dukala yuvatayak.

If Thy gracious side glance falls on even a very

decrepit old manwho is ugly to look at,and whose erotic
sensibilities are dead, he will be followed in all haste in

—
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their hundreds by love-lorn young women having th i

locks scattered, their rotund breasts exposed by the

loosening - of their brassieres, and their girdles suddenly
broken in excitement, thus letting their wearing clothes slip

down.
14

This verse describes how the Divine Mother Tripura-
sundari is both transcendent and immanent.

faret wzgaTag-fgamfas-aaw-gaw

gard grafoz-a ~oT-E e |

fafy frnefana-wafa = agafeiiaa
wgET-ERaT-Aegaft a9 qEES-gIE 1 9¥
Ksitau sat-pascasad dvi-samadhika-panicisad udake
hutase dva-sastié catur-adhika-paicasad anile;

divi dvik-sattrimé$an manasi ca catuh-sastir it ye
maydakhas tesam apy upari fava padambuja yugam.

In the Bindu in the centre of the Sahasrara is Thy
transcendent Station (padambuja-yugam or pair of lotus
feet) far above the Cakras to which Thy Rays (or luminous-
manifestation as Saktis) reach in the following combinations
—fifty six in the Maladhara which partakes of the character
of Prithvi (Earth Element), fifty-two in Maniptira which
partakes of the character of Jala (Water Element), sixty

two in the Svadhisthana which partakes of the character
of Agni (Fire Element), fifty four in Anahata which partakes
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of the character of Vayu (Air Element), seventy-two in
Visuddhi which partakes of the nature of Akasa (Ether
Element), and sixty four in Ajia which partakes -of the
character of Manas (Mind).

Notes: The functioning of Tripurasundari the Divine
Mother, who is the source of the totality of the Cosmos or
Macrocosm (Brahmanda) as also of the individual body-mind
Microcosm (Pindanda), is described here in terms of Her dia-

grammatic symbol, the Sri-Cakra, which stands for Sahasrara,

the Thousand petalled Lotus in the brain, the centre of which,
known as Bindu, is the seat of Tripurasundari. That centre is
indicated in the verse as padambuja-yugam or pair of lotus
feet, here translated as Thy Station. From here 360 Rasmis or
Rays are said to proceed to the six Cakras beginning with
Miuladhara, which are indicated in the verse by the names of
their constituent elements like Prthvi and so on. Rays
(Ragmis) are the potencies of the universal Sakti, Tripura-
sundari. All the Cakras have an individual reference and
also a cosmic reference, In the cosmic sense the 360 rays
are the various Mother-powers, all manifestations of Tripura-
sundari, by whom the various dimensions of the Cosmos
are controlled and upheld. In the individual sense the 360
Rasdmis are the main nerves proceeding from what corresponds
in the nervous system to the six Cakras in the Susumna and
expands as the 72,000 nerves (nddis) controlling the body
according to the Pauranika and Tantrika conceptions. They
all have their source in the regions corresponding to the six
Cakras, which are referred to in the verse by the names of the
Elements, of which they are constituted. Thus the verse

describes Tripurasundari as the Supreme Mistress of the -

Macrocosm (Brahmanda) and the Microcosm (Pindinda).
Just as the sun is the centre and support of all the rays radiating
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from it, Tripurasundari is the centre and support of the whole
cosmos as also of all individuals constituting it.

15

How poetic faculty is stimulated by contemplation of
Tripurasumdari is described below:

FEvvHeeAT-ggt Niaga-sEwE-Aget
FE-FTE-ATN-EH g feHhT-Feam-HIw |
aFe @ A HAfRa qai afazad

-stre-Erer-Regfier-gaom: s o qun

Saraj-jyotsna-suddham Sasi-yuta-jata-jata-makutam
vara-trasa-trana -sphatika-ghutika-pustaka karam;
sakyn na tva natva katham iva satam sannidadhate
madhu-ksira-draksa-madhurima-dhuringh phanitayak.

How can torrents of words, excelling even honey, milk
and grapes, help flowing from the mouth of good men who
but once make prostration to Thee who art endowed with
the lustre of the autumnal moon, who art holding Thy twe
hands in the pose of granting boons and offering protection,
and sporting in the other two a rosary of crystal beads and
a book, and who wearest the crescent moon in Thy crown
of plaited locks!

Notes: Tt is to be noted that the Devi is described here
as holding Her two hands in the pose of granting boons and

offering protection, whereas in Verse 7, she is described as
having the distinguishing feature of not demonstrating her
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possession of such powers by any pose of hands, like other
Deities. The explanation may perhaps be that these two verses
refer to two different conceptions of the Mother.

16

Again the worship of the Devi as Aruna, the Crimson-
coloured Goddess, is praised as the means for attaining great
literary proficiency and poetic genius,

FAE(TT A - HHAAA-ATAAT-T I

AR ¥ e wiafaanonie was |
fatefa-Saea-raena-rgraga-
wrw-attatasafa aal st 1 95 0

Kavindranam cetah-kamala-vana-bal’ atapa-rucim
bhajante ye santah katicid arunam eva bhavatim;
virifici-preyasyds -tarunatara $ragara-lahari-
gabhirabhir vagbhir vidadhati satam ranjanam ami.

O Mother, Thou Aruna, the Crimson-coloured God-
dess, art like the light of morning’s rising sum to the lotus
flowers constituted of the minds of gifted poets (helping,
as Thou dost, their poesy to blossom forth). Therefore,
those devoted men who adere Thee become capable of
delighting the minds of assemblies of literary connoisseurs

with the majestic flow of their words surging like waves-

of erotic sentiments emanating from youthful Sarasvati,
the Goddess of Learning,
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17

This verse along with the previous two is concerned with

_ meditation for those who desire great literary excellence,

afaafr-atat afr-afu-foare-wg-sfafa-
Sfregratto-teat g sl afgsqafa o
q wal sreawi wafq vgail wigfata-
Fefw-afadal-aa - FRAEE-AgE 1 g |
Savitribhir vacam éas’f-maztf—éifé—bfmﬁga—mcibkir '
vasiny’adyabhis tvam saha janani samcintayati yah;
sa karta kavyanam bhavati mahatam bhangi-rucibhih.
vacobhir vagdevi-vadana-kamal’amoda madhuraih.

O Mother! Those who meditate on Thee in association
with Vasini and allied Deities—who are all the sources of
speech and whose radiance resembles the lustre of freshly

cut Candrakanta gem (moon stone)—can become the
authors of poetical works as delightful as those of great -

~ ones (like Valmiki and Kalidasa), and sweet with the frag-

rance of the mouth of Sarasvati, the goddess of poesy and
learning.

Notes: Vagini, Kameévari, Modini, Vimald, Arupi,
Jayini, Sarvegvari and Kaulini are the eight deities who are
referred to as the sources of speech and therefore as aspects
of Sarasvati who is the Deity of speech. These eight Deities
preside over the eight group of the letters of the alphabet—
a-, ka-, ca-, {a-, ta-, pa-, ya-, sa-, and £a. They have all their
respective places in the: sn-Cakra ' Meditation on Tripura-
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sundari as including in Herself all these Deities is recommended
for the growth of poetic capabilities. ‘Fragrance of the
mouth of Sarasvati’ means that the poet-devotee will be like
an embodiment of Sarasvati Herself in respect of literary
excellence.

18

In this and the following verse are described certain medita-
tions that make one extremely atéractive fo women.

- agsoETwe aRu-axin-siacfouta-

fde wal-get-refowfa wai ewfa @ 0
WETET ACT-FAZICO-TTAA-AAAT:

adrgrar avan wfa wfa @ fato-afas: nqsn

Tanuc-chayabhis te tarupa-tarani-Sri-saranibhir
divam sarvam urvim qrunimani magnam smarati yak;
bhavanty asya trasyad-vana-harina-$alina-nayanii
sahorvasya vasyah kati kati na girvana-ganikah.

How can numerous celestial courtesans like Urvasi |

with eyes resembling in beauty those of timid does of the
forest, help being attracted by a person who meditates on

the beauty of Thy form which bathes the heaven and the

earth in its crimson radiance resembling the rising sun.

Notes: The verse does not mean that a devotee as des-
cribed above attracts women consciouly or runs after them.

He becomes so attractive in form that women may run after
" him, but he remains unperturbed and looks upon all their =
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attractiveness as a trifle, having experienced the divine beauty

of the Mother.
The same subject (Madans) as in the above is dealt with
in another meditation:

ga farg FEAT FAYTAL-TAE qRE

g eamEn gRAlgle § APRuwan |
a @ den "afa afwan geaafasy
faeiaraeny SRl TEE-EIAgaE 1 R |

Mukham bindum kytva kuca-yugam adhas tasya tad-adho
har&@rdham dhyayet yo Haramahisi te manmatha-kalam ;
sa sadyal samksobham nayati vanita ity’atilaghu

trilokim apy’asu bhramayati mvindu—smm-yugfim.

O Consort of Hara! A votary who thinks of a woman’s
face in the Bindu (the dot in the triangle), her twin breasts
below it and ‘the half of Hara’ (harardha), still below, and
contemplates Thy Manmathakald on those spots (and thus
gets identified with her in meditation) will quickly stir the
mind of any woman. This indeed is a trifle for him.
For, in no time he can fascinate even the Triloki (the
three worlds counceived as a woman) with the sun and moon
as breasts.

Ndtes; To many, meditations of the type given in this
and the previous two verse may look jarring in a devotional

text like the Seundaryalahari. Tt may not appear so, when it
55
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is remembered that the Sakti cult stands for Bhukti (enjoyment)
and Mukti (liberation). The Vedic religion stood for all the
four values of life—Dharma, Artha, Kima and Moksa. So
meditation suited for aspirants after all these values are
found in this hymn. Pure devotees need not adopt them.

There is also another view about this meditation which
is called Kamakala-dhydna. According to this view the medita-
tion is really on the form of the Devi and the purpose of it is
the overcoming of Kama or sexuality, just as the Bhagavata
claims that the devout study of the Rasakrida episode in the
Bhagavata with full faith in the divinity of Krspa is Hrdroga-
éamanam (what leads to the erasing of the universal disease of
the heart, namely, sexuality). It is probably with reference
to this view of the verse that Sri Sankardcarya says in his
Devi-bhujanga that by identifying oneself in meditation with
the Devi’s parts, one gets identification with Her. The verse
runs as follows:

- Mahd-mantra-rdjanta-bijam pardkhyam

svato nyasta-bindum svayam nyasta-hardam;

bhavad-vaktra-vaksoja-guhy’abhidhinam

svariipam sakrd bhavayet sa tvam eva

20

Meditation for gaining other exiraordinary powers are '

given in the following verse:

fava-agy: fEeu-fageragate

gfe mraw fgrmctaar-giataa o

q qui 39 gaafa agearfad 9
ST ST GEAfa garar-fazar ugon
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Kirantim aigebhyah kirana-nikurumba’myta-rasam

hrdi tvam adhatte hima-kara-$ilamarthim iva yah;
sa sarpanam darpam Samayati Sakunt’adhipa iva
jvara-plustan drstya sukhayati sudhadhira-siraya.

He who meditates on Thee, who sends forth luminous
waves of Bliss from Thy body as an image of moonstone
does, will be capable of humbling the pride and ferocity of
serpents by his mere look, like Garuda himself. Nay, like
the nectar-showering Nadi (nerve), his look can cure any
ailment, including the afflictions of fever.

21

The meditations described earlier are for persons prompted
by worldly desires—the pursuit of Artha and Kama. In the
following verse is given a meditation for men of purified mind
who seek Moksa or liberation from the clutches of materia-
lity.

afesqrar-ardl qua-win-Tam-wdl
fRwoori qoorrRegaft sWAET @ w0 |

- wgiaAEsat glea-asde awan

Agrea: wegeal qufa aonigE-aEds n Ry N

Tatil-lekha-tanvim tapana-$asi-vaisvanara-mayim
nisannam sannam apy upari kamalanam tava kalam;
maha-padma’tavyam mydita-mala-miyena manasa
mahantalk pasyanto dadhati paramahlada-laharim.
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The noble spiritual aspirants, whose minds are free
from impurities like lust and greed and from the hold
of Maya consisting of ignorance, egotism and the like, are
Glled with thrills of spiritual Bliss by experiencing Thy
lightning-like Kala (Sakti in union with Siva known as
Sadakhya) in the core of the Thousand-petalled Lotus,
which transcends the six lotuses beginning with the Muala-
dhara inclusive of Thy manifestations as fire, sun and
moon in them.

Notes: The lightning-like Kala referred to here is
Sidakhya-Kald, which is a special technical expression to
denote the Sakti in the creative role, known also as Maha-
tripurasundari. For a detailed exposition of the mean-
ing of the concept, reference may be made to Notes on

Verse 35.

The six lotuses beginning with the Mulddhara are
explained in the notes on verse 9. The Maualadhara and Svi-
dhisthana are grouped together as the region of darkness
where the Devi manifests as Fire. This region terminates
in Brahmagranthi (the knot of Brahma). The significance of
Granthis is probably ‘a level of consciousness’. Brahmagranthi
is the terminus of physical consciousness. The two Cakras

above it, the Manipara and the Anahata are terminated in

Vispu-granthi, which is the region of Sun and therefore of
light. The two Cakras above it, the Visuddhi and the Ajia,
terminate in Rudragranthi. It is the region of the Lumi-
nous Moon. Still above is the thousand-petalled lotus,
the abode of Siva-Sakthi as the Creative Stress known as
Sadakhya-Kali. That transcendent plane is called Jyo-
tirmandala in contrast to the lower spheres.
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22

The supremely gracious nature of the Devi is described
in the verse:
w2 ufy fame gise Tt
= ward areed Faaf wafy afafa a0 )
qiw 5 qeq fanfa fAsegsa-aadt
gga-aﬁa-@ga-@a‘-ﬂwfmrq W RN
Bhavani tvam dise mayi vitara dystim sakarunam
iti stotum vascan kathayati Bhavani tvam iti yah;
tadaiva tvam tasmai disasi nija-sayujya-padavim
mukunda-bmhmendra—spku;awmakuﬁa-nimjita-pad&m.

Whoever, desiring to pray to Thee in terms like ‘Oh
Bhavani. bestow Thy gracious glance on me, Thy servant,
even before he utters ‘Bhavani tvam’ (May T) become Thow’,
Thou art wont to bestow on him the status of oneness with
Thy feet, at which Divinities like Visnu, Brahma and Indra
are performing the lustration ceremony with the brilliance
of their diadems (as they bow down their heads in pro-
stration),

Notes: In the first line of the Verse, ‘Bhavani tvam’ is
in the vocative case, and is part of a prayer, addressing the
Devi as ‘O Bhavani or Consort of Siva.” There is a pun on
the word as used in the second line. It is used there as a
verb in the first person of the imperative mood and means—
Bhavani= May [ become tvam = Thou. This conveys the

meaning of the Vedantic dictum ‘That Thou art”. The Devi
is so gracious towards Her devotees who serve Her and
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surrender to Her in absolute devotion, that She bestows on
them much more than they have in mind to pray for. He
prays for Her grace only, but She gives Herself to him by
raising him to Her own Status. This is an emphatic assertion

of the idea that the Advaitic consciousness can be had only

through Divine grace, and not through the scholastic under-
standing of the Mahavakya—Tat tvam asi, or Thou art That.
Sri Ramakrsna expresses this idea beautifully in the parable
of the faithful servant. A gardener works hard and pleases
the Master with the plentiful produce he raises from the
garden. The master, being pleased with him beyond measure,
seats him on his own seat and tells him, “You are as dear to
me as myself.” But if the servant sits on the seat of the
Master without such approval, he will be ejected.
The Advaitic consciousness is thus a gift that the grace of
God alone can give. Texts like the Bhigavata, Adhyatma
.- Rdmayana and Avadhata Gita support this doctrine.

23

The verse that follows is of great doctrinal importance.
@ gear a| qg-wigaa qwan
AN we-TaeafT vg gang |
AR g qEHAAHTTH fawad
FEFEAEAEY Flea-ufrgemagey u 3 0
Tvaya hrtvi vamam vapur aparitrptena manasé
Sarir’ardham Sambhor aparam api $anke hrtam abhiit ;

ydd etat tvadrapam sakalam arunabham trinayanam
kucabhyam anamram kutila-$asi-cagala-makutam.

e e R B P P

4 ol At e e

h“‘"k‘ﬁh w5
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1 have a feeling that, unsgtisﬁed even after having
appropriated the jeft half of Sambhu .(Siva) as Ardha-
narisvara, (a form half man and half woman), 'I'h{)}l ha_st
also invaded his right half; for Thy form that slm{es in
my heart is totally crimson in complexion and slightly
bent by the weight of the two breasts, besides having three
eyes and the crescent moon in the diadem.

Notes: In the Ardhanariévara (androgyne) form, Siva’s
left side is depicted in the shape of the Devi, in colour, _co‘ntours
etc. appropriate to thoscof awoman.. The Devi and Siva are
conceived here as half and half of the Deity, and thus, Siva
and Sakti are here of equal importance. Prakrti, the Devi,
is here the power of Purusa or Siva, the Absolute Being.
Power and Power-Holder are identical like fire and its brilli-
ance—distinct but not different. The devotee-poet, however,
finds in his meditation that in the form that manifests in his
heart, the features of the Devi like crimson co_mplexion,
breasts, three eyes, the crescent moon in the crown etc., have
invaded and overshadowed the white colour etc. of the
Siva-half on the right, thus making one feel that She has
absorbed Siva intdo Herself. This gives ground to the doctrine
of the Sakta sect known as the Kaulas, who maintain that
in the creative cycle Sakti has absorbed the Siva-tattva, and
She the Sakti alone need be worshipped. In the light of this
and some other verses Saundaryalahari seems to support the
Kaula doctrine. also. See Introduction.

24

The supreme place of Sakti in creation is asserted in this verse.
s avan ghewafa @ woay
faega-dag canfy ag-au-feazaf
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|9t q4: 99 afea-wgoregwts @ faw-
TREHI-AI T armfaaat-siwiaea: uvn

Jagat sate dhatd harir avati rudrah ksapayate
tiraskurvan etat svam api vapur #$as tirayati;
sada-parvah sarvam tad idam anugrhnati ca Sivas-
tavajiam alambya ksana-calitayor bhri-latikayoh.

Brahma brings forth the universe; Hari (Visnu)
sustains and pretects it; Rudra destroys it; and Isa (Mahes-
vara) absorbs all these Deities (including the universe in
involution) into Himself and disappears into Sadasiva (the
Ultimate Category). Then (when it is time for a new
“eycle of creation to begin) Sadasiva, on receiving the
mandate from Thee by a movement of Thy creeper-like
brows, blesses (i.e. manifests and restores) them into
activity (as before in the previous cycle). ;

Notes: The theory of creation held by all Vedantic
sects, as also by Buddhists and -Jains, is cyclic and evolu-
tionary. There is no first creation and a final destruction.
Creation is only a projection of the universe out of the state
of involution in the first cause. These periods of mani-
festations and dissolutions are called Kalpa and Pralaya,
each -fasting for billions of human years. Generally in
most cults the elements all dissolve in Prakrti and Prakrti
begins to evolve the categories that go to make up the
universe, Here in this verse, which upholds the Sakti cult,
Sakti seems to be differentiated from the Prakrti, and made
into the ultimate principle in the creative cycle. Prakrti
dissolves in Sadasiva, who is distinguished from Rudra the
destroyer, :
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The Devi is dfstinguished from Prakrti as being the
Supreme Power (Sakti), of whom Prakrti can only be an effect.
It is She who orders the creative process and Sadigiva, who

' conserves all the seeds and tendencies of the previous creative

cycle, only brings them into manifestation. Thus it is She and
not He that fulfills the role that Prakrti performs in other
cults. Sakti is here made the all-in-all in the creative cycle.
1t has therefore been asserted in the very first verse of this text
“United with Sakti, Siva becomes endowed with the power
to create the.universe. Otherwise He is incapable of even
movement.” In philosophical terms we may say that the
ultimate Reality is Being-Will. Without Will, Being is as
good as non-existent. Will is in Being, but it is Will that
makes Being significant. In fact Being and Will cannot be
separated. Though one, they could be distinguished in
thought, and in the Sakti cult Will is taken as all-important
in the creative and redemptive processes. This universal
Will is the Bhagavati, the Divine Mother Tripurasundari.

The conception of the Devi given in this and the previous
verse militates against the theory of the equality of Siva and
Sakti maintained by the upholders of the Samaya doctrine.
At least in places like this Saundaryalahari goes against
this theory and supports the Kaula school. Its leaning how-
ever is towards the Samaya doctrine on the whole.

25

This verse expresses the supremacy of the Devi over
all other Deities. '

agrui wi fagu-siramt ag fax
WA g1 g0 ag =ewmar-at facheaan o
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gur fg eeatggT-afdisen f
feaar @8 wargEfaa-sAEA-AFE: 1 Y 1

Trayanam devinam tri-guna-janitanam tava Sive
bhavet pija piji tava caranayor ya viracita;

tathé hi tvat-pado’dvahana-mani-pithasya nikate
sthita hy’ete sa$van mukuliia-karottamsa-makuiih.

The worship done at Thy feet, O Consort of Siva,
is alsg the worship of all the three Deities Brahma, Visnu
and Siva, who have their origin in Thy three Gunas (Rajas,
Sattva and Tamas). They require mo special worship,
because they are ever waiting with their joined palms held

abeve their diademed heads in salutation to Thee by the
side of the foot-stool of diamonds that bear Thy feet.

26
The imperishable nature of Siva-Sakti is asserted.
fafefa: woaea qafa ghaatfa facly
famet Fran wstfa gaE it fraas
Rl Wt faafacfn difs-gam
qgragrshens fageda afa weafa-w@t uksn

Virificih paiicatvam vrgjati harir apnoti viratim
vin@$am kinaso bhajati dhanado yiti nidhanam;
vitandri mahendri vitatir api sammilita-dréa
maha-samhare *smin viharati sati tvat-patir asau.
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Virificii {Brahma)is reduced into elements: Hari
(Visnu) retires into passivity: Kinasa (Yama the god of

* death) himself dies; Kubera the god of wealth meets with

his end; and Indra with all his followers closes his eyes in
destruction. When such, @ Sati (chaste Consort of Siva),
is the state of all beings at the time of the total dissolution
(mahasamhira) of the universe, Thy husband Sadasiva
alone is sporting. - :

Notes: The poet-devotee addresses the Devi as Sati
or Chaste Consort, implying that this -indestructibility of
Sadisiva is due to the Devi’s pativratya (whole-hearted faith-
fulness to the husband), which according to Hindu belief, is
supposed to generate great power in a woman. Here the
poet fancies this belief is applicable even to Siva-Sakti, the
Divine Pair, too. The dominance of Sakti in the creative
cycle seems to be asserted once again.

27

The attitude of devotees of high spiritual attainment
(Jivan-mukéas) iS described in this verse:

- S Sea: faved awenfa garfEcEAr

wfa: srefaoa-wao-wnarag fa-fafa
SOITA: HAT: gERfEA-HTHEw-gHT
qaFi-aaia-eqq wag aw fawfaaw u e

Japo jalpah s‘i’lg’:am sakalam api mudra-viracani
gatih pradaksinya-kramanam adanady’ ahuti-vidhih;
pranamah samvesal sukham akilam @tmarpana-dria
saparyé-paryayas tava bhavatu yan me vilasitam.
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May everything that I do with the sense of self-dedica-
tion (Atmarpana-dréa)be items in Thy service—my prattle,
the utterance of Thy Mantra; the movements of my hand,
the gestures and poses of Thy worship; my walking, Thy
circumambulation; my eating, fire-sacrifice to Thee; the
stretching of the body in sleep and rest, prostration to Thee;
and all my enjoyments, offerings made to Thee.

Notes: Laksmidhara specially warns in this connection
that the acceptance of all ingredients of worship by the
worshipper for himself is not what is meant here. It is rather
their abandonment. Whatever enjoyments. come to him in
the course of life, he is not to accept them as for himself,
but make an offering of them to Sadisiva.

Further he remarks that this verse really refers to those
Samayins who have become Jivan-muktas (liberated in life)
and yet remain in worldly life. They experience all activities
of life as offerings to Devi. But for Samayins who are not
in worldly life, worship consists only in practising the four-
fold identification with the Devi in the Cittakasa (sky of the

mind). That is, they do not practise any worship of external

symbol of Siva-Sakti like the Sri-Cakra engraved in metal, but
practise only the meditative worship, which has no external
rituals and ingredients, but consists only in the practice of the
fourfold identification. (See Notes on verse 41 for more
information on the fourfold identification).

‘Here it has to be pointed out that the drift of Laksmi- =

dhara’s warning and of his comments is to safeguard against
the intrusion of the Kaula doctrine that all enjoyments that
are had through the body-mind is an offering to Siva-Sakti, It
is Siva-Sakti that has manifested in a real sense as the universe

including all living beings in'it. In this sense the body and
mind of the Sadhaka too are Siva-Sakti, they being a manifesta-
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tion of the Divine pair. Laksmidhara, who is a staunch
critic and opponent of the Kaula system, does not want this
verse to be taken as 2 justification of the latter’s doctrine.
So he points out that this verse has application only to Jivan-
muktas (liberatcd-in-lifc)‘, who éven after attaining to that state’
live as householders. It does not refer to Sadhakas and
Yogesvaras. For them the worship is to be done only in the
&ri-Cakra, which is identical with Sahasrdra and all the six
lower Cakras, and if they are “Yoge§varas’ their worship will
be the practice of the fourfold identity which is described in
detail in the comments under verse 41.

28

The supremacy of the Devi is again asserted.
TSI shr-swra-srgeg-ghoott
faao fad fafa-mawern g )
FUW O &A@ HAAAAA: FARAAT
7 TEWieaTe a9 WA aeg-AgaT 1 ks
Sudham apy asvadya pratibhaya-jara-mytyu-harinim
vipadyante visve Vidkz‘-Sammakhﬁdyﬁ divisadah;
karalam yat k;ve!qm kabalitavatah kala-kalana
na Sambhos tan-milam tava jonani tatanka-mahima.

Even. after consuming Amrta (nectar), which confers
freedom from the fear-inspiringdecrepitude of old age and
of death, Deities like Brahma and Indra perish finally at
the time of cosmic dissolution. But even in spite of taking
the terrible poison of Kalakiita, Thy Consort Siva enjoys &
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life-span that has no end. The cause of this, O Mother, is
indeed the unigue glory of Thy ear ornament!

Notes: This is a poetic fancy used for demonstrating
the uniqueness of the Devi. In Hindu mythology Amrta or

immortal drink was produced when the Milk Ocean was -

churned by Devas and Asuras, and all the Devas partook of it
-and became immortal. Inspite of this the lives of all these
Devas are bound to end at the time of cosmic dissolution.
But in place of Amyta, Siva drank the poison of Kilakata,
which also had come out of the Milk Ocean at the time of its
churning. But this dreadful poison, capable of burning up
the whole universe, only remained as a blue mark, beautifying
the fair throat of Siva. Siva thus not only did not perish at
that time, but survives even the cosmic dissolution, as it is
in Him that the whole universe with the Deities gets absorbed
as stated in Verse 24.
attributed to the power and glory of the Devi’s ear-ornament

constituted of eternal time symbolised by the sun and the

moon. In the Hindu household practice, the ear-ornaments
of -2 woman are removed when she becomes widowed. But
the Devi’s ear ornaments, namely endless Time, is repre-

sented by the sun and the moon, and She can thus never be

widowed. As a requirement for this, Her Consort Siva
also has to be endowed with eternal existence.- She therefore
is the cause of Siva’s eternity.

29

Through another poetic fancy, the supremacy of the Devi
is revealed, while her modesty as an ideal wife is also conveyed.

fedie afes afkge qv: fewfae:
TR TR eawla wlg siwife-ageg

This eternal existence of Siva is
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SUrRsaay SHW-GIATAET AaH
wEER TR e aw afesRife-faema no kR
Kiritam vairiicam parihara purah kaitabha bhidah
ka,th.ore kotire skhalasi jahi jambhari-makutam;
pranamresw’etesu prasabham upayatasya bhavanam
bhavasy’abhyutthane tava parijenoktir vijayate.

On Thy Consort Bhava approaching Thy abode

* unannounced, Thou springest up in such great haste to

receive Him, whereupon Thy attendants (in their concern
for thy safety from any possible injury) cautien Thee, crying
out, “Deign to keep away from the diadem of Virifici
(Brahma); avoid fumbling over the heavy crown of Kaita-
bhari (Visnu); beware of the crest of Jambhari (Indra).”

Notes: The great haste of the Devi in receiving Siva
indicates Her solicitude as an ideal wife, while:Her utter un-
concern for the prostrating Deities shows their insignificance
before Her limitless glory,

30

The 'glory of the Divine Mother is further brought ont
by describing the greatness attained by one medltatmg on Her
in identifiction,

| wé@ﬁaﬁwsﬁfwfw—ﬁwwaﬁ%ﬁﬁ

fav=a fred ear-wgfufa @ waafa a
fwarad e fevas-agie geaa
AgrETaifa-favaafa Sivwa-fafaa 0 30 0
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Sva-del’ odbhiitabhir ghynibhir animadyabhir abhito
nisevye nitye tvam aham iti sada bhavayati yak;
kim-aécaryam tasya tri-nayana-samyddhim typayato
maha-samvartagnir viracayati nirajana-vidhim.

O Mother eternal and adored of 2ll! By ever
meditating with a feeling of identification with Thee, who
art surrsunded by divine powers like Anima which are only
rays emanating from Thy feet, 2 devotee attains to glories
far above even those of Siva. What wonder then that
even the conflagration of Cosmic Disselution proves only
to be the rite of Nirajana to him.

Notes: Nirdjana is the ceremony of waving light before
a Deity as a part of the service. It is otherwise called Dip'a-
radhana—adoration by waving light etc. Now the fire of
Cosmic Dissolution, which consumes everything, is only a
rite of this kind to the Devi, as also to a person who becomes
established in a sense of identification with the Devi through
meditation; for, it is so to the Divine Mother with whom he
has become one. Besides, the conflagration of Cosmic
Dissolution has adverse effect only on beings who are included
in the Cosmos. But a true worshipper who has attained to
identity with the Devi transcends all the cosmic processes,
as he is onewith the Devi, and so all cosmic processes become
adoration to him as they are to the Devi.

31

The special glory of Saundaryalahari and the special form
of worship of the Mother inculcated in it are described in this

Yerse.

e —

s T e s
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TN T Awe-AfaAE A
feraeaaq-falg-gag-atama: agala: |
greea-frdraT-afae-gRaTdF-as -
T @ e fafaas-aamafRag v
Catup-sastyi tantraih sakalam atisamdhaya bhuvanam
sthitas tat-tat-siddhi-prasava-para-tantraih pasupatih;

punas tvan-nirbandhad akhila-purusarth’aika ghatana-
svatantram te tantram ksiti-talam avatitarad idam.

Pasupati (Siva) at first remained satisfied after
‘deluding’ (atisandhaya) the world, by giving out the sixty-
four Taniras, which expound practices conferring only cone
or another of the various psychic powers and worldly
fulfilments. Afterwards, on Thy special insistence, He
revealed this Thy own Tantra to the world, independent
of all the others and capable of conferring all the Puru-
sarthas—Dharma, Artha, Kama and Moksa—on the
votaries, by itseif,

-. Notes: This verse has been the subject of very elaborate
and conflicting commentaries by Laksmidhara and other
commentators, and they have raised issues regarding the
value and validity of the majority of the religious literature
known as the Tantras. The names of the sixty-four Tantras
and their nature are briefly touched upon by Laksmidhara,
The' purpose of all these Tantras is, according to him, the
atfamment of psychic powers, and most of them include
tites of the Kapilikas and Digambaras, which are cruel and
1mm§)ral in nature. They are therefore called Veda-bihya—
not included. in. Vedic tradition. This opinion, however, is
36




80 SAUNDARYA-LAHART

_not accepted by another great authority on the Tantras,
Bhaskarardya. According to Laksmidhara, Siva is said to
have ‘deluded’ the world by giving out those sixty-four
Tantras. ‘Deluded’ here means only that he gave through
them the means for short-lived worldly fulfilments, which

could only divert a man from the true end of human life, .

namely, Moksa or liberation from the bondage of Bamsara,
the cycle of births and deaths. There are, however, aspirants
of different competency. Several of them might care only
for powers and for worldly ends. To meet the needs of
such people only, these sixty four Tantras were given out
by Siva. Delusion consists in taking the pursuit of these
ends as the purpose of those Tantras.

‘But because of the Devi’s condescension for man, She
insisted on Siva to reveal this Tantra i.e. “Thy Mantra’® which
is given in an indirect way in the next verse dealing with
S$ri-Vidya, which is. the path of the Samayins and is capable
-of yielding all the Puruvgarthas, including Moksa.

There are three types of worship of the Devi according
to the tradition of the Tantrikas—Kaula, Misra and Samaya.
Kaula path, according to Laksmidhara, is external worship of
a type not approved by the Vedas. Kunpdalini, according
to Laksmidhara, is sought to be roused in Maladhara by
the Kaulas and that is considered their end. This, however,
is contradicted by authorities on the Kaula tradition like
Arthur Avalon and others. Miéra or combined is the middle

course, which adopts something of external worship and

something of the Samaya or meditative adoration. For
more information on the views of other schools, reference
may be made fo the Introduction. In the pure Samaya
worship, the already roused up Kundalini is raised to the
Anzhata Cakra and there worshipped in the Sri-Cakra in the
heart-lotus with all ingredients mentally conceived in the
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Cidakaéa or the spiritual sky. She is then led to unite with
&iva in the Sahasrara. This meditative adoration leading the
awakened Kundalini to the Sahasrara is the special Tantra
referred to in this verse.

According to Laksmidhara, the eligibility for the practice
of the disciplines of the different types of Tantras is based
on the aspirant’s purity of mind, which to his all too orthodox
outlook is deterimined by the birth of a person. Unfortu-

nately he attributes this to Pasupati (Siva)also. He maintains

that these sixty-four Tantras, which he condemns as Vedabahya
(outside the pale of the Vedas), are meant for persons of low
birth and the progeny of anuloma and pratiloma marriages.
For the Traivargikas, that is, the Brahmanas, Ksatriyas and
Vaigyas he says there are the five Tantras known as Subhi-
gama-paficaka, which are purely Vedic and attributed to
Vasistha, Sanaka, Suka, Sanandana and Sanatkumara. The
discipline inculcated in them is pure Samayacara, whereas the
other sixtyfour. corrupted by Vamicara practices, are for
the Kaulas, who necessarily must be persons born in the

inferior castes. He also mentions a group of eight Tantras

called Candrakaldstaka—Candrakala, Jyotsnavati, Kalanidhi,
Kulamnava, Kulesvari, Bhuvanesvari, Barhaspatya, and
Durvasamata. He maintains that both the three Varnas and
Sadras have eligibility for the disciplines of these, but for the
three Varnas all the practices they inculcate are according to
Savyamdrga (proper path) while in respect of the paths for
$tdras and mixed castes, the texts give also practices which form
apasavyamdrga (improper path). According to some it is the
teachings of these eight Tantras, which contain both Samaya

"and Kaula ways, that is called the Misra or ‘the mixed.

The general understanding however is that the Tantra tradi-
tion does not make any distinctions based on birth, unlike the
Vedic. '
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There is 2 modern view differing from that of old -

commentators on the meaning of this verse. The sixty-four
Tantras referred to here are not the sixty-four  Vamacara
Tantras beginning with MahZmaya and Sambara Tantras but
what are known as the sixty-four Kal3s or fine arts beginning
with music and the rest, which are meant for giving man
joys of the senses. They can all be called Tantras, as
that word signifies only ‘the means for attaining an end’.
It is also to be noted that what is signified by the expression
idam tantram, ‘this Tantra’, in this verse can be meaningful
only if it refers to Saundaryalahdri as a whole and not to the
Mantra given in the next verse. A Mantra in itself cannot
be called a Text. So the reference as. ‘idam’ or ‘this’ is to
Saundaryalahari as a whole, which is a means for the
attainment of Mukti (liberation), besides the desirable
fulfilments of this world. It is only in this sense that Siva
is spoken of as ‘deluding’ the world, and not by revealing
Texts inculcating the objectionable rites of the Kapalikas.

According to Bhaskara Riya, the expression Idam tan-
tram refers to Vimakedvara Tantra.

32

‘Idam tantram’ (this Tantra) mentioned in the last _verse
is now given ont in code words:

fora: wiws: v fafa-wa <fa: wafeor
T g FHEALY T I-ATGFL: |

sl geoatta-feagfiv-taamy afear

Welel UM @9 WA AMEaEaE 0 3R

T
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Sivah $aktih kamah ksitir atha ravih $itakiranah
smaro hamsah $akras tadanu ca para-mara-harayak;
ami hrllekhabhis tisybhir avasanesu ghatita
bhajante varnas te tava janani nanyavayavatam.

O Mother! The parts that combine to form Thy
name (Mantra) are three groups of sy]lables—-ﬁrst the
group Ka, e, i and la indicated by the words Siva, Sakti,
Kama and Kisiti; second the group sa, sa, ka, ha and la

" denoted by Ravi, Sitakirana, Smara, Hamsa and Sakra;

and third, the group Sa, Ka, and /a denoted by Para, Mara
and Hari, together with Hrllekha (syllable Hrim) added at
the end of each of the three groups of syllables.

Notes: The Mantra of Tripurasundari is what is revealed
through these code words. It is in the tradition of Hindu
sages to give Mantras only in an indirect form in texts. It
will be got by arranging the three groups of above syllab!es one
group after the other in order. The Mantra as given in the
text has only fifteen letters and is therefore often called
Pafica-dasaksari (fifteen lettered) Mantra. But Laksmidhara
points out that there is one more letter to be added to it, which
has to be given by the Guru to the disciple prlvately, and is
not therefore given in the Text.

The Mantra therefore is really Sodaddksari (sixteen
lettered) according to him.

- Lakgmidhara, however, states that anyone who desires to
understand the full Mantra on reading his commentary is a
disciple of his, and for the benefit of such persons, he gives

‘in his commentary the last symbelic letter (Srim) also to be

added at the end of the last group given in the text in the
paficadasaksari form, thus giving it in its full form as Soda-
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ddksari. As he did not consider it against tradition, we too
are printing it. ]

This last syllable is what gives the name Sri-Vidya to
this form of Upasania according to Laksmidhara, and a
commentary is incomplete unless it is also given. For the
word Sri-vidyd means the Vidya having the syllable Srim

(Sri-bija) as its seed or essence. These sixteen syllables stand

for the sixteen parts (Kalas) of the Devi technically known as
sodasa-nityas. Of these the last or the sixteenth is called
the Cit-Kala, of which all the others are only aspects. So
it transcends the other fifteen Kalas, and is not to be classed
with them. It is Tripurasundari Herself. It is also called
Sadakhya-kala.

Here it has to be remarked that there are differences
of view about the Sri-Vidya Mantra as intrepreted above.
Tt is held by several authorities that the fifteen lettered (pafica-
dasaksari) Mantra in itself is Sri-Vidya. No additional Bijas
like the Pranava Om and even Srim are necessary. Om,

according to this view, is the Pranava of Brahmavidya.

Sri-Vidya has got its own Pranavas, these being Hrim, Srim,
Aim, Kiim and Sauh.

The interpretation of Laksmidhara is considered to be
Kadi-vidya. There are two forms of Sri-Vidya, Kadi-Vidya
and Hadi-vidya, among many forms of that Vidya. The
main, clear and understandable difference between them is
this: In Kadi-vidya the Mantra begins with the syllable ‘ka@’
~while in Hadi-vidy3 it begins with ‘Ha’. Itis held by some
that Kadi-vidya leads to spiritual advancement and Hadi-
' vidya to prosperity in this life and hereafter. These distinctions
are not universally accepted by the followers of all schools of
Sri-Vidya, as would be seen from -a comparative study of
the interpretations of the verses 32 and 33 by Laksmidhara
and another equally important authority Kaivalyaérama.
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According to the interpretation of Kaivalyasrama, in the
frst Kata or group of syllables of the Mantra, Siva stands
for ha, Sakti for sa, Kama for Ka, and Ksiti for la. In the
other groups, the conversion is the same as that of Laksmi-
dhara, but he omifs Srim s0 essential for Laksmidhara.

Thus, according to Kaivalyasrama, the Mantra conveyed
through this verse 32 is Hadividya, while the next verse (33)
he converts into Kadividyd. Further this Mantra of
fifteen syllables given in the 32nd verse is also described by
him as Lopamudra Vidya, the seed of all Mantras. It has
three parts—the first called’ Vagbhavakita, the second
Kamarjakata, and the third Saktikata. According to
Arthur Avalon, “Here the Mantra of Sodaéi, which is the
basis of the Samaya form of worship, is indicated.” Sodasi
and Tripura-sundari are thus identical.

33

The worship of the Devi, by those Samayins, who though
worshipping inwardly, seek also the attainment of worldly
prosperity, is now described, according to Laksmidhara.

AT A wedt faan-faz-aEt aa w9
faamad facd facafu-agrim-<asn: |

swifa st Feramfn-qufasge-awas

foawt ggea: gefwas-arglaa: n 330
Smaram yonim laksmim tritayam idam adau tava manor
nidhay’aike nitye niravadhi-maha-bhoga-rasikak ;
bhajanti tvam cintamani-guna-nibaddh’ ak sa-valayah

-$ivagnau juhvantalh surabhi-ghyta-dhard’ huti-sataih.
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Some  connoisseurs of the highest Enjoyment
(Mahabhogarasikah),adding before the beginning of Thy
Mantra (verse 32) the Bija-syllables of Kamaraja (Klim},
Bhuvanes$vari (Hrim), and Sri (Srim) and adorned with a
necklace of Cintamani, wership Thee with oblations
consisting of countless streams of Kamadhenu’s ghee in
the purified fire of Siva (i.e. Sakti established as the
Trikena in the Anahata-cakra).

Notes: What was mentioned in the previous verse (32)
is the Pafica-dagiksari-mantra or fifteen syllabled Mantra
(which according to Laksmidhara is really Sodasaksari or
sixteen syllabled Mantra). It is here converted, according to
Laksmidhara, into Asta-dagaksari or eighteen syllabled
Mantra by adding before the beginning of ifs first group of
syllables, the three Bija syllables Klim,Hrim, and Srim, given
in this verse in the code words Smara, Yoni and Laksmi.
[t is used for internal worship by Mahgbhoga-rasikas—a
word which, according to Laksmidhara, means those
delighting in the highest forms of Bhogas or enjoyments here
and hereafier, From this it will be seen that Laksmidhara
sees no Hadividya here. But none the less his interpreta-
tion speaks of it as leading to worldly prosperity. For it
is given for the benefit of such Samayins ot internal
worshippers as desire also great prosperity here and
hereafter. They perform all the rites of external worship
in the Cittakdsar or mental space, Repeating the Mantra,
they establish the friangle (trikona) with Bindu in the centre,
in the lotus of Anghata-cakra in the heart, and therein place
the fire (4gni) of Svadhisthina. The centres up to Svadhis-
thana are spoken of as the region of Agni. By the meditative
process, the Devi is to be brought down from the Binduin
the Sahasrara to the Anahata-cakra. The fire of Svadhigthina,
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to the Anzhata and lighted there, is Sivdgni (i’.e.
g;:; gc1)1rt Sakti in the form of fire), who is worshipp?d with
countless oblations of the heavenly cow Kamacl'henust ghe‘e.
The Japa-mala worn on the neck of .the. worshipper is sat'd
to be made of Cintamani, the wish-yielding gems. All this
is to be done thiough the meditative process.

The special significance of the verse is ths‘at Werldly
prosperity also can be attained by this mental worshlpf w1t1‘10ut
resorting to the practices of what are called the sixty-four
Tantras. _

As in the previous verse, the interpretation of Kaivalyas-
rama differs from that of Laksmidhara, according to wl?ose
interpretation it is that we have made the English translation.
Kaivalyd$rama, unlike Laksmidhara, interprets herf? Smara
as Ka, Yoni as e and Lakgmi as { and substitues these in place
of the above-given three syllables of the first part of the
32nd verse (as given by him), and reads it as beginning with
ka e i la Hrim, which i§ the first part of the Mantra in the
verse 32 according to Laksmidhara. Kaivalydérama, however,
converts here the Hadividya (as interpreted by him in the
former Verse) into Kadividya by this change. He also
contends that though the expressions used in the verse like
Mahdabhogarasikdh appear to indicate ‘matchless wqudy
fulfilments’, these fulfilments are really the highest spiritual
fulfilments clothed in figurative language. Probably it gives

_both the fulfilments, fulfilling the prayers of both the

types of aspirants, Kaivalyasrama’s view is supported by
several other commentators foo.

Anyway these different versions only show that there are -

different traditions of $ri-Vidy3, and that the Mantra should be
received from an authentic spirtual teacher representing

any of the traditions. Then only it becomes a Mantra. .
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Learning from books is not of much use except that it gives
one an intellectual understanding. Some commentators
agree with Laksmidhara and others with Kaivalyasrama.
Arthur Avalon adopts the interpretation of Kaivalyaérama.

34

In order to show thedifference between the comceptions
of the Devi and Siva entertained by the Samayins and the Kaulas.
the position of the Kaulas is now stated in the verses 34 and 35.

Afterwards in the six verses beginming with the 36th verse

“Tavajiia- cakrastham’, the conception of the Samayins is
elaborated. There are two schools of Kaulas known as Parva-
Kaulas and Uttara Kaulas. First, the conception of Parva-
. Kaulas is given.

AT & wwn: win-fafge-asneg-ga
FATEATE A7y AT AACHE-HATY |
o AW: AGTeAT-GAT-TTTIORAT
feaq: @7 A7 ARTA-TURI-TLAL 1 ¥ 11
Sariram tvam Sambhoh $asi-mihira-vaksoruha-yugam
tav’atmanam manye bhagavati nav'atmanam anagham;
atah Sesah Sesity ayam ubhaya-sadhiranatay
sthitah sambandho vam samarasa-parananda-parayoh.

‘O Bhagavati! Thou art verily the body of Sambhu
with the sun and the moon as the two breasts. And Thy
being is verily the flawless Sambhu, having nine aspects

(navﬁtmn). Therefore in the matter of relationship of
Sesa (the accessory or the subservient factor) and Sesi (the

e e
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or essential entity), both (of ye) Parananda (the

rincipal e
Ve and Pard (the Ananda-bhairavi) stand

Ananda-bhairava)
on an equal footing.

Notes: The body of Sambhu is Thyself and Thy being
is Sambhu Himself. In reality both of you are therefore one.
So there is no question of one of you being more important
than the other as confemplated in the relationship of Sesa and
Sesi (the Accessory and the Principal). Both are of equal status
or importance. This is the view of Purva-Kaulas. Sambu
is called Navdtman because He is characterised by nine Vyuhas
or groups of manifestations—Kala, Kula, Nama, JAana,
Citta, Nada, Bindu, Kalz and Jiva. These mean respectively :
time; colours; conventional names; knowledge undifferentia-
ted and differentiated; mind with all its allied faculties like
the intellect, senses etc., sound in its four forms Pari, Pasyantis
Madhyama and Vaikhari; the six Cakras beginning with
Muladhara; the fifty letters of the alphabet; and the enjoyer
or the Jiva in each body. This attribute of being Navatma
is common to you both.

The equality of status between Siva and Sakti is explained
thus by Piirva-Kaulas: In the creative cycle when the cosmic
manifestation takes place Sakti is the Sesi, the Principal
Factor. Sakti (or the Pard) is then in the forefront, and Siva

" (the Paracit) is only Sesa—Subsidiary or Accessory. When

dissolution takes place, Sakti is in abeyance in Siva, and Siva
thus becomes the Principal. Thus the relationship of Principal
and Accessory are alternating between them in the two cosmic
situations, and thus there is equality (Samatva) btween them.

The commonness (ubhayasddhiranard) of the relation as
Principal and Accessory of both $akti and Siva can beexplai-
ned in another way also, without bringing in the distinction
between the two schools of Kaulas. The Devi is the form of
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Siva, and Siva is the being of the Devi. So if there is a
difference between them, it is a distinction without a difference
and therefore what is applicable to the one is applicable to the
other also. Both are therefore Principal and Accessory, or
there is no such distinction in fact between them. In the
interpreation first given, the distinction of Principal and
Accessory is there, but their commonness (wbhayasadhdranatd)
consists in that it alternates between Sakti and Siva in the
two states of creation and dissolution. The first is the explana-
tion of Laksmidhara, while the second is that of some others
who do not see in the verses the distinction between the two
schools of Kaulas.
35

The conception of the Devi obtaining among Uttara-
Kaulas is stated in this verse:

A% omw o Aeafa awearety-ofa
H-Ee ie-eeata afvwanai 7 fg ooy
TR eawnrd ufvmfad fasa-agan
fazreard fragafs-wda fags ooy o
Manas tvam vyoma tvam marud asi marut sarathir asi
tvam dapas tvam bhimis tvayi parinatayam na hi param;
fvam eva svatmanam paripamaystum visva-vapusa
cidanand’akaram Siva-yuvati-bhavena bibhyse.

Thou art the Mind, Thou art Akasa: Thou art
also Fire. Thou art Water and Earth tos. When Thou
hast transformed Thyself in this way into the form of the
universe, there is nothing beyond not included in Thee.

AR s =
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It is to transform Thyself into the universe that Thou

" assumest this form of Consciousness-Bliss as Siva’s Consort

(His Sakti).

Notes: The universe in its subtle and gross forms is
described here as the transformation of Sakti. Though
undergoing actual transformation into all these elements in
their gross macro-cosmic aspect as the universe and in their
subtle micro-cosmic aspect as the six cakras in the body, She
is not lost in the effects unlike milk when it becomes curd.
but retains Her identity as the Supreme Will, Sakti, described
here as Consciousness-Bliss. This seems to be the implication
of the expression Ciddnand'dkara in the Text while at the
same time describing Her transformation as the Universe.

According to some, the expression Siva-yuvati (Consort .
of Siva) is only a word of address, and should be put at the
beginning of the prose order of the verse. But when it is
combined with ‘bhava’ and interpreted as ‘in the form or -
aspect” of Siva’s Consort, the expression seems to get a
special significance. In the pre-creation state of Pralaya,
Siva and Sakti form the Alogical Whole. But when the
creative Cycle begins, the differentiation of the Subject and
Object (Prakdsa and Vimarsa) arises through the threefold
stresses of Nida, Bindu and Kala. It is the Vimar$a (Reflector)

. that generates the Self-awareness as the ‘I’ in the Prakiéa

(Pure Consciousness). This Vimarda Sakti is what is called
here Siva-yuvati (Consort of Siva) and in Verse 6 as Pura-ripur

~ d@ho-purnsika (what gives- the ‘I sense’ or ‘self-awareness’ to

Siva). - This differentiation of the Alogical Subject-objectless
Whole into the Subject and the Object includes the assumption
of the role of Siva-Yuvati (Consort of Siva), having as its sole
purpose the evoluticn into the various categoris that constitute
the universe. All the categories are referred to through implica-

.
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tion by mentioning the Mind and the gross elements of Ether,
Air, Fire, Water and Earth. It is also hereby implied that the
six Cakras in the individual body are formed of these six
categories mentioned, and so they are present in those Cakras.
The categories, however, are twenty five—the five gross Ele-
ments, the five Tanmitras (subtle state of Elements), the five
organs of action and the five organs of knowledge, besides the
five pure categories of Mind, Maya, Isvara, Suddha-Vidyi and
Sadasiva. Not included in these, but forming their source
is the 26th, the First Cause, which is the Super-eategory
known as Chit-Kald or Sadakhya, the union of Sadisiva
with Suddha-Vidya. The Sadakhya is Tripurasundari, the
goddess of the three stresses of Nada, Bindu and Kala. She
is the Siva-Yuvati mentioned in the verse. According to
Arthur Avalon this Sakti in the.creative aspect is called the
Maha-Tripurasundari and in the destructive aspect as Maha-
Kalr

According to Laksmidhara, the special significance of this
verse is to show the view of Uttara-Kaulas regarding Sakti in
contrast to that of the Pirva-Kaulas described in the previous
verse. While the Parva-Kaulas deny only an exclusive
relationship of Sesa (Accessory) and Sesi (Principal) between

Sakti and Siva but accept such realtion in alternate periods of

manifestation and dissolution in the creative cycle, the Uttara~
Kaulas maintain that Sakti is absolutely dominant in the
creative period of the cycle, and no quetion of mutual relation-
ship arises. In creation Siva is absolutely withdrawn in

Sakti, and becomes a mere implication. This is what is meant
by saying “When Thou (Sakti) hast manifested into the form

of the universe, there is nothing beyond not included in Thee.”’
Sakti alone counts in creation and needs to be worshipped.
According to Laksmidhara, the Uttara-Kaulas woship only
the sleeping Sakti as the Kundalini in the MilZdhira with rites

=y
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iar to them,and if She is awakened, it is Mukti_‘accqrding
Pecall1 . and they have no idea of Taising her to Siva in the
g;‘;aserﬁ;a. This view of Laksmidhara is st1'9ngly AppASHIE
Arthur Avalon, For details see Introduction.

36

In the following six verses, the adoration of the D.evi by
the Samayins, who have been aI?le to rouse the Ktﬂldalmf_ and
raise her to the higher levels of the six Cakl:as, is de.sci:lbeﬂ.
The arrangement of the verses in the Text as given here is in the
descending order i.e. from the subtle to the gross, gnd starts
therefore from Ajna-Cakra at the level of thg: brows to Mula-
dhara. This arrangement is rather unusual, if it relatfzs to
meditation for raising the Kundalini to Sahasrara in the inter-
nal worship of Sakti. For, meditation proceeds fronf the gross
to the subtle generally. The textual arrangement is relevant
only if the object is to bring the Kundalini down to the Mila-
dhara which is very improbable. These six verses are there-
fore arranged in the reverse order in Arthur Avalon’-s ed?tion.
In justification of the usual textual arrangement, it is said by
Laksmidhara ¢hat the arrangement is according to the evolu-
tionary order of the constituent categories of the Cakras (Srsti-
Krama). In that case the subtler is supposed to precede the
grosser. Mind. Akasa, Air, Fire, Water, Earth—this is the
crder of evolution from the subtle to the gross. So the Cakras
are mentioned in the order of the Flement forming their sources.
Even here there is an anomaly in the case of Svadhisthana and
Manipiira an explanation for which is given in the Introduction
to Verse 39.

qETEraEey quA-win-Rife-gfaas
9% Wy g3 afcffaa-ans atf=am
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qEIERq wwal fa-nfr-geraeataad
froeass frawafa fg e ¥ 0o3g 0

Tavajid-cakrastham tapana-sasi-koti-dyutidharam
param Sambhum vande parimilita-par$vam paracita;
yam aradhyan bhaktya ravi-$asi-$ucinam avisaye
niraloke’loke nivasati hi bha-loka-bhuvane.

I salute the Supreme Sambhu residing in Thy
Ajna-Cakra, who is resplendent as crores of suns and
moons put together, and whose (left) side is integrated
with the Supreme Consciousness embodied as the Devi.
He who adores Him with deep devotion attains that Self-
Conscious and Self-Juminous State which is not a Loka
(Region or Plane), which transcends the pale of the light of
Moon, Sun and Fire, and which is beyond the ken of all.

Notes: The experience of the Sadhaka of the Samaya
type, who has been able to rouse the Kundalini and raise
Her through the various lower Cakras to the sixth known as
the Ajfid-cakra at the level of the brow, is described here.
There is a dispute whether the expression ‘Tav’djfig-cakra’

(in Thy Aji-cakra) means the two-petalled lotus at the .

Ajfia-cakra of the Sadhaka, or to the four Sivakonas of the
Sri-Cakra conceived at the level of the AjRa-cakra of the
Sadhaka. Laksmidhara takes the latter view. Such a person
easily attains the Thousand Petalled Lotus at the level of
the middle brain. It is called ‘bhdloka or jyotirmandala’—the
Luminous Region. It is spoken of as outside the pale of
moon, sun and fire, because these illumine only the Ajia,
Anihafa and Svahdisthana respectively. The Moon in the
thousand-petalled lotus is different. Unlike the material
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moon, it is partless (niskald); it is the eternal spiritual hght
of Bliss-Consciousness. The Deities adored in Ajfid-cakra
are known as Para-éambhu- nitha and Cit-parimba.

37

The meditation of Samayins in Visuddhi-cakra at the level
of the throat is now described: _

fagal & geewles-fand sqawas

fire &% d=mie Fraawm-saafaa

Tal: wreean gt wfnfmw-arsaan:
fayara-catar fasafa @@ iim srET nen

Visuddhau te $uddha-sphatika-visadam vyoma janakam
Sivam seve devim api Siva-samana-vyavasitam;

yayoh kantya yantyah Sasikirana-sarapya-saraneh
vidhat’ antar-dhvanta vilasati cakeri’va jagati.

In Thy Visuddhi-cakra I meditate on Siva, the
creator of Akasa (Vyoman), resembling a pure crystal in
purity, along with the Devi who is equal to Siva in all
respects. In the Lunar Brilliance proceeding from them
both, the whole universe, free from the Darkness of Ignor-
ance, rejoices like the bird Cakori (female partridge).

Notes: In Sanskrit poetry the bird Cakora is conceived
as delighfing in moonlight and consuming that light, When
the Kundalini rests in the Visuddhi-cakra, the darkness of
ignorance is removed from the heart of the devotee, and along
with that, there is the upsurge of the Light of Consciousness

27
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and Bliss. The expression ‘whole universe’ is brought into
the scope of this illumation to show that it is not a
mere subjective experience. The whole universe becomes
to the aspirant the Light of Consciousness. The Deities
adored here are called Vyome’évara and Vyom’eévari. Some
consider the Deity to be Ardha-naridvara or Sadadiva.

38

In this verse the Samayin’s adoration of Siva-Sakti in
the Anahata- cakra at the level of the chest is described.

aygaq dfwaa-anas-<fas

W gageg feafa wgal ArEa )
FETAT-gsE R - g -faermafrufa-

FarEd DT Nur-Afge-wgw: 97 3T 1 35 1
Samunmilat-samvit-kamala-makarandaika rasikam
bhaje hamsa-dvandvam kim api mahatam manasa-caram;
Yad alapad astadasa-gunita-vidya parinatir

yad adatte dosad gunam akhilam adbhyal paya iva.

O Mother! I adore the pair of Swans (Siva-Sakti)
who take delight in imbibing the honey of the full-blown
Lotus of Knowledge of the Andhata-cakra, and who swim
in the Manasa lake of the mind of enlightened ones.  Their

mutual conversation is what has become the eighteen
Vidyas, and they separate good from evil, as milk from

the water with which it is diluted (as swans do).

Notes: This verse implies that when Kundalini is at
the level of Anahata-cakra, the aspirant gains mastery of the
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eighteen disciplines of learning like Siksa, Kalpa, Vyikarana,

Nirukta, Jyotisa, Chandas, Rg, Yajus, Saman, Atharvag,

Parva and Uttara Mimamsas, Nyaya, Purana, Dharma-

gastra, Ayurveda, Dhanurveda, Géandharva-Veda and Niti-
gastra. Only virtues, to the exception of vices,shine in him,
There is 2 pun on the expressions Mdnasa-saras and ‘separation
of milk from water.” The Manasa lake is famous in Sanskrit
tradition as the abode of a superior type of swans, and
these swans are supposed to have the power of separating
milk mixed with water. ‘Siva-Sakti meditated upon here is
known as Hams’esvara and Hams’eévari.

39

The worship of Siva-Sakti in the Svadhisthana-cakra
is here described. In the order of the Cakras from Ajna
dowards, it is Manipiira as represenied by the Water Element,
and not Svadhisthana represented by Fire Eiement, that shouid
come here. Probably the author follows a different tradition
from the usual, Oritis put in this order, because the Fire of
Rudra’s anger (established in Svadhisthana) should first destroy
the world before the Mother’s look ‘as the rain of Mercy’
(represented by Manipiira) should revive it.

qa wEifuss™ gaag-afussm fed

qHts daq sl wgat af =¥ war)
FaT T wiw agla Agfa Ma-wia

Tamat ar gite: frfregrar ol uo3g

Tava svadhisthane hutavaham adhisthaya wiratam
tam tde Samvartam janani mahatim tam ca samayém;
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yad aloke lokan dahati mahati krodha-kalite
dayardra yad-drstih Sisiram upacaram racayati

O Mother! Invoking Samvarta (Kaiagni-Rudra),
the lord of the Fire of Dissclution in the Fire Element of
Thy Svadhisthana-cakra, I adore Him along with Thee,
Samaya, the great Potency (Maha-Sakti) of Rudra,
When the angry looks of Rudra burn up the universe, it is
Thy merciful look that bestows on them the reviving bless-
ing of coolness.

Notes: The Svadhisthana-cakra is cobstituted of the
Fire Element. There the aspirant invokes Kald’gni-Rudra,
the Lord of Cosmic Destruction, who is called in the Text as
Samvarta, and side by side with Him the Divine Mother,
who is called Samay3, i.e, one Samai or equal to Rudra. While
the flames of the angry looks of Rudra’s power destroy the
universe, it is the merciful looks of the Mother that perform
the reverse process of reviving them by the gracious and
cooling effect of that glance. The Deities meditated upon
are called Samvart’eévara, and the Sakti, Samay’amba.

40

In this verse the description of Siva-Sakti in Manipura-

cakra is given:

afesasd wwean fatreafafra-egoom
TFC-AIATCATRIN-I RO -agq |

aF A AY swfy wiogds-ae

frad aved gefafgeasd faga novo
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Tatitvantam $akityé timira-paripanthi-sphuranayi
spéumn-némi-ratn’:ibharazm—pariazaddhendra dhanusam;
tava $yamam megham kam api maniparaika Saranam
niseve varsantam Hara-mihira-taptam tribhuvanam.

I worship that unique dark-blue Rain Cloud which
abides ever in the Manipura sending showers on the universe
that has been burnt by the sun of Rudra—the Rain-cloud
that is illumined by the brilliant lightning in the form of
Sakti, and revealing the rain-bow made by the reflection
of the numerous sparkling gems (set in the Kundalini),
and dispelling the darkness reigning in the Manipira.

Notes: Inthe previous verse it was said that the universe,
burnt by the angry looks of Rudra, is cooled by the merciful
glances of the Divine Mother. The same idea is repeated
in this verse relating to meditation in the Maniptira. The
centres from Manipiira down are regions of darkness. So
the Siva-Sakti is said to illumine it, as lightning associated
with the rain-cloud does the sky and the land on a dark
night. The rain-cloud is Siva-Sakti, and the lightning
illumining it along with the cooling rain is from Sakti, the
Divine Mother. The Deity meditated upon is called Mahe’s
vara and the Sakti, Saudamini.

41

The meditation of the Samayins in the Muladhara is now
described.

AATUR FX g GRAAT TEIIIAT
AATCATH oY AGCA-AZIAOSE-AEH |
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Iwivar-Rareai-gaa-fafu-gfeea gam
AR JH FAwRAAAAG SOELH 1 ¥q 0
Tavadhare mile saha samayayi lasya-paraya
navatmanam manye nava-rasa-maha-taéndava-natam;
ubhabhyam etabhyam udaya-vidhim uddisya dayaya
sanathabhyam jajre janaka-jananimar jagad idam

In Thy Muladhara-cakra, I meditate on the Navat-
man (Maha-bhairava), who, expressing nine sentiments,
is engaged in the Maha-tandava dance in the company
of Samayd (Maha-bhairavi) who is dancing the Lasya type
of dance. The universe has come to have a father and a
mother in ve both, who have come together graciously
for its regemeration (after its being burnt upl,

Notes: The Deity meditated on here is Adinatha, and the
Sakii, Lasy’esvari. Siva, the Adinatha, is said to perform the
Tapdava or masculine type of dance, and the Devi, the Lasya
or feminine type of dance. The worlds that have at the end of
the cycle been dissolved into their elements and absorbed in
Siva-Sakti are again revived when Siva and Sakei begin
their dance. When they stop the dance, dissolution takes
place. ‘So, for the fruition of the Karmas of countless Jivas,
and their gradually becoming fit for Moksa, Siva-Sakti
commences the above described dance, during which the
universe gradually evolves. Thus the universe comes to

have a progenitor (Father-Mother) in Siva-Sakti who start ;

their dance.

The word used for the Devi in the text is Samaya and
for Siva, Navatman. Siva is also called Samaya but here
“denoted by the word Navatman for the réason stated at the

e A Y s
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: . The word Samaya-mata or Samaya-
cgd o.f ﬂéﬁxﬁnﬁszﬁmm name of Siva and Sakti. Sama
c#r& 2 ual or similar and both arecalled by that same name
{neii]sl Sﬁf;lscu!ine and feminine forms'as Samaya and Samaya.
i,[?he equal importance and similat;ity of both Slv?. and Sakt:
is the special feature of Sz}mayﬁcara. The ?qua;hty bet\:veen
them both is in the following respects : Adhlsthamit (basm_ or
abode) Avasthana (condition) -Ar_lus'gh.ana. (occupation) Rupta
(forﬁa) and Nima (name). Sxm1la:!:1t1es in all F]l'ese respects
are reflected in the meditation on Siva and Sakti in all the six
Cakras given in verses 36 to 42.

&iva is called Navatman here, because he is characteris?d
by nine Vy@ihas or groups of manifes'tafio‘ns, They are Kala‘r
(Time with sun and moon signifying 11:')9;” Kula (coln:n,u's)3
Nima (names Hke Samaya and Sam_ayﬁ?; Jfidna (knowledge)j_
Chitta (mind with all its faculties like mta:llect,. senses etc.)_,
Nida (sound in its four forms of Para, Pasyal_itl, Mfi.dhya{n?,
and Vaikhari); Bindu (the six Cakras begining Wiﬂ'—l Mala-
dhidra), Kala (the fifty letters of the alphabet) and Jiva (thf;:
individual being who is the enjoyer in each body). There is
equality between Siva and Sakti in both the above respects—
the five former and the nine latter.

In this connection commentators draw our attention
to the fact that for Devi the word Samay3, which is ufed by
Samaydcdrins, is used, while for Siva the word Navatman,
which is a term of Kaulas for Siva, is used. This is done to
in.dicate that the Kaula’s Siva-Sakti of the Mﬁlédhﬁrz}, whom
they also call Ananda-Bhairvava and Ananda B_h'fa.irval, are _the
same as the Samaya and Samaya of Samaydcarins.

It is accepted by all schools of thought that i_n creatiop,
Prakrti or Sakii is the active factor. All Jivas involved in
Samsdra therefore come under Her sway; and Her worship
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and the attainment of Her grace are therefore necessary for all
Jivas to atfain salvation. The worship of Saki, according
to the nature and competency of aspirants, is divided into
three types—the Samaya, the Kaula and the Misra. Samaya
worship is pure internal worship without any external rituals
or ingredients, and is performed in the Hrdayakisa (the
spiritual sky, as contrasted with the Mahakaéa or the external
space). Hrday’dkasa, otherwise called the ‘Dahara, is the
subtle dimension into which a Yogi, who has gained absolute
control over the movements of his body and mind, enters.
In such an aspirant, the Kundalini,awakened by the meditative
process and the grace of the Guru (technically called Simbhava
mahavedha), rises from the Milidhira, torough the Swidhis-
thana to MaRipiira, where the Devi is worshipped with various

ingredients, not material but of the subtle dimension of

Cittdakasa. She is then led to the Visuddhi-cakra, where also
She is to be adored. Then She is led to the Ajia-cakra,
where further ifems of worship are offered to Her. She
then quickly entets into the Thousand-petalled Lotus of the
Sahasrdra, generating infinite bliss in the aspirant, The
mental adoration of the Siva-Sakti in the Thousand-Petalled
lotus of Sahasrara, which is considered identical with the
Sri-Cakra, is the form that the worship of the Samayins
take. The adoration of the Devi in the different Cakras is not
essential for them. For, all the Cakras are included in $ti-
Cakra.

‘This internal worship is called Samaya, and Siva and the
Devi are called Samaya and Samay3 respectively, because they
. have five forms of Samyati or similarity.. These are—
Adhisthana-samya (similarity of basis), ‘Avasthinasamya

(similarity of condition), Anusthinasimya {similarity of

occupation) Riipa-samya (similarity of form) and Nama-samya
(similarity of names’ like -Navitman, Samaya etc). It is
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this- Samatva or similarity, implying also the
:m?ii; c(:: status of Siva-Saktiin the school, that it is called
Samaya form of worship. :

Pure internal worship can be done only by highly advance:d
gadhakas. The worship done by thos_c who cannot attain
to this high level is called Miéra or a mixture of internal a:nd
sxternal worship. They do internal worsln;_a through i.n.edlta-
tion according to their capacity, and worship the Devi in the
&ri-Cakra designed on Bhirja-patra; silk or mete_ll sheet
making offerings of various items of worship. This is the
common form of worship prevalent among those who call
themselves Samayins, the pure mental worship being confined
to advanced Sadhakas. This kind of worship can probably
be called Miéra or mixed. Commentators are not clear on
what Misra form of worship is. According to some
authorities the Mifra is the name for the discipline taught
in the eight Tantras known as Chandra-kaldstaka, which
deals with Sri-Vidy2 but contains systems of disciplines that
are of the nature of pure Samayacara and also of the Kaulas
for two types or classes of aspirants. So the Vidya contained
in them is called mixed or Miéra. Pure Samayacara is laid
down in the Subhigama-paficaka. See Notes on Verse 21.

Sri-Cakra is conceived by these worshippers not as a
mere design, but as the very manifestation of Siva-Sakti in
Their abode, wherein Their devotees can adore them. Sri-

- Cakra is described by texts as Sivayor vapuli—the very body

of Siva and Sakti. It represents also the manifestation of
Siva-Sakti as Brahmanda (manifested universe as a whole)
and as Pindanda (individuals). Therefore the Sahasrara
and all the six Cakras are included in the Sri-cakra, and its
adoration is conceived as equal to the adoration of Siva-Sakti
in all Cakras including the Sahasrara. But in pure Samaya
worship there is no need of any such external symbol, as



104 SAUNDARYA-LAHARI

the worshipper is able to ascend into the higher dimension of
Chittakasa, and adore Sakti in the Cakras and unite Her with
Siva in the Sahasrara. _

According to Laksmidhara the most important part of
the Samayin’s adoration consists in realizing the four kinds
of identities. First there is the identity of the six Cakras begin-
ning with the Maladhara of the worshipper with the six Konas
(angles) of the Sri-Cakra beginning with the Trikopa. Second
identity is between the quadiilateral in which the Bindu is
located in the Sri-cakra of the Samayins, with the middle of
the thousand-petalled lotus (Sahasrdra). The third one is
the identity between the Bindu and Siva. The fourth one is
the identity of the totality of the Sri-Cakra with the fifteen
letters of the Pafcadasiksari Mantra or Tripurasundari
standing for her fifteen Kalas. Beyond them, the twenty-
five evolutionary categories, is the Sadakhya Kala, known also
as $ri-Vidy3, Cit-Kala and Brahma-Vidya. It is also described
as Sada-éiva in union with Suddha-Vidya. She is Maha-
Tripurasundari the twenty-sixth transcendent category, the
Super-Kala, who though transcendent, embodies as the three
creative stresses kmown as Nida, Bindu and Kald. She,
being the mistress of the three Kalas, 1s called Tripurasundari.

It is said that by this practice of meditation on these
identities the aspiranr’s mind gets absorbed in Sadakhya
Kali. Then by the grace of the Guru, technically known as
Saiva-mahavedha, the aspirant’s Kundalini, which has been
asleep in the Milddhara, immediately rises to the level of
Manipara.  There the aspirant performs Her worship in the
Dahara (the spiritual sky) and leads Her through the Anghata
and Viéuddhi Cakras to the Ajfia-cakra, where She appears
as a streak of Lightning and immediately unites with Siva
in the Sahasrira. This results in infinite bliss in the body-
mind of the aspirant. As theKundalinT rises, the body becomes

SAUNDARYA-LAHARI _ . 105

cold, and when it reaches the Sahasrira, his individual con-

sciousness is absorbed in the unitary consciousness of:

Samadhi. !
This is the real worship of the Samayins and there is no

external ritual in this. But this advanced state is reached
only by long practice of external worship of the Sri-Cakra and
the Japa (repetition) of the Mantra reccived from a Guru.
All those who call themselves Samay’acarins now-a-days
are only at this stage. If Samaydcdra really means the
internal adoration of the Devi, as all authoritafive texts say,

. it is a misnomer to apply that term to such practifioners.

Apart from the pure Samayins and the mixed type,
there are the pure external worshippers, the Kaulas. The
word ‘Kaula’ comes from Kula, applied to the Susumna path.
This is the interpretation of Laksmidhara. For an alternaiive
interpretation of the word and the philosophy of Kaulas, see
Introduction. Kundalini sleeping at the base of the Susumni
at the Miladhara is the object of adoration of the Kaulas.
If they are able to rouse that Kundalini by their rituals,they
are supposed to attain Mukti. Among the Kaulas theie are
two schools—Purva Kaulas and Uttara Kaulas. Though
both are external worshippers of the Devi in the Muladhaia,
there are considerable differences in their philosophy and
rituals. P@irva Kaulas pay equal importance to Siva and
Sakti. In Srsti (manifested state), Sakti is supreme and
s%va is in abeyance. In the state of Pralaya or Cosmic
dissolution, when there is no creative activity, Siva is supreme,
and Sakti is in abeyance. Thus the importance of the
two elements alternate, and in that sense it is equal to both.
But the Uttara Kaulas eliminate Siva Tattva altogether, as
bE{ng only an implication involved in Sakti, who is the sole
0b_|e<3t of worship. For them there is no Siva apart from
Sakti. But while the Pirva Kaulas offer worship on the
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Trikona (friangle) designed on some material substance, the
Uttara Kaulas have the human body as the highet symbol
for adoration. Samayacarins consider their rituals as Avai-
dika (not justified by the Vedas) and a degeneration that has
come in the course of ages. Followers of the Kaula tradition
have differences from these views which are found in Laksmi-
dhara’s commentatary on the Saundaryalahari in the light
of the Samaya traditions. In the Saundaryalahari itself
there is an implication of the Kaula doctrine too regarding
the dominance of Sakti in verse 23 and others quoted in the
Introduction. Arthur Avalon, who had done more work

than any other for expounding the Taniras, strongly differs -

from the view of Laksmidhara expressed above ahout the
Kaulas.

42

In the foregoing 41 verses the philosophy and ways of
worship of the Samayins, that is, those who are devoted to the
internal- worship of Sakti in the Sahasrara and the Cakras, as
also of those, who, being incapable of pure meditative adoration,
perform the worship in Sri-Cakra drawn on an extéernal
medinm, which the Samayins consider through faith as the
Sahasrara itself including the six Cakras too. Now, in the
remaining 59 verses out of a total of one hundred, the poet-
devotee describes the enthralling forms of Mother Tripura-
sundari, part by part from head to feet, for enhancing the devo-
tional fervour of those who cannot realise Her in the heart.
First the Devi’s crown is described in the 42nd verse.

na-witngacs wraafathy qreafed
fadid & gv fgafifay Aaafa .

SAUNDARYA-LAHARIT 107

q AIA=BAT-SG-NEA Aeq-The
ag: wred fefafa @ faeafa faworg nyR

Gatair manikyatvam gagana-manibhih-sandraghatitam.
Kiritam te haimam himagiri-sute kirtayati yah;
sa mnigeya-cchaya-cchurana-sabalam candra-$akalam
dhanub $aunasiram kim iti na nibadhnari dhisanam.

O Daughter of the Snow-capped Mountain! A

poet who describes the golden crown onm Thy head, set
densely with precious gems (manikya) constituted of the twelve

' suns—will he mnot have the impression that the

crescent moon on Thy head is Indra’s bow (rainbow), on
seeing the variegated hues it reflects from the diffused
light of the surrounding lminous bodies falling on it.

Notes: Inthe metaphor, which describes all the laminous
bodies in the sky as gems studded on the Devi’s crown
and the crescent moon on Her head as rainbow, we get a
fine example of combining Nature poetry with the devotional
sentiment, so as to make the latter more éffective and appeal-
ing. Besides, it implies that the Devi hymned here is not a
mere anthropomorphic Deity, but the mistress of the whole
universe, to whom all Nature is an embellishment.

43
The locks of the Devi are now glorified
gty sard A-egfaa-afadfaT-at
geferrg-yev fage-fged a3 fd
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T3 Avd agS-gaTed gaaHt
qgeeafend 778 FewaA-aEl-faefaam nygn

Dhunotu dhvantam nas tulita-dalit’ endivara-vanam
ghana-snigdha-$laksnam  cikura-nikurumbam tava Sive;
yadiyam saurabhyam sakajafn upalabdhum sumanaso
vasanty asmin manye vala-mathana-vati-vitapinam.

O Consort of Sival May Thy braid of locks resem-
bling a forest of full-blown blue lotus flowers, luxuriant,
soft and oily, remove the darkness of ignorance in our
hearts. I presume that the heavenly flowers of Indra’s
garden have taken a place in Thy locks to imbibe a little
of the natural fragrance of these locks (and not to add
fragrance to the locks like flowers ordinarily worn by
women,) '

Notes: As shown in the earlier verse, the poet-devotee
takes care to see that while he is describing an ideal beanty,
the object of his praise is the Cosmic Person conceived as
Woman for whom all Nature is a decoration. Here the
object with which Indian women adore their locks wiih
fragrant flowers like jasmine is reversed. Even the heavenly
flowers of the Kalpaka tree are abiding in the Devi’s locks
only to enhance their own famous fragrance by the siill
superior fragrance natural to Her locks.

44

The parting line of the Devi’s locks is now described:
TN &H F-Taq-qEAa=IAgq
adtaTgea:-axfufa daaachin:
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a'g—cf’r farg gaamaa-wre-fafa-
frwt gre-aedigata FErTE-fE 0o

Tanotu ksemam nas tava vadana-saundarya lahari
parévéka-srotak-saraa:zz’r iva simanta-saranih.

sahanti sindaram prabala-kabari-bhara-timira-
dvisam vrndair bandi-kytam iva navin’arka kiranam;

May we be blessed ever more by the parting middle
i i i be a canal for carrying
Jine of Thy hair, “_fhlch appears to
the overflowing flood of beauty of Thy face. The strgak
of vermilion adorning that line looks like the rays
of the rising sun entrapped by the opposing enemy hordes ol
darkness constituted of Thy hair hemming it om both

sides.

45

The beauty of the Devi’s face is now described.
sreTe: eawTeR-E famaA-asi i-TeE:
qdtd ¥ Faa afcgafa agegefaq |
gTeNR afer smala-frsser-iar
gt Avafea eneEgR-a-RglEg: 0 v
Aralaih svabhavyad alikalabha-sasribhir alakail
paritam te vakiram parihasati paikeruha-rucim;

dara-smere yasmin dasana-ruci-kiijalka-rucire
sugandhau madyanti Smara-dahana-caksur-madhu-lihah.
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Thy face swrrounded by Thy naturally curly Alakas
(fore-locks), beautiful like a swarm of young honey beetles,
mocks at the celebrated beauty of lotus flowers. In
that smiling and fragrant face, excelling the beauty of lotus
fiowers and rendered charming by the brilliance of Thy
lotus-filament-like rows of teeth, revel the intoxicated
honey sitckers of the eyes of Siva, the destroyer of Cupid.

Notes: Honey suckers usually gather roundlotusesand
other flowers in bloom. Two types of honey suckers are
said to gather round the face of the Devi, which far excels
the oridinary lotus in its loveliness. One type of honey
sucker is the curly Alakas (fore-locks) surrounding the face,
which is a sign of beauty as understood in the worldly sense.
But the beauty of the Devi’s face is not any kind of voluptuous
loveliness. This is indicated by the fact that the other type
of honey suckers attracted by it, are the eyes of Siva, who is
famous as the destroyer of Kama Deva, the god of love. To
state that his eyes are inebriated within the lotus of Devi’s
face is to assert the indescribable spiritual sublimity radiating
from that face.

46

The beauty of the Devi’s forehe'ad, which resembles a
crescent moon put in the reverse order, is now described.

saE ArEer-gia-fana-arrfa q aq
feid qemey wgeafed weEwwa |
faoata-rara-gaawie 9gg ¥ [
gumgegfa: efomfa TEH-gae 1 v
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Lalatam I anya-dyuti-vimalam abhati tava yad
dvitiyam tan manye makuta-ghatitam candra-$akalam;
viparyasa-nyasid ubhayam api sambhiya ca mithal
sudhalepa-syitih parinamati raka-himakarah.

Thy forehead, shining with the pure brilliance ofits
divine beauty, is, I fancy, a second ¢rescent moon inverted
and attached below Thy crown (in addition to the crescent
moon already on it). If these two halves (the one on Thy
crown with ends up and the ofher the crescent moon of Thy
forehead with ends down) are attached in the reverse order,
they can form the full moon with the nectarine fluid dripping
from it.

47
The Devi’s eye-brows are now described.
gt W wiEy waa-wa-wg-saufala
el ATt Agw-afETai gaor |
gg-aen qERavET-Taed e
gwrss geat o eanafa fRgeratg® nove

Bhruvau bhugne kimcid bhuvana-bhaya-bhanga-vyasanini

tvadiye netrabhyam madhukara-rucibhyam dhrta-gupam;

dhanur manye savye’tara-kara-grhitam ratipateh
prakosthe mustau ca sthagayati nigagh@ ntaram ume

O Uma, ever intent on remedying the distress of the
worlds! I am led to believe that Thy two slightly knitted

eyebrows form the bow of Kamadeva and Thy honey-beetle-
sS4 :
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like black eyes its string, while its middle portion is hidden
by the nasal ridge, as if it were the clenched fist and fore-
arm of Kama Deva’s right arm holding it.

Notes: Kiamadeva’s bow is reputed to have black
honey bees as bow-string and flowers as arrows. The enchan-
ting nature of the Devi’s eyebrows are expressed by this
metaphor. To complete the figure the inter-space between
the eye brows has to be explained, and the poet’s fancy extols
it by describing it as hidden by the fore-arm and clenched
fist of Kamadeva’s right hand that holds the bow. The
holding of the bow in the right hand indicates that it is not

for use.
48

The Devi’s eyes are now praised.
HE: A ToH qF AAA-AH (AT
faarat arw & gsifa e a@EETar |
geitar & zfee-deafma-dargw-afa:
aaad geal faag-fRad-vamdq nys 0

Ahak site sqvyam tava nayanam ark’dtmakatayd
triy@mam vamam te syjati rajani-ndyakatayi;
trtiya te dystir dara-dalita-hemambuja-rucih
samidhatie sandhyam divasa-nisayor antara-carim
Thy right eye as the sun causes the day time, while
from the left eye is born the night time with the moon as its

lord. Then there is Thy third eye (on the forchead above),
resembling a golden lofus slightly in bloom, which is res-
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ponsible for the two Sandhyas, the twilight time that comes
between day and night (in the morning and the evening).
Notes: The implication of bringing the sun and the
moon into the description of the Devi’s eyes is that all time,
determined in periods like day, night, fortnight, month,
years, seasons, Yugas and Kalpas, is under the command of

the Devi.
49

The verse gives a further description of the Devi’s eyes
in a highly sophisticated metaphor.

famraT Sl FFEEfA-TANEAT TS
FararaaTe feafr agassimatae |
siaet gfeeer agane-fasare-fawan

94 TAA-ATG - fawgd 1R

Visala kalyani sphuta-rucir ayodhyd kuvalayaih
krpa-dhara-dhara kim api madhur’ abhogavatika;
avanti dystis te bahu-nagara-vistara-vijaya
dhruvam tattan-nama-vyavaharana-yogya vijayate

All glory to Thy eyes which are wide (Visala);
auspicious (Kalyani) because of being brilliantly clear;
undefeated (Ayodhya) even by blue lilies; shedding a
continuous flow of grace(Krpadhara-dhara); sweet without
display (Avyakta-madhura); long (Abhogavati); and offering -
protection to the world (Avanti). Surpassing (Vijaya)
all these great cities in their uniqueness, Thy eyes deserve
to be denoted by all the names mentioned above.
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Notes: The Sanskrit pames given in the brackets are the
names of eight great cities of the past—Visila, Kalyani,
Ayodhya, Dhara, Madhurd, Bhogavati, Avantl and Vijaya.
Theyalso denote eightkinds of glances associated with women.
But the uniqueness of the different forms of Devi’s look is
that they can be used in rites to cause agitation, attraction,
tendernes amounting to liquefaction, infatuation, enchantment,
rejection, anger and death respectively. Some commentators
think that wherever the Divine Mother in Her different
manifestations caused the feelings mentioned above, those
places or cities got the names enumerated.

50

The third eve of the Devi is now described.

FHAT GrI-cagH-AH L H-a®
FETA-SATRHA-FHTHAAY TUGTA |
Yol GEIAT qF ATTATEATT-ATEN
FgaT-de-afamaan fEhaaeng 1 wo u
Kavinam sandarbha-stabaka-makarand’ aika-rasikam
kataksa-vyaksepa-bhramara-kalabhau-karna-yugalant;
amudicantau drstva tava nava-ras’asvéda taralau-
astya-samsargid alika-nayanam kisicid arunam-

 The two honey-bees of Thy long eyes are unceasingly
hovering about Thy ear, ever absorbed in imbibing the
honey dripping from the flower bunch of the nine poetic

sentiments poured into them by poet-devotees (singing
hymns on Thee). Seeing this good fortune of the two eyes,
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Thy third eye in the forehead looks slightly red out of

jealous hostility. :

Notes: The poet fancies that the movement of the pupils
of the Devi’s long eyes towards the ears when she makes side
glances are two honey bees which are ever attracted to the
ears in order to drink the honey of poetic praises with which
they are ever being filled by poet-devotees singing devotional
songs. The poet attributes the redness of the third eye of the
Devi to its feeling of jealousy at the good fortune of the other
two eyes which, due to their nearness to the ear, are able to
imbibe the recital of poetic hymns that are always entering
into the Devi’s ears.

51

The look of the Mother’s eyes is now described.
fad sygraat afvaw oo
gt agrat fricaafd faemaadt
gafgen sitar axfacg-divna-saa
aety eavr & wfa swfw giee: awon nowq o

Sive syngardrdra tad-itara-jane kutsana-paré
sarosa Gangayam GiriSa-carite? vismayavati;
har’@hibhyoe bhita sarasi-ruha-saubhagya-janani
sakhisu smera te mayi janani drstih sakarund
O Mother! The expression of Thy look at Siva is

 characterised by the sentiment of love; at others with that
- of dislike; at the co-wife G:

a with that of anger; at the
hearing of the great deeds of Siva, with that_rof wonder; at
the great serpents forming the ornament of Siva, with that
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of dread; at the sight of Thy comrades, with that of light-
hearted sympathy characterised by a patronising smile;
and at me, a devotee, with that of a compassionate expres-
sion. And besides, Thy look has the red-tinged loveliness of
a lotus flower, indicating heroism.

Notes: This verse also states that all the Rasas or senti-
ments are simultaneously expressed in the look of the Devi,
which is not possible in a human face. The Rasas are nipe;
Srigara (love), Bhibhatsa (disgust), Raudra (anger), Aabhuta
(wonder), Bhayanaka (terror), Vira (heroism), Hdsya (mirth),
Karuna (compassion), and Sdnta (composure). In this verse
only eight of these find a place, probably because Sdnta is
not considered as a full-fledeed Rasa by many authorities on

poetics,
52

The irresistible charms of the Mother’s eye is further
described.

T wOTTel qEd @ geHTior FUay

gt Wa-Paasma-a-fagEe-oe )

W 73 Mawafa-garaa-wiad
qarEmigsE-cRTn-faa Fga: U LR U
Gate karnabhyarnam garuta iva paksmani dadhati.
puram behttus citta-prasama-rasa-vidravana-phale ;
inte netre gotra-dhara-pati-kulottamsa-kalike
tav'akarn’dkrsta-smara-$ara-vilasam kalayatah.

O Mother! Thou the flower bud placed on the crest
of the Mountain King’s dynasty! These long eyes of Thine,
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which extend up to the ears, with eye-lashes resembling
¢he feathery wings attached to arrows and which are engaged
in disturbing the placidity of the mind of Siva look like
the arrows of Cupid aimed and drawn up fo the ear.

53

The colour of the Devi’s eyes is praised:
fasren-aEnd safasw a-siArswaaan
fasifa caaa-faaa-fae-wammefar
qw: @eg e gfeor-gR-amgarar
o aed fawq aq gfa qonat aafeg v w3 o

=y

Vibhakta-traivarnyam vyatikarita-lila #janataya
vibhati tvan-netra-tritayam idam I$ina-dayite;
punakh srastum devan Druhina-Hari-Rudran uparatén
rajap, sattvam bibhrat tama iti gunanam trayam iva

O Consort of Iévara! Thy three eyes look tri-
coloured when the black of the beautifying collyrium shines
by the side of their natural white and reddish tinges, each
keeping its distinctiveness. It looks as if these three
colours represent the three Gunas of Rajas, Sattva and
Tamas, which Thou assumest with a view to revive Brahma,
Visnu and Rudra after their dissolution in the Pralaya, and
start them once again on the creative activity. '

Notes: The natural colour of the eye is white, but in the

case of great personages they have also a reddish tinge or line.
Collyrium, which is usually used to beautify the eye, adds a
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third colour. The poet fancies these colours of red, white
and black as representing the Gunas of Rajas, Saitva and
Tamas respectively, which are assumed by Sakti as the
Creative Power.

54

The three colours of the Devi’s eyes ave further described:

A AE-FA-To-aaer-var-shafa: |

AT AN TG Ut ey

qaTwt Srafar-gaafa @m0y o

Pavitrikartum nah pasupati-paradhina-hrdaye

daya-mitrair netrair aruna-dhavala-$yama rucibhih ;

nadah Sond gangé tapana-tanay’eti dhruvam amum

trayanam tirthaném upanayasi sambhedam anaghom, ;
O Mother whe art ever devoted to Siva! It scems

certain that with Thy kindly eyes having the three colomrs

of red, white and black, Thou presentest to us the conflaence

of the holy rivers of Sona, Ganga and Yamuni to sanctify

ourselves (by getting immersed in them).

Notes: The confluence of the white waters of Gahgaand

the blue waters of Yamuna at Prayiga (Allahabad) is well
known for its sanctifying effect. But Sopa, whose water is

red, does not join the main stream at Prayaga, but much

further away down-stream. Buf the poet devotee takes

Nature as a unified whole in the Devi, and in thaf sense speaks

of the three streams as uniting in Her eyebrow with theig
thres colouts.

e T e e e e e .
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55

Further description of the features of the Mother’s eyes

qfcard oy afcga-fAame-eaa g n 'y
Nimes onmesabhyam pralayam udayam yati jagaﬁ
tave’ty ahub santo Dharani-dhara-rajanya-tanaye ;
tvad-unmeséj jatam jagad idam aSesam pralyatah
pari-tratum Sarnke pqrihﬂa-nime;és tava driah.

O Daughter of the king of mountains! Great
men say that the closing and opening of Thy eye-lids mark
the dissolution and creation of this universe. Therefore
it must be to prevent this universe, that has sprung at the
epening of Thy eyes, from going into dissolution that
Thou dest not wink but keepest Thy eyes always open.

Notes: The belief is that the Divinities do not wink.
Their eyes are always open. The poet finds a Cosmic Purpose
in this feature of the Mother’s eyes.

S6
Mere praise is bestowed om the Devi’s eyes.
e O fga-afatan el )
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T4 9 S-qgvo-geraAE FaAAd
wgtta wea” fafw v fameza sfawfa o s

Tav'aparne karne-japa-nayana-paisunya-cakita
niliyante toye niyatam animesah Sapharikah;

iyam ca $rir baddhac-chada-puta-kavitam kuvalayam
Jahati pratyise nisi ca vighatayya pravisati.

O Aparna! The Sapharikas (female fish) hide
themselves in water in fear, afraid of the te;]l—tale activities
of Thy eyes against them, their rivals; and Sri the Goddess
of Beauty, abandons the closed petals of blue lily during the
day (in order to reside in Thy lotus-like eyes), and refurns
again at night to the blooming blue lily (when Thy eyes are
closed in sleep). ' :

Notes: Small-sized fish and blue water lily are common
objects of comparison to describe the beauty of a woman’s
eye. These fishare habituated to live under deep water. The
poet fancies that the long eyes of the Devi, comparable to a
fish, are extending upto the ear carrying tales to Her about
these fish, who consider themselves naturally to be the rivals
of the Devi’s eyes. The poet therefore further fanties that
out of fear of the consequences of this rivalry, these fish live
in deep waters. He next uses also another analogy from
Nature to praise the beauty of the Devi’s eves. The blue lily
blooms at night and closes during day. It is fancied
by the poet that the loveliness of the bloominglily at

night is due to the Divine beauty of the Devi’s eyes shifted

from them to it while the Devi closes Her eyes in slcep at
gt . :
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57

The poet devotee prays to the Devi to cast Her compassio-

nate look on him:
577 grefaear aTEfAa-ARRaH-g =t
zdraid A e Faar amf fad

g gl wafa @ 9 ¥ gifafeaar |
g 97 gER At grme-frart fgre u v u

Dréa draghiyasyé dara-dalita-nilotpala-ruce
daviyamsam dinam snapaya krpaya mam api Sive;

anenayam dhanyo bhavati na ca te hanir iyata

vane vi harmye va sama-kara-nipato himakarakh.

O Consort of Siva! Grace my miserable self too, in
spite of my being far removed from Thee (for lack of
devotion), with the long-ranging and compassionate look of
Thy eyes, which defeat the slightly blooming blue water
lily in beauty. By this my humble self shall feel blessed,
while to Thee it involves no loss. The rays of the moon
fall alike, indeed, on a mansion and a wilderness.

S8

The Devi’s side-glance is described. -

A A TAGTA-ANISHATAL
7 IN-ATUE FHANC-HITE-FIFH |
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et aw savoa-geag e fawam
T-earE fewfa aeasam-faam nysn

Aralam te pali-yugalam aga-rajanya-tanaye

na kesam adharte kusuma-$ara-kodanda kutukam
tirascino yatra Sravana-patham ullanghya vilasann-
apanga-vyasango disati $ara-samdhana-dhisanam.

O daughter of the Mountain King! Who will not
perceive the graces of the bow of Kama, the flower-arrowed
god of love, on seeing Thy pair of arched ridges between
the eyes and the ears (Pali-ugalam.) For, Thy long side-
glances across the ridges reaching up to Thy ears give the
impression of an arrow mounted on a bow-string.

59

The face, ear-ornaments and the cheeks of the Devi are
praised.

@tgmem‘m-ﬂf‘aw-wgﬂ#

, IGEF A 99 gated FeRATA |
AAREY T -qAY-AHegarei

AFIA W TAYTEy afvsmad oy no
Sphurad-gangabhoga-pratiphalita-tatanka yugalam
catus-cakram manye tava mukham idam manmatha-ratham;

yam-aruhya druhyaty avani-ratham arkendu-caranam
makdviro marak pramatha-pataye sajjitavate.

SAUNDARYA-LAHART 123

I fancy that Thy face, having two ear-ornaments
and their reflection in Thy gllstenmg cheeks, is verily
the four-wheeled chariot of Manmatha, the god of love
(who can stir the mind of people to its depth). It is seated
in this chariot of Thy face that he became valiant enough
to inflict pangs om Siva, the Lord of Pramatha hosts,
when, ready for the destruction of the Tripuras, he was
mounted on his earth-chariot having the sun and the moon
for its two wheels.

Notes: The Devi’s face, with her two ear ornaments
and its reflection in Her shining cheeks, is compared to a
chariot, using which Manmatha, the god of love, penetrated
the heart of Siva with his arrows of amorous inducements,
though Siva is so mighty as to be seated in the chariot of
the cosmos with the sun and moon as wheels. It means that
the charm of the Devi’s face is superior to all the stupendous
energy we find manifested as the universe.

60

The Devi’s speech is praised:
ATEHEDT: FR-TPAAZY BIAAGU:
fagsean: watfn saw-gEwEAT-AEATEY |
TR T-graTafaa-fa: gegsmon
FORFTRATS: AfFaua-ar=eE g7 0 %o U
Sarasvatyih siktir amyta-lahari-kauSala-harih
pibantyah Sarvani $ravana-culukabhyam aviralam;

camatkara-$lagha-calita-Sirasak kungala-gano
Jhanatkarais tiraip prati-vacanam dcasta iva fe.
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‘O consort of Siva! Sarasvati the Goddess of
Learning, imbibing continnously through the cup of her ears
Thy sweet speech that humbles the delectableness of the
flood of the immortal drink Amrta, replies congratulating
Thee, as it were, by the loud clang of her ear-ornaments,

as she shakes her head in appreciation of Thy delightful .

speech.
61

The following verse is in praise of the Devi’s nose:
wat Arardn-egigatafan-casafe
Al AT KOG FA-AEAHY AT |
agearadwn: fofaew-foam-afed
wggat gawt afzefa o gewmfes ngqu
Asau nasa-vamsas tuhina-girivamsa-dhvajapati
tvadiyo nediyak phalatu phalam asmakam ucitam;

vahaty antar muktih SiSira-kara-nisvasa galitam
samyddhya yat tasam bahir api ca mukta-mani-dharah.

61 O Flag of the House of the Mountain of Snow!

May Thy nose, which is, as it were, the hollow bamboo

staff of that flag, bestow on us the desired fruit. The
hollow of that staff-like nose is full of pearls; for it is vut
of their abundance that one pearl, pushed out by the moon-
cooled ‘breath of the left nostril, has come out to be Thy
nasal pendant. &

SR i

ilietianid
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62

The Devi’s lips are now described.

* -

qEeaTsSTRIA-EaE qafy TFaeoIea:
qaed agyy SAag G fagHear |
 fas atga-afasas-Tr-asfod
gameag AT T ATHA HAAT 1 & 1

Prakrtyd’'raktayas tava sudati danta-cchada-ruceh
pravaksye sadrSyam janayatu phalam vidruma-latd;
na bimbam tad-bimba-pratiphalana-ragad arunitam
ulam adhy@'roghum katham iva na lajjeta kalaya.

62 O Devi with attractive rows of teeth! I shall now

try to find out an object of comparison to describe Thy
‘naturally red lips. But I am afraid I shall have to wait

for this until the coral creeper (red all over) produces a
fruit (which one can expect to be more red than the creeper
itself). But is there not the Bimba fruit as a fitting object

-of comparison? Noj; for how will Bimba fruit not feel

ashamed to stand before those lips, a mere reflection of
which has made that fruit red!

Notes: The poet-devotee uses his fancy to say that the
redness of the Devi’s lips is matchless and incomparable.
The imaginary fruit of the very red coral creeper, to wl}ich
one can reasonably attribute greater redness than the creeper
itself, is never going to appear. Then he turns to the Bimba
fruit noted for its redness. But he soon realises that its
redness is only a pale reflection of the redness of the Devi’s
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lips, and" therefore it can never be a fit object of comparison
to describe its matrix.

63

The Devi’s smiling moon-like face is praised:
femravacenTone e aaEeEed frwai
sc-ATER-z facaaan ssg-sifea |
HFEY WA -LGAAGO-ATTHCGD:
faafrr eqewed fefr fafer gwi wifserefear u
Smita-jyotsna-jalam tava vadana-candrasya pibatam
cakordndm dsid ati-rasataya caficu-jagimd;

atas te $itamsor amria-laharim amla-rucayah ]
pibanti svacchandam nisi ni$i bhysam ka#jika-dhiya.

63 The Cakora bird has got its tongue imsensitised
because of the extreme satiety gemerated by drinking the
luminous light of Thy smiling face. It is for this reason

that every might it drinks to its fill the light of the ‘natural
moon’ under the impression that it is seme sour gruel

(that will relieve the insensitiveness of its tongue).

Notes: Tt is a fancy of Sanskrit poets that the bird
Cakora thrives by drinking moonlight. =~ The poet wants
to say in praise of the Devi’s face, that the moon is no com-

parison to Her shining face by fancying that the Cakora drinks

moonlight, not because it is delectable, but only under the
impression that it is some sour gruel that will give relief to
its tongue that has come to the stage of insensitiveness by
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extreme satiety generated by drinking the excessively sweet
moonlike radiance of the Devi’s smiling face.

64

The tongue of the Devi is praised in this verse:
stfarstied Qeg-ONOT-HATHEAAAT
FIETTBET q AR fagr swafq an
FEATEAATAT: EHEFET-ToOBIAAAT
aeemeat qi: afcemta anforsaagar o

Avidrantam patyur guna-gana-katha ’m'redafia-japd
japa-puspac-chayd tava janani jihva jayati sé;
yad-agrasinayah sphatika-drsad-acchac-chavi mayi
sarasvatyd mirtih parinamati manikya-vapusd.

" 64 Hail unto Thy tongue which defies the Japa (hibiscus)
flowers in its redness and is constantly engaged in the Japa
(mutterings) that give expression to the glories of Thy

Consort! The ruddiness of that tongue is so intense that
the goddess of speech Sarasvati, who dwells on the tip

- of that tongue, gets her crystal-like white complexion chan-

ged into the colour of a ruby (noted for its reddish tinge).

63
- The betel volis chewed by the Devi are praised:
W fear drur-uga-faeed: aafala:
eS-svsin-fagge-fafafagd:

54
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famme: winfaas-sdorwsn
faslam ATAEqT IRIFAFTA-FAAT: 11 &L 1

Rane jitva 'daityan apahrta-Sirastraib kavacibhir
nivrttais Candéamsa-Tripurahara-nirmalva-vimukhaih ;
- visakh 'endr’opendraih sasi-visada-karpiira-sakald
viliyante matas tava vadana-tambula-kabalah.
65 Rejecting the leavings of Siva as the share of the
devotee Canda, celestials like Kumara, Indra and Visnu,

after their victory over the Asuras, come to Thee, with
their head dress removed and only the mails on, to receive

as Thy gracious gift(prasada) the betel rolls used by Thee,

and chew them until they along with the white pieces of
refined camphol contained in them dissolve.

66

: The sweetness of the Devi’s voice is praised:
fag==ar g fafag-aaaw 3‘(&\@
TEAATTSY TF ATAAIALET AT |
afiq-Atgd-aafaa-qeatsaai

frwtt Stort aoit fggeaty =em g e

Vipaficya gayanti vividham apadanam Puraripos
tvay’ arabdhe vaktum calita-$irasd sddhuvacane;
tadiyair madhuryair apalapita-tantri-kala-ravam
nijam vinam vant niculayati colena nibhrtam.
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"66 When, on ,hearing the songs on the greatness and
achievements of Siva tuned on the Vina by Sarasvati, the
goddess of Jearning and fine arts, Thou beginnest to speak
nodding Thy head in appreciation, the sweetness of Thy
voice seems to cast ridicale on the soft melody of that
musical instrument, and Sarasvati therefore secretly puts

it in its case.
67

The Devi's chin is praised.

sy Tgee gigafufoon aasaan
frRArETd gERATATATETALT |

wearg AHHEggTEE frad |
FIRR FA-TAT TFH-MNAEAFTT 1 g9 1

Karagrena sprstam tuhing-girina vatsalataya
girisen’odastanmn muhur adhara-pan’ dkulataya;
kara-grahyam Sambhor mukha-mukura-vrntam Giri-sute
katham-karam briamas tava cubukam aupamya-rahitam.

67 O daughter of Himavat! How can we poets describe
the unmatched beauty of Thy chin, which is stroked with all
affection by Thy father the Mountain King, which is again
and again lifted up by Thy Consort Sambhu in the intensity
of his desire to kiss Thee repeatedly, and which forms the
handle of the mirror of Thy face for Sambhu to hold and
view.
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68

The Devi’s face and neck are now praised:
ASTEEIed JIaAfag: woenaal
a9 WaT a9 gEmaen-eaa-faae
T FAAT FIATTC-TET-SEATAA AT
gurei-sirfees agfa azat greafawt ues

Bhuja$lesan nityam Pura-damayitub kantaka-vati
tava griva dhatte mukha-kamalandala-$riyam iyam;
svatah $veta kalagaru-bahula-jambdla-malindg
myndli-lalityam vahati yadadho héra-latika.

68 Thy neck, with horripilations caused by the constant
embraces of Thy Consort, the Destroyer of the Cities,

resembles the thorny stalk of Thy lotus-like face. For, below

Thy neck are Thy naturally white cluster of pearl necklaces, :
which, being discoloured by the gemerously applied dark-

coloured Agaru paste on the chest, bears the comeliness

of the tender bottom part of the stalk of Thy lotus-like face

embedded in mire.
69
The Mother’s neck is deseribed
T Vet afa-Tae-ids-fga
famrg-samg-waorm-dear-aiagE: |
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fararsred WWWW@T
ot st feafa-fras-d@am 53 8

Guale rekhds tisro gati-gamaka-git’aika nipune
vivdha_vygnaddka.praguzza—guqza-samkhyé—pratibhumfa 5
virdjante nand-vidha-madhura-ragakara-bhuvar
trayanam gramandm sthiti-niyama-simana iva te.

69 O Mistress of the musical technicalities of Gati
(procedure) Gamakam (undulations) and Gitam (song)! As
though for the confirmation of the three-foldness of the str-
ands of the auspicious string made by twisting several threads
and tied round Thy neck (surrounding the mangala-sutra)
by Thy Consort at the time of Thy marriage, shine forth
the three lines of Thy neck, standing, as it were, as the
boundaries demarcating the three musical scales (or
Gamakas consisting of Sadja, Madhyama, and Gandhara),
which form the source of the various melodies of musical
modes.

Notes: Three lines on the neck are one of the features
of noble personages. The poet fancies that these stand to
represent and confirm that there are three strands in the auspi-
clous string tied on fhe neck at the time of marriage, beside
the mangala-sitra, as is the practice according to some. Further
he fancies that these three lines stand to indicate that the
Devi has mastery over all the three musical scales (Gamakas)
of which only one, known as Sadja, comes within the capacity
of human beings to practise. ;
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70

The Devi’s arms are praised
FUTE-GETAT qF qorwari qaqern
gt g aefawsa: w@tfa @
AV FFACAT STAR-HAAT-TUHTCAN:
Tgurt et Tw-Awagearda-faar o

Mynali-mydvinam tava bhuja-latanam catasynam
caturbhih saundaryam Sarasija-bhavah stauti vadanaih,; - _
nakhebhyah samtrasyan prathama-mathanddandhaka-ripo$

caturnam sirsandm samam abhaya-hast’ arapana-dhiya.

70 The lotus-born Brahma, being afraid of the finger-
nails of Sadasiva, with which the latter in former times
nipped off his fifth head, is now praising simultaneously
with the remaining four heads the comeliness of Thy four
creeper-like arms resembling the stalk of lotus in beauty,
so that Thou might give those heads protection from the
fear of a fate similar to that of the lost head.

Notes: The reference is to a story noted in Saiva Purinas
of how Brahm3a and Visnu strove to discover the head and
feet of Siva, assuming the form of a Swan and a Boar res-
pectively. Brahma as Swan flew up and Visnu as Boar went
dewn on this errand, but failed to discover the extremities of
Siva. So they returned. Brahma, however, had come
across a Ketaki flower in his flight up, and knowing from it
that it was coming from the head of Siva, took it-before
returning. He proclaimed that he had reached the head of
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uced the flower as evidence. This being a
lie. Giva punished him by 'nipping off t?le'he:dd wi?’h wl'lich.he

t;ered this sacrilegious lie. W;tl} this incident in mind t.he
s ¢ fancies that Brahma is afraid ever afterwards of Siva
;I:i(;eping off any of the other heads too, and as 2 safeguard
against this, he wants to win the Devi’s favour. For this he

is engaged in praising Devi always with all his four surviving

heads.

&iva and prod

71
The Devi’s hands are praised:
TEmA-gEa-Aaafaa fagaat
FLOIT § FIFT FAT FIATC: FAGH |
FAHZT ATFY TAG FAAT §eq FAN
afe FreeALH-TNTA-ARITTT-FAUH 1

- Nakhanam uddyotair nava-nalina-ragam vihasatam

karanam te kantim kathaya kathayamah katham Ume;
kayacid va samyam bhajatu kalaya hanta kamalan
yadi krigal-laksmi-carana-tala-laksé-rasa-canam.

71 O Uma! Pray, tell us how we can describe the

 splendour of Thy hands, which, being lit up with the radiance

of Thy nails, surpasses the brightness of the morning’s lotus
blooms. Perhaps these flowers can attain to some simila-
rity with Thy nails when their redness is enhanced by contact
with the lac-dye of the feet of goddess Laksmi who sports
in them, :
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72

The Devi’s breasts are praised:
a¥ RfF ewre-fgagea-did cawg
aag 7 ¥¢ gRg e SegA-gan |
FRERATgEaa-ge grasaE:
eagedl gia: afvgafy somafel o

Samam Devi Skanda-Dvipa-vadana-pitam stana-yugam
tavedam nak khedam haratu satatam prasnuta-mukham;
vad dlokya’sank’ akulita-hrdayo hasa-janakah
sva-kumbhau herambah parimriati hastena jhagiti.

72 O Mother! May we be relieved of all our sorrows

by Thy breasts, from which milk is flowing always and which

are being simultanecusly sucked by both Skanda and
Ganesa, Thy soms. All of a sudden Ganesa (Heramba),
looking at Thy breasts, feels with his hands whether the
pair of frontal globes on his elephant face are there in their
proper places (or whether they have disappeared to become
Thy breasts nresent before his eyes), thus giving occasion
for great fun (fo his parents and onlockers).

73

The glory of the Devi’s breasts is again repeated:

g ¥ Felr-agaca-arioEg-gaat
-/ gagearEy Auafa-aary wafa G

T N

S L

7
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fraeat at aeat-fatfa-auag-<fat
gaTCEET fEaERa-seagEEt u

Amf te vaksojdv amytarasa-manikya-kutupau
na samdeha-spando nagapati-patake manasi nak;

pibantau tau yasmdd avidita-vadhi--sanga-rasikau
kumarav adyapi Dvirada-vadana-Krausica-dalanau.

73 O the Mountain-King’s flag of victory! We have not
even the shadow of a doubt about Thy two breasts being
jars made of Manikya (ruby) and filled with Amrta, the
immortal drink. ¥or, it is by drinking their contents that
Thy two soms, the mountain-piercing Kumara and the
elephant-headed Vinayaka, have remained young boys
(celibates) without knowing woman, to this day.

Notes: The poet seems to say indirectly that it is the
milk of the Devi’s grace that enables one to overcome sexuality.
This verse also contradicts the practice of associating consorts
with these Deities as is done by some of the followers of their
cults.

74

The necklace on the Mother’s breast is praised;
AT - g fata
AT gREiiR-Tat grefasm
g favarac-sfata-wa: nafaat
sR-saTiasT geanfag: Sifafaa & o
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Vahaty amba stamberama-danuja-kumbha prakrtibhih
samarabdham mukta-manibhir amaldm héra-latikam;
kucabhogo bimb’ adhara-rucibhir antak Sabalitam
pratapa-vyamisram Pura-damayitul kirtim iva te.

74 O Mother! In the region of Thy breasts is a flaw-
less necklace made of pearls got from the frontal globe of
Gajasura (the elephant-demon). It rests there with its
white brilliance variegated from within by the reflection of
the ruddy tinge of Thy Bimba-like lips, as if it were the
confluence of the (white) fame and the (red) valour of Thy
Consert, the Destroyer of the Cities.

Notes: Sanskrit poets fancy that the frontal globe on
the forehead of elephants contains pearls. They also conceive
whifeness as symbolising fame and redness, valour. The
whiteness of the pearl necklace and the reddish tinge of the

reflection of the Devi’s ruddy lips in it make the poet fancy
Her pearl necklace as the confluence of Her Consort Siva’s

fame and valour.
75

The milk of the ﬁéﬁ’s breast is praised again:
q T wen axforaE gaun:
qg: qroae: afvagfa qeeaataa
FaTaeaT ¥ sfaafag-Tea a9 aq
FRAT MeErAr-afq FRAT: wafaan n

Tava stanyam manye .Dhqraau’-dhara-kdn}/ze hrdayatah
payak paravarak parivahati sérasvatam;{va 3
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dayavatyé dattam dramila-$isur asvadya tava yat

kavinam praughanam ajant kamaniyah kavayita.

75 O Daughter of the Mountain-King! I fancy that

‘I‘hy ‘breast milk is the milk-ocean emerging as poetic
inspiration from Thy heart. For, it was by drink-
ing it, so graciously given by Thee, that the child of the
Dramila country became a mnoted poet among great

composers.

" Notes: The identity of this Dramila-$iSu who became a

. very great poet by drinking the Mother’s milk, is a matter of

controversy among commentators. Two commentators,
Laksmidhara and Kaivalyaérama, maintain that the reference
is to Sankaracarya himself, and give some stories from his
early life to justify it. These stories are not found in any of
the Sankara-digvijayas, which give the traditions about

. Sankara’s life. The more likely view is that the reference is

to the great Saivite Saint Tlru}nanasambandhar who was a
composer of great devotional scngs in praise of Siva. Saivite
traditions maintain that once when he was a child three years
old, he insisted on accompanying his father to the local Siva

temple. The father left the child on the bank of the temple

tank and took a dip in the sacred water. The child began to
cry, ‘O mother! O father’. Hearing the cry, Lord Siva and

Parvati Devi appeared in the sky. At the Lord’s behest -

the Devi filled a cup of gold with milk from Her own breasts
and fed the child with it. Thus the child literally imbibed Devi’s
Gr_ace and burst into an ecstatic song glorifying the Divine
pair. Tirujianasambandhar became a hallowed saint noted
as _n}uch for his mellifluous devotional songs as for spreading
Saivism in the South. He lived in the 8th century. and so was

a contemporary of Sankara or came a little earlier to him.
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There is therefore every possibility of Sri Sankara knowing
this tradition that is supported by authentic texts. Dramila is
what our modern racists have made into Drdvida. Our
ancients did not know of any such race. It is the
name of a part of Bharata-khanda in which modern Tamil
Nidu also falls. Dramila became Dravija and then
Dravida.

76

The Devi’s Romavali or line of haiz above the navel is
praised: &
grR-SaTTaRAfA-taeER g
TR & arsiacta paag wafaw: |
AgEEdl qEAT-THTATY GAATART
WAEat Wt a9 st Qevataicla o

Hara-krodha-jvalavalibhir ‘avalighena vapusa
gabhire te nabhi-sarasi k?ftasa?'zgo manasijah;
samuttasthau tasmad acala-tanaye dhiima-latika
janas tam janite tava janani rony avalir ifi.

76 O Mother born of the Mountain! When the flames |

of Siva’s anger began to envelop Kama-deva (Cupid), he
took refuge in the deep lake of Thy navel. The fire that
thus got extinguished sent forth a thin creeper-like column
of smoke, which men describe as Thy Romavalior the line
of hair that goes up from Thy navel.
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77

This verse also praises the Romavali of Devi:

gEenfard-aga-acg el e

g1 7o ffassaft av agfa g
famaf-avilad FETEAAN -G
qawe o sfanfaa W gyioig o

Yad etat kalindi-tanu-tara-tarang’ akrti Sive
krée madhye kimeij janani tava yad bhati sudhiyam;
vimardad anyo’nyam kuca-kala$ayor antara-gatam

- tani-bhiitam vyoma pravisad iva nabhim kuharinim’.

77 O Consort of Siva! What in Thy slender middle
region shines before me and what is seen by devotees as
Thy navel-hair (Romavali) like the subtle ripples on the
surface of Kalindi(Yamuna), is the Vyoma (sky) or infer-
space between Thy bulging breasts, thinned by their pres-
sure and forced into the cavity of the navel.

78
The Devi’s navel is praised:
feat srgmEs: saggA-QumEta-war
FATAIR FOE FIANT-TS FaARS: |
=St frafa @ aifeffay
tamg fag - fiRemmm fawad n -
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Sthiro ganga’vartah stana-mukula-romadvali-lata
kalavalam kungam kusumasara-tejo-huta-bhujah ;
rater lilagaram kim api tava nabhir giri-sute
bila-dvaram siddher girisa-nayananam vijayate.

78 O Daughter of the Mountain! Indescribably unique
is the glory of Thy navel, which is verily a still whirl-pool
on the surface of the river Ganga; which forms the bed for
the creeper of Thy Romavali bearing two fruits in the shape
of Thy breasts; which is the sacrificial pit wherein burns the
fire of the prowess of Kama Deva, the flower-arrowed god
of love; which is the pleasure house of his wife Rati; and

which forms the opening of the cavern wherein the eyes of
iHara found the consummation of the great austerities he had

performed.

79

The Devi’s waist is now praised:

fraT-eftore Taaae-wRO FAATE
aRga-Afans THe-egIad 59 |
fa< & wemen gleg-afet-a-awm
FATEEAT-TAFN g FAA qAQAA 1|
Nisarga-ksinasya stana-tata-bharena kg'ama-ju_so
naman-mirter nari-tilaka $anakais trutyata iva;

ciram te madhyasya trutita-tatini-tira tarund
samavasthd-sthemno bhavatu kusalam Saila-tanaye.

tridha nadd{z_am Devi trivali lavali-vallibhir iva.
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79 O Daughter of the Mountain! O Ornament of

~ womankind! May safety be assured for Thy waist, which,

being slender, is labouring under the weight of Thy breasts
and therefore stooping, threatening to break under that
weight, and whose precarious firmness is like that of a

tree on a cracking river bank.

80

The three folds above the Devi’s waist are now praised ;.

Far aa: fau-qeafer-gaiatagt

| AR ETE O FARAATA FAZAT |

q9 A AEmEStafa aqw agSET
faar ag afq faafa aa"a”rafsafwfﬁ 1"

Kucau sadyah svidyat i‘a;ﬁa-gha;ita-kﬂrpdsa—bhid—umu
kasantau dormile kanaka-kala$abhau kalayata;
tava tratum bhangdd alam iti valagnam tanubhuva

80 O Mother Divine! The three folds in Thy middle
region look like three strands of Lavali creeper wound by
Kama Deva, the god of love, as a support to prevent Thy
middle region from breaking under the weight of his creation,
Thy quickly perspiring breasts, which (under the excitement
of love for Sambhu)have swollen to the size of two golden
pots, touching Thy arm pits and bursting the brassiere
covering them. .
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81

The Devi’s hips are praised:
ed faeard fafraata: ol fso-
forarar-atfeee eafy groredor fagd 1
raey fazail geva-wRwt agadt
frars-auwre: sawafy g @fa | 0
Gurutvam vistaram Ksiti-dhara-patih Pd«“vati nijan-
nitambad écchidya tvayi harana-rapena nidadhe;

atas te vistirno gurur ayam asesam vasumatim
nitamba-prag-bharah sthagayati laghuttvam nayati ca.

81 O Parvati! Thy father, the Mountain-king, gave

the weight and extensiveness of his flanks to Thee as dowry

at the time of Thy marriage. It is for this reason that Thy

hips, covering the earth, have become more extensive than
it, and excelling it in weight, rendered it lighter in compa-

rative weight.

82
The Devi's thighs are praised:
FATT PUST FRwHaN-HOTTEH
guTrTgEraT-gsraly s wafa
gareat wy: gufawterat ffegd
fafus sngsai Fgu-pigwgawla u 53
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Karindrandm --s'ugzddn-kanaka-kadahi ka‘z;g_,{a-gazafim_

ub};abhydm arubhyam ubhayam api nirjitya bhavati;
suvrttabhyam patyul pravati-kathinabhyam Giri-sute
vidhijiie janubhyam vibudha-kari-kumbha-dvayam asi.

82 O Daughter of the Mountain! Thy thighs subdue

by their beauty the trunk of lordly elephants as also the

stem of golden coloured banana trees, while, O observer
of all ordained duties, Thy knees, hardened and perfectly
rounded by repeated prostrations to Thy Consort, rival the
frontal globes of the heavenly Elephant Airavata.

83
The Devi’s shanks are praised:
quisg @ feurmest fafegd
frogt sy o fauafafaet ar-aga)

TR FITFA TRACHAT: AN

AGTITGA: G-AFe-uE-fAfaan 1 =3

Parajetum rudram dviguna-$ara-garbhau Giri-sute
nisangau janghe te visama-visikho bagham akrta;
Yadagre dr$ynate dasa-Sara-phaldk’ pada-yugali-
nakhagrac-chadmanakh sura-makuta-$anaika-nisitah.

83 O Daughter of the Mountain! Surely the five-arrow-
ed Kamadeva has, in order to conquer Rudra, utilised Thy

shanks as a quiver to store therein double the number of

arrows he is credited with. For, at the end of Thy feet
107
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are'seen, under the gmse of Thy toe nails, ten crescent-
shaped arrow heads sharpened on the whetstone of the
crowns of prostrating Divinities.

&4

The glory of the Mether’s feet is described:

HAAT gaiAy Tafa a9 ot A@@an

FRTYE " facfa agan afg w3l

Ay arE o qgufa-sese-afed

oY - H T - SeH-vew-g g wrafn-ata: 0 sy

Srutinam mirdhano dadhati tava yau Sekharataya
mamda’py etau Mdtah $irasi dayaya dhehi caranau;
yayoh padyam pathal Pasupati-jati-jita-tatini
yayor laksa-laksmir aruna-Hari-citdamani-rucik.

84 O Mother! The crest of the Veda (i.e. the Vedanta
known as the VedaSiras) bear Thy feet as its head orna-
ment. Mayest Thou condescend to place those feet on my
‘head too—the feet the water-offerings on which form the
- Ganga in the matted locks of Siva, and the bright red dye
of which gives brilliance to the jewels on the diadem of
Visnu.

Notes: The idea is that Siva and Visnu prostrate at the
feet of the Mother and place Her feet on their heads. In the
process the water offerings that devotees are making at the
. feet of ihe Mother go to form Gangd in the matted locks of
the prostrating Siva. So too it is the brightness of the lac
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dye applied to the feet of the Devi that gives brilliance to the
] on the prostrating Visnu’s diadem.

jewe
85
The Mother’s feet are again praised:
AT FH AA-TAONGE 92qY:
qARE grET FE-TATETAwHAN |
wgaegeaTd qa{vgAa Fggq%}
QEAT-HATA: AAIFA-FGfAqE 1 sy U

Namo-vakam. brimo nayana-ramaniydya padayos
tavasmai dvandvaya sphuta-ruci-rasalaktakavate;
asayaty atyantam yad abhi-hanandya sprhayate
pasanam i$anak pramada-vana-kaikeli-tarave.

85 Qur praise by way of obeisance to Thy feet, a delight
to the eyes because of their brilliance arising from the liquid
lac dye applied to them! Thy Consort Pasupati, desiring
to be kicked with those feet, is extremely jealous of the
Kankeli (ASoka) tree of Thy pleasure garden, as that tree
too is a rival aspirant for such kicks.

Notes: It is a fancy of Sanskrit poets that barren Adoka
trees flower if kicked by a woman of auspicious qualities.
classified as a Padmini. While the Devi is fancied as often
kicking ihe Afoka trees of Her pleasure garden for this pur-
pose, Siva is spoken of as envying them, as he desires such
kicks'to be administered to himself for the satisfaction of his
amorous sentiments in love quarrels.
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86

The feet of the Devi together with the anklet on it is praised:

T FeaT MereEwA-a dnaaART
AN WA qowAe areafa &)
fae ey TgEa-grgfoasan

geTRifeTani: frfafefrm-sam-fRgar o g ..

Mvysa krtva gotra-skhalanam atha vailaksya-namitam
lalate bhartdram carana-kamale tajayati te;
cirad antah-$alyam dahana-kytam unmilita-vata

o e

tula-koti-kvanaih kili-kilitam $ana-ripuna.

86 O Devi! When Thou didst deliver a kick (in love
quarrel) at the forehead of Thy Consort when ke bent his
head in shame for calling Thee inadvertently by the name
of another woman, his enemy Kama got an opportunity to
root out of himself his long-standing rancour towards him,
I$a, for consuming him in fire, and he gave out his joyous
acclamations, as it were, in the form of the tinkling of Thy
anklets.

Notes: Kamadeva (Cupid) and Siva are enemies, be-
cause the latter once burnt the former in the fire emerging from
his third eye for trying to induce love in his mind for Parvati.
The poet fancies that for this reason, Kima had a long-standing

rancour towards Lord Siva. The poet fancies that the Devi -

once kicked at Siva’s forehead out of anger generated in a
love quarrel. That amorous resentment in the Devi was
caused because of Siva inadvertently calling her by the
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man (Ganga), who, the poet fancie_s. was occupymg
name of w0 ng the blunder, Siva hung his head in shame,

:smind. Realizi : ; :
?;dmg: Devi reacted by kicking at his forehead. In doing

so her anklets produced profuse tinkling sounds, which the

poet fancies to be the joyous acclamations of Kama on having

wreaked his vengeance on Lord Siva.

87

In praise of the Devi’s feet:
Femreit-geared fgmirie-Framde-agd
fagrrat Framr fafin sawm = fandt
g% Aewiare a-afagseat safaat
ars caearay sl waa-faatag R owose n

- Himani-hantavyam hima-giri-nivas’aika-caturau

nisayam nidranam ni$i  carama-bhage ca visadau; |
varam laksmi-patram Sriyam ati syjantau samayinam |
sarojam tvad-padau janani jayatas citram iha kim.

87 O Mother of the Universe! The lotus of Thy feet,
which flourishes always on the snow Mountain (Himala-
yas), blooming night and day and bestowing undecaying
wealth (Laksmi) on the inner circle of devotees, is undoub-
tedly far superior to the common lotus flower which perishes
in snow; closes at night and forms the favourite resort of
Laksmi {the goddess of wealth whose blessings on devotees
are very temporary). ;




148 SAUNDARYA-LAHARI

88

The Devi’s feet are praised again:

93 § FdAT qqgwad f fawat

FY A9 Aty wfea-wrst-wI-gam™ |
4 qT FEFAT-GIFATHTS gl

TR FAEd INfE TARTAR HAQT 11 55 N

Padam te kirtinam prapadam apadam Pevi vipadan'
katham nitam sadbhik kathina-kamathi-karparg-tulam
katham va bahubhyam upayamana-kale purabhida

yad adaya nyastam drsadi daya-ménena manasd.

88 The upper part of Thy feet are the seat of all
excellences worthy of praise and they are the panacea for
all dangers. How then do great poets equate them with the
hard shell of a tortoise? And how did Thy Consort, the
Destroyer of the Cities, in spite of all His tenderness
towards Thee, have the heart to place them on a
hard granite grinding stone at Thy marriage rite?

Notes: Sanskrit poets compare a well-formed fore-part
of the feet of beautiful persons to the formatien of the shell
of the tortoise. Though such comparison is done in regard
to the Devi’s feet too, the poet-devotee fancies an inconsis-
tency in such comparison as the tortoise shell is very hard and
the Devi’s feet are very tender and soft abhd form a cen-
tre of beneficence. The reference in the second half of the
verse is to the rite of a bridegroom placing the feet of the
bride on a granite pasting stone as a part of the marriage rite.

- The poet devotee, by way of praise of the Devi’s feet, expresses
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va, in spite of so much tenderness towards
2

rise that, Si : :
. ft feet on a hard substance like a granite

her, placed her very s0

“slab at the marriage rite.

89

Again the Devi’s feet are praised
F&-AiweaT FIEAA-anra-aiafa:
qeurt frsarat gaw 39 & =it =<
weTh cedsn: fRawa-sTEw s=at
afcdvay wat ProafFw-aga @d@ o s |

Nakhair néka-strinam kara-kamala-samkoca sasibhis
taranam divyanam hasata iva te candi caranau;
phalani svah-sthebhyah kisalaya-karagrena dadatam
daridrebhyo bhadram $riyam anisam ahndya dadatau.

89 O Candi! Thy feet, of the moon-like nails, which .
make the lotus-bud-like palms of adoring heavenly damsels
close, do shower abundant wealth quickly on humble and
poor devotees, and thus mock at the wish-yielding Kalpaka
trees of heaven whose arms of femder branches bestow |
desired gifts only to Devas who live in heavenly affluence.

Notes: At moon-rise lotus flowers close. The poet
compares the toe nails of the Devi to the moon and the hands
of celestial women adoring Her to lotus flowers,. While
thus adoring, the celestial women close their lotus-like palms
in salutation, and the poet fancies that this is due io the
proximity of the moon-like nails of the Devi, as lotus flowers
do at moon-rise. Her feet with moon-like nails are pictured
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also as casting ridicule on the Kalpaka tree for its bestowing
felicities on people who are already well-placed and have
plenty of enjoyments, while Her feet bestow blessings on
humble and poor devotees.

90

The devotee expresses his aspiration to dwell at the Mother’s
feet for all time.

@ fAvn: Pranfa-ammgags

A Airrg-anT-AnTed fafeefy o

TSR] W7 R-TATH-AN AT T

ARSS ASSiia: HIEE: FITTO0ER 1) Qo N

Dadane dinebhyah $riyam anisam asanusadréim
amandam Saundarya—prakara-makarandam vikirati;
tav’dsmin manddrd-stabdk&subhage yatu carane
nimajjan majjivah karana-caranah sat-caranatam.

90 Thy feet form a veritable bunch of Mandara flowers

dripping the honey of beauty and are a liberal supplier of

wealth to Thy poor devotees. May my spirit with its six
organs of knowledge (including the mind) become a six-
footed honey-sucking bee at those feet for ever more.

Notes: The poet sees a. comparison between his spirit
which has six organs of knowledge (including the mind) and a
honey-sucking bee which too has six organs in the form of six
legs. He also expresses his aspiration to get fully absorbed

in the contemplation of the Mother’s feet as the honey bee

in sucking the honey.
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The Devi’s gait is praised:
qerar-er-afeag-faartey-aaa:
rEeraey AW waAmagar 1 wgha
sraeant faert grwART-ASw-foa- |
SERTT AL ATABHS FTEAq 1 €9 I
Pada-nyasa-kriga-paricayam iv'arabdhu- manasah
skhalantas te khelam bhavana-kala-hamsé na jahati;
atas tesam siksam subhaga-manri-manjira-ranitac-
chalad acaksanam carana-kamalam cdaru-carite.

91 O Goddess of Holy Fame! The royal Swans inhabi-
ting Thy residence are mever abandoning their pursuit of
Thee, in their effort to observe Thy gait for correcting
their own defective ways. And Thy lotus feet are, it seems,
giving instructions to them in the guise of the tinkling
sounds made by the anklets on them, studded with precious

stomnes.
92
The supremacy of the Devi over all deities is stated:
Tatex weed gigu-gfe-adae-ga
fr=: save-soaT-afea-srE-vsoaTe: |
AT AT A A-TETRwaEn

Tad AP @ I T A FFL 0osR
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Garis te masicatvam Druhina-Hari-Rudr’ e$vara-bhrtah
Sivak svacchac-chayd-ghatita-kapata-pracchada-patah ;
tvadiydnam bhasam prati-phalana--rag 'Grunataya
Sariri srngaro rasa iva dr$am dogdhi kutukam.

92 Thy servitors Brahma, Visnu, Rudra and I$vara

have taken the shape of Thy cot (i.e. the four legs of the
cot) in order to serve Thee very closely, while Sadasiva

bas formed himself inte Thy bedsheet, reflecting Thy -

crimson glory in his assumed whiteness, thereby causing
amazement to Thee by presenting Himself as the very
embodiment of erotic sentiment.

Notes: Siva’s white foim, representing Sattva-guna,
is called ‘assumed’ because as the Impersonal Being, He is
without any Guna. Whiteness, representing Sattva-guna, is
only something assumed for creative purposes. But in the
creative cycle Sakti overpowers His whiteness by Her crimson
radiance, representing Rajas. Thus the dominance of Sakti
in the creation cycle is again asserted. The five Deities
forming the support of the Devi’s seat and thus attending on
Her are called the Pafica-pretas, the Five Dead.

93

A total dfmription of the Devi’s form is given:
fardarat o gwguamwT Fae o
o ey wey gu-weheT faed |
RTEET - AH-Saf HET wEEEO 0 /3 0
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Ardla keSesu prakrti-sarald manda-ha;f:g_
.éirfsﬁbhéi citte drsad upala-sobha . kuga-ra_te s
bh;;s‘am tanvi madhye prthur urasij’droha-visaye
Jjagat tratum ¢ambhor jayati karund kacid arund.

93 Thus for the welfare of the worlds abides in all Her
glory Aruna (Kameévari), the Sakti of Sambhu—the
very embodiment of graciousness—with her locks all curly,
her smile naturally artless, her heart soft like Sirisa flower,
her breast as tight and hard like a grinding-stone, her
waist extremely slender, and her hips and breasts

generous in size.
94

Moon, an object of beauty in Nature, is depicted as a
toiletry canister of the Devi,

Fag: weqt Wivm-fard sewma
ATt HEL-Arwanes fafafeas

Haeagun afafenfad fwges
fafasay yat fafazafa v @@ s w v 0

Kalaikah kastari rajani-kara-bimbam jalamayam
kalabhil karparair marakata-karangam nibigitam;
atas tvad-bhogena prati-dinam idam rikta-kuharam
vidhir bhiiyo bhuyo nibigayati ninam tava krte.
94 The mark on the moon is musk; and her watery disc,
a receptacle (canister) of emerald for containing pieces of

camphol in the form of the digits of the moon. As and when
the contents of that receptacle are exhausted by Thy
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using them, Brahma fills it up day by day for Thee with the
digits of the waxing moon.

Notes: The phenomenon of the waning and waxing of
the moon is cleverly utilised by the poet to indulge in a poetic
fancy that the purpose of this natural phenomenon is 1o
provide the Devi with a fragrant substance for Her toilet.
Thus Nature is made to subserve a Divine purpose. The moon
is the watery canister, and the digits of the moon, waxing
and waning in the course of two fortnights, are identified as
pieces of white fragrant camphol contained in that canister
for the Devi’s toilet. It is fancied that the waning of the
moon is caused by the Devi making use of the camphol
pieces of moon’s digits for Her toilet, and when they are
exhausted, Brahma fills them with camphol as the waxing

- MOon.
95
The sanctity of the Devi’s feet is described:
gI-Ta:g At qa-seaeawa:
HIAT-AATET TIAR COTAT-AGAAT |
qaY gAS Hrav: wawegan: fafpaget _
qa graara-feafafa-<frarenfa-am: vy u

Pur’arater antah-puram asi tatas tvacécarazzayox_fz
saparya-maryada tarala-karananam asulabha;

tatha hy’ete nitah Satamakha-mukhah siddhim atulam
tava dvar’opéanta-sthitibhir anim’ adyabhir amardh.

95 Thou art the Consort of the Destroyer of the Cities,

. residing in His inner apar¢ment, to which votaries with
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unregenerate mind find no entry and are therefore denied

< .00 of the immediate worship of Thy feet. Tt is
:::rgg}:get%eat all the Deities headed by Indra !1ave by t!leir
unparalleled austerities been able only. to aftain to Anima
and other psychic povers (Siddhis) which are but Thy gate
keepers (being only peripheral to Thee and far removed
from Thy innermost attributes).

Notes: T uét as only very close relatives have access to the
inner apartments occupied by women, only_devotecs of _the
highest order can worship the Mother directly in t’he Sahasrara.
The deities like Indra with great powers are considered exalted
beings by ordinary people. But they are not. They have
access only to the gate of the Mother’s res¥dence, as they are
but manifestations of the Siddhis (psychic powers),_ \_vhich
‘are only peripheral to the Devi’s divine majesties. They are

far inferior to the real devotees who alone can be close to

Her. They are in a way inferior even to the psychic powers
personified as deities. These Divine majesties of the Devi,
though peripheral, are always there. But Indra and other
Devas are only temporary power manifestations, as they are
eliminated when their term ends.

96

‘The Devi is exalted as the embodiment of chastity:
FAE TR FfaHia WA T FaA:
forat.gean: @ av 7 wafq ofq: @<fa v
Ag1Rd fgear av afq ad=r-w=®
FAISAT-ATTET: FLAB-AN-TATAR: U % W
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Kalatram vaidhatram kati kati bhajante na kavayah
sriyo devyah ko va na bhavati patik kairapi dhanaih ;
mahadevam hitva tava sati satindm acarame
kucabhyam asangak kuravaka-taror apy asulabhah.

96 O Chastity Emobodied! How numerous are the
poets who have courted and attained Sarasvati, the consort
of Brahma and the deity of learning and fine arts! So also
who with some wealth fails to become the Lord of Sri
(Sripati), the consort of Visnu and the goddess of wealth!
But, O the foremost of Chaste Ones! None besides Siva
the Great God,-not even the tree called Kuravaka, has
ever had the embrace of Thy breasts.

Notes: It is a belief that the Kuravaka tree will flower
only if it is embraced by a beautiful woman. Though the
embracing of such an inanimate object is of no consequence
from the point of view of chastity, the poetic fancy finds a
breach of the rules of chastity even in such contacts. Besides
this, the poet tries to depict the uniqueness of the chastity
of Parvati, the Consort of Siva, by slighting that of Sarasvati
and Laksmi. Any one who attains poetic gift by the Japa of

Mantras etc. is called a ‘Sarasvati-vallabha’ (dear one of

Sarasvati), and any rich man is called ‘Laksmi-pati’ (lord of
Laksmi). So these deities are supposed to have consorted
with other persons and thus lost their chastity.

97

The all-comprehensive uniqueness of Tr:purasundan is
here asserted
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fﬂmg-gﬂ glgumfgeit-wirafaay
g% qedi ot EREEA- AT

| g iy e gefama- -fredm-afgat

agrmn fazd wata qeagrafgie 1 ke

Giram Ghur devim Dmkma-g_rh;mm agamavido

hareh patnim padmarn Hara-sahacarim adri-tandyam;
turiya kapi tvam duradhigama-nihsima-mahima
mahd-maya visvam bhramayasi parabhrahma mahisi.

97 @O Consort of Parabrahman! The scholars who
know the real meaning of the Agamas (scriptures) describe
Thee as Sarasvati, the Goddess of Learning and the Consort
of Brahma Besides, they speak of Thee as the lotus—-born
Laksmi, the Consort of Visnu, as alse as the Daughter of

the Mountain (Parvati) and the Consort of Hara (Siva).

But Thou art however the Fourth (the umique Power
that is the source of the three Deities mentioned) of inconcei-
vable and limitless majesties—the indeterninable Mahamaya
who revalves the wheel of this world.

Notes: By describing the Devi as the Fourth (Turiya)
and the Consort of Parabrahman (Parabrahma-mabhisi), it is
indicated that the Devi invoked here is the uninvglved and
unaffected Power and Substance that has actually become
manifestated as conscious and unconscious principles, includ-
ing Divinities like Sarasvati, St1, Parvati etc. How She can at
the sametime be uninvolved and unaffected and yet actually
become all these manifestations is a mystery impossible for the
human mind to conceive. So She is described as Maha-Maya
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(the great and mysterious Power) and duradhi-gamana-nissima-
mahimd (one of unfathomable and limitless greatness).

98

The devotee prays to the Mother to generate poetic genius
in him.

FIT TN ATq: AT Hfrarawsd

fadd foemdt o= aTo-froiwa-stag

ggear garamie ¥ wfaa-srenaar

HaET TH mw~m¥§ﬁ-zﬂm TR

Kadd kdale matah kathaya kalit’ dlaktaka-rasam
pibeyam vidyarthi tava carana-nirnejana-jalam
prakrtya makanam api ca kavita-karanataya
kada datte vani-mukha-kamala-tambila-rasatam.

98 O Mother! Tell me when I, a seeker after wisdom,
shall have the privilege of imbibing the red-tinged water
with which Thy lac-painted feet have beem washed,
—water that can generate poetic genius even in a naturally
dumb person. When shall I expect it (that red-tinged water)
to flow out of my mouth as great poetry, which forms the
chewed betel leaf juice of Vani, (Sarasvati), the Goddess of
Learning and Poesy?

Notes: The reference to the ‘chewed betel leaf juice
of Sarasvati’ means ‘when will Sarasvati Herself speak through
the devotee’s mouth? i.e. when will he gain the summit of
- wisdom and poetic gift? It is asserted that the water with
which the Mother’s feet has been washed has the potency to
corifer this gift,
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dition says that in the temple of Mikambika, not far from .

i dumb devotee was turned.into an eloquent poet
Mang".ﬂor? s athe Caranamrta, the water with which the Devi’s
by drmkmlgaved Ag.ain in the Kamaksi temple in Kafci-
e i other. dumb devotee tasted the betel juice from
pura];n ?:: mouth and thereby became famous as Mika-
e \?E;lo has composed a magnificent hymn of 500 verses
Ezwka'ﬁci Kamaksi known as Mika paficasati.

99

It is now stated how the true worshipper of the l.}evi is
blessed with ail the good things of life and also atians the
supreme bliss of liberation while living.

st weva fafu-gie-aasn fagw

<@ arfaacd fafuemfa @ agar

fa shaas sf@-agaw-afast
qorararfred Taafa & eEgsEar U R I

Sarasvatya Lak,snéyd Vidhi-Hari-sapatno viharate
Rateh pativratyam Sithilayati ramyena vapusé;

ciram jivann eva ksapita-pasu-pasa-vyatikaralh
pardnand’ abhikhyam rasayati rasam tvad bhajanavan.

99 O Mother! A devotee of Thine sports with Sarasvati
(learning) and Sri (Wealth), and thus courts the jealousy e?f /
their consorts, Brahma and Visnu. By the charm of his
body, he atiracts the attention of Raii, the wife of Kama
Deva (the god of love), and thus violates her chastity. And
with the beginningless ignorance-born bondage of ,.H\_fﬁhood

51
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broken, he is immersed in the supreme Bliss of Brahman
even in this long-lived embodied state.

Notes: The verse states that the Devi awards to a true
devotee of Hers learning, prosperity, charm of personality,
longevity and bliss of spiritual realisation.

100

In concluding the hymn the poet-devotee prepounds the
grand idea of the all-inclusiveness of the Divine,

sEta-sareT-Teaasy - Aiefaf:

TR -SIF R -SAA G- TETHAT |

whiaTiy:  afas-fia-difgaeet
wdtaiw-aitw-cae safq et eglafeag 1900
Pradipa-jvalabhir divasa-kara-nirdjana-vidhih

sudha-sates candropala-jala-lavair arghya- racana;
svakiyair ambhobhik salila-nidhi -sauhitya- karanam
tvadiyabhir vagbhis tava janani vacam stutir- iyam. -

100 Just as doing Nirajana (light waving ceremony) to
the sun is only the offering of his own light to him; just as
making an offering of Arghya to the moon with the water that
oozes out of the moon-stone in contact with moon light, is
only to give back what belongs to the moon, and just as
making water-offering (Tarpana)to the ocean is fo return
what belongs o it—so is, O Source of all Learning, this

hymn addressed to Thee composed of words that are already

ADDENDA

Laksmidhara accepts only the hundred verses of the Text

~nuine composition of Sri Sankaracirya. But there
are three mMore Verses included in the Texts accepted by some
other commentators. They incorporate them as Nos. 94, 99
and 102 of the hymn, thus n-lakmg the Text a hymn .of
103 verses. These verses are given below under the serial

numbers of 1, 2 and 3.

quTa: Tt AfrggamrEAi-
warareaTea:fea fratmrorsformg: |
zaf cgFaN iR
farmg weifasEEr-rgREim no Ry u
Samanitak padbhyam mani-mukuratém ambaramanir

bhayad asyad antah-stimita-kirana-Sreni-masrnah;
dadhati tvad-vaktra-prati-phalanam asranta-vikacam

as the gen

7

niratankam candrén nija-hrdaya-pankeruham iva.

1 The sun has assumed the form of & mirror carved out
of crystal for Thee to rest Thy feet upon, having withdrawn
his rays lest they should burn Thy face. In that mirrer
constituted of the sun is reflected Thy face, which is, as
it were, one with the sun’s heart-lotus wherein Thow art
present. But being in the Devi’s presence, that heart-lofus
never closes before the moon (like ordinary lotus flowers).

WG AT TEAAR G TATE-F o

weTe weeal: wigwa wesagla 97:

B gt wafa safa e fmsn
WERGT ¥ weer: qfeorfaesaTfaag® n /] u
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Samudbhiita-sthila-stana-bharamuras caru-hasitam
katakse kandarpah katicana kadamba-dyuti vapuh ;
harasya tvad-bhrantim manasi janayanti sma vimala
bhavatya ye bhaktah parinatir amisam iyam ume.

2 A chest adorned by well-developed breasts, a sweet
smile, side-glances revealing the graces of the god of love,
a frame as handsome as the Kadamba tree—these features of
Thine, O Uma, the attainment of which is the consummation
of all Thy true devotees also, only help to throw Hara, Thy
Consort, into confusion (as He cannot distinguish Thee

in the assembly of such intimate devotees who have attained
oneness of form with Thee).

fra freaea? freafunw Aifefago
e faracfadetaem

famear frsfaa ffemforaracgaad
fremg foredr ey wefr egfivfivere 1

" Nidhe nitya-smere niravadhi-gune niti-nipune
niraghdigjfiane niyama-para-cittaika-nilaye ;
niyatya nirmukte nikhila-nigamante-stuta-pade
niratanke nitye nigamaya mam’api stutim imam.
10 My Treasure! O Goddess with an ever-smiling

face! O Centre of Infinite Excellences! O Expert in doing ||

what is right and just! O Source of unfailing wisdom! O
the Sole Resort of men with well-controlled minds! O
Freedom’s haven! O the object adored of all the Vedas!

O Faultless one! O Eternal Being! Deign to sanctify this,

my hymn of praise.

APPENDIX-I
; d Samhara-Cakra
Srsti-Cakra an ;
latter is described as follows in Subhagodaya of Gaudapdda
The latic :

fareg RormYor- a1 - TR -
qeaay AREN-HYA-SISAILA |
ga-fas J3-ga afeasget:
sraw-Ra-gfed qrREanmn
B:’ndu»rrfkotaa-vasuko?}a-daﬁm-yu%ma_
manm.s‘ra—n5gadala-samyuta-soda§aram

yptta-tribhapura-yutam paritas ca!u_rd_v&la,
Sri-Cakeram etad uditam paradevatdyah

“The Bi t}), around it the central triangle, around it'eighl
angizi],ca?;tifi {i(got\:’c) series of ten z%ngicfa. around it one sgn}elﬂtolf :
fourteen angles, around it a lotus with eight _pe_tals, around t 2 a
lotus with sixteen petals, .three ctrcles_ surrounding
it, and boundary enclosute with four ope‘nl'ngsh-— thus is
described the Sri-Cakra of the Supreme Divine. St‘ach is
the description of Samhdra-Cakra 1n theﬂ: Subhagodaya, an
authoritative text on the subject by Gauc_ia_pada.. '_I‘he specia-
lity of the Samhara-Cakra is that the Blndu i3 in a_central
triangle, and among the two-sets of intersecting tn_angies,
the four upright ones are Siva triangles and the five tnang}es
with downward angles are Sakti triangles. For fuller details,
on this and on the Srsti-Cakra, see verse 14 of tht_a text g.nd ti}e
comments on it, beside referring to the illustra,tl.ons. given in
the same place. The chief difference is that in the Sr’g:ti-
Cakra the Bindu is in a central quadrilateral and that-the Siva
triangles are the four pointing downward and the S.akfi
triangles, the five pointing upwards. In the San_lhara-Cakra
the central dot (Bindu) is in a central triangle with .t_he apex
downward, and the Siva triangles are the four upright ones
and the Sakti triangles the five with apex downward.




APPENDIX-IT

ANATOMICAL AND PHYSIOLOGICAL BASIS OF
RAJA YOGA

Dr. J. K. SARKAR

All orthodox systems of Indian philosophy have one goal
in view; the liberation of the soul from all bondage and
sorrow. The method of attaining this is known as Yoga.?
There are four main types of Yoga of which Raja Yoga is
the subject of our discussion here. The central principle of
Raja Yoga is the attainment of liberation by the direct control
of the mind. Mind is generally regarded as a form of subtle
matter. But in Raja Yoga mind is regarded as a form of
energy radiated by the Self. This ‘consciousness-energy’

(cit-Sakti) is known as Prana. All mental and physical
activities are believed to be energized by Prana. But out of

the sum total of Pranic energy only a siall portion takes a
kinetic form as psycho-physical energy. The rest of the
Prana remains dormant or ‘coiled up’ and is known as Kunda-

lini. The locus of Kundalini is the region at the base of the -

spine. The method of Raja Yoga is to awaken this dormant
Pranic energy. The awakened Kundalini rises through
six Cakras or centres.. When it finally reaches the centre in
the brain, the mind attains its fullest development, the soul
becomes omniscient and is liberated from all bondage and
sofrow for ever.

1 The word ‘Yoga’ is derived from two roots one meaning
‘concentration’ and the other meaning ‘union’—union of the indi-
vidual self with the Supreme Self. Patanjali uses Yoga only in
the first sense of concentration. But in Raja Yoga, which is a
branch of Tasntra Sastra, ‘Yoga® means both concentration and
union, : .
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Swami Vivekananda (often endearinglyi referreq to as
' i) delivered 4 series of lectures on Raja Yoga in }Iew
York. Later on, these lectures, along with lhc_Yoga~a;'J}§or1311.18
of Patanjali, were published in book form with the title Raja
Yoga. This became immenscly popular and was mainly
instrumental in creating the wide interest in Raja Yoga in
modern times. In this book, several anatomical and

physiological terms, mainly relating to the human nervous

Swamij

system have been used, although the whole process of Raja

Yoga was not explained on the basis Pf I}riodern medi.cal
sciences. His atfitude to his own scientific ex_planatxon
of the process of Raja Yoga can be assessed by his remark
in a letter to his favourite disciple Alasinga in 1896.

Mr, Satyanathan, whom I met in London the other day
said that there has been a friendly review of my Raja Yoga
in the Madras Mail, the chief Anglo-Indian paper in
Madras. The leading physiologist in America, I hear, has

' been charmed with my speculations. At the same time,
there have been some in England, who ridiculed my ideas.
Good! My speculations of course are awfully bold; a good
deal of them will ever remain meaningless; but there are
hints in it which the physiologists had better take up
earlier. Nevertheless, I am quite satisfied with the result.
‘Let them talk badly of me if they please, but let them talk’,
is my motto.2

It may be mentioned here that in order to know how the
‘nerves and the brain are formed and how they function, he
(Narendra, as Swami Vivekananda was known in his pre-
‘monastic life) went from time to time to the Calcutta Medical

2 The Complete Works of Swami Vivekananda, 8 Vo
{Calcutta; Advaita Ashrama, 1973) 5:118-19, Henceforth cited
as Complete Works.
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College with his friends and applied his mind to the study of

physiology and listened to the lectures on the subject.* Thus
it can be presumed that Swamiji had some knowledge of =

human physiology and anatomy. The chief purpose of the
present paper is to enquire how far the Yogic processes and
experiences described in Swami Vivekananda’s work can be
explained on the basis of the present-day anatomical and

physiological knowledge. It is also hoped that the article |

will rouse the interest of scientists, especially those of the
medical profession, in Yogic phenomena and prompt them
to undertake further study and research in this field. Hew-
aver, it should be kept in mind that all the Yogic concepts
cannot be correlated with the anatomical. What is important
is to know that though most of the Yoga processes take
place in the subtle, supra-sensuous planes, many of them have
a corresponding anatomical basis. Swamiji’s repeated refer-

ences to the various parts of the human nervous system in

his hook make it imperative to look for possible anatomical
and physiologial processes involved in the Yogd system.

Before proceeding further, a short deseription of human
nervous system is necessary, as Yogic processes chiefly involve

the nervous system. (The reader is requested to refer to the

diagram as he goes through the description. Tt sheuld be
~ noted that plexuses occur on both sides of the spine, but in

the diagram they are shown only on one side for the sake of
clarity). The human nervous system consists of two parts— '

the central (or somatic) nervous system (CNS), throngh which
we perform our voluntary acts; andthe autonomic (or visceral

nervous system) (ANS) which is independent of our will.

3 Swami Sarad'ananda, Sri Ramakrishna The Great Master.
Tr. Swami Jagadananda (Madras; Sri ‘Ramakrishna Math. 1852).
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The former includes the brain {the main divisions of which are
the cerebrum including the cerebral cortex,thalamus, hypotha-
lamus, pituitary, pineal body etc; the midbrain; the cerebellum,
the pons and the medulla oblongata—from above downwards,
but all within the skull bone) and the long spinal cord within
the upper two thirds of the backbone (known as spine or
vertebral column), but continuous above with the medulla,
The CNS sends or receives nerve impulses to or from the
periphery of the body with the help of 43 pairs of nerves arising
from the brain and the spinal cord. The higher centres for
thinking, hearing, seeing, judgement, movement eic. are
located in the differnt areas of cerebral cortex. The four
ventricles or cavities of the brain and the narrow canal in the
spinal cord contain a fluid called cerebrospinal fluid (CSF)
in the form of a continuous stream. The ANS controls the

activities of the internal organs and consists of two divisions;

the sympathetic and the parasympathetic. The parasympa-

thetic nerves arise from the brain, as well as from the lower

portion of the spinal cord. Their actions are usually localized

such as the slowing of the heart etc. and in general serve to

conserve the body energy. The sympathetic system-consists
of nerves arising from the middle part of the spinal cord and
forming two long trunks on the two sides of the spine extending
from the base of the skull fo the coccyx, a small {riangular
_bone which is below the triangular sacrum, (the backbone of
the buttock). The two sympathetic trunks which contain
several ganglia (a ganglion is an aggregation of nerve cells),
meet terminally at a small ganglion, called the Ganglion
Impar, in front of the coccyx. Sympathetic nerves arising

from the ganglia on these two trunks, on their way to different = A

otrgans of the body such as intestine, heart, uterus etc., form

several ‘plexnses’ (network of fine nerves) at different levels, :
sometimes jointly with parasympathstic neryes. Sympathetic
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are mass reactions like constriction of the arteries,
a of the heart, slowing of the intestinal movements
S though outside CNS has certain control centres

reactions
a_cceieratlo
otc. The AN

o in. S
in thzlgzilgh our present-day knowledge ofthe brain is about

200 years old, still our understanding of brain fupctions. is
far from complete. To cite an example of our ignorance
regarding the functioning of the nervous system, even the cause
of sleep, in other words, the brain processes lca:dlng to sle_ep
are not known definitely, and that is why various th‘eones
about sleep are current even today. Our understanding of
the ANS, is far less, and ounly recexgﬂy has the need for a fuller
study of this system been incre_asmgly felt.

In the descriptions given in Raja Yopa there are very ‘few
areas which are not related directly or indirectly to anato'mxcal
parts or physiclogical processes of the human bo_dy. .It.ls not
possible to deal with all these aspects in detail within the
framework of this atticle. However, our purpose would be
greatly served if some of the key points are considered, as the
other aspects of Raja Yoga are related to these basic points.
Therefore it is proposed to discuss here mainly the following
points: ida; pingala; muladhara;sushumna,and the cakras or

. lotases, In the following portion, some quotations from

Swami Vivekananda’s Raja Yoga concerning these' topics
will be given first, followed by comments and possible or
suggested anatomical and physiological parallels.

Ida ang Pingala

(i) There are three main currents of this Prana in the
human body. One they called Ida, another Pingala and the
third Sushumna. Pingala, according to them, is on the right
side of the spinal column, and the Ida on the left, and in tne
middle of the spinal volumn 1s the Sushumna, and an empty
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channel. Ida and Pingala, according to them, are the currents
working in every man, and through these currents, we are
performing ali the functions of life.4

(ii) There are two currents passing through the brain
and circulating down the sides of the spine, crossing at the base
and returning to the brain. One of these currents, called the
‘sur’ (Pingala), starts from the left hemisphere of ile brain,
crosses at the base of the brain to the right side of the spine,
and recrosses at the base of the spine like one-half of the
figure eight. The other current the ‘moon’ (Ida) reverses
this action and completes the figure eight. These currents
flow day and night and make deposits of the great life forces
at different points commonly known as ‘plexuses’; but we are
rarely conscions of them....These ‘sun’ and ‘moon’ currents
are intimately connected with breathing......5.

(iii) The ‘sun’ and ‘moon’ currents bring energy to all
parts of the body...... The Yogi......is able not only to feel
them, but actually to see them. They are luminous in his
ife, and so are the great nerve centres.b

(iv) ...They (Ida and Pingala) are the main channels
through which afferent and efferent currents travel.”

There does net seem to be any known nerve group or
part of the spinal cord in CNS which corresponds to the left
nerve current Ida or the right nerve current Pingala. Although
it is known that bundles of corticospinal nerve fibres of CNS
arising from cerebral cortex cross (decussate) at Medulla
Oblongata, these cannot be correlated with the Ida and the
Pingala. From Swamiji’s statements such as ‘currents flow

day and night’, intimately connected with breathing, and his

4 Complete Works (1977),.1; 244
5 Ibid (1977), 8:43.
6 1Ibid, 8:45

7 TIbid (1978) 43236
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o rrents with ‘plexuses’, it appears that Ida and
g?:;:ﬁt t:ri?élated to ANS. Bu.t, although the two sympa-
hetic trunks meeting at Ganglion Impar conform to the
o iption—The two currents circulate down the side of
f}fgcsialijne...returning to the br.ain’,wthe existing knowledge (_)f
ANS does not support the idea that the right sympa'.thetlc
trunk transmits the afferent, and the left .trunk transmits the
offerent impulses, nor is there any crossmg.of the sympathe-
tic nerve fibres at the base of the brain. But at the
same time, it cannot be denied that the exact routes of
afferent and efferent nerve impulses of ANS inside the. spinal
cord have not been worked out yet. Thus, considering all
aspeets, it i¢ difficult to fit in the Ida and Pingala concept
with any definite autonomic pathway of the nervous

system. _

In this connection, mention may be made of the existence
of a diffused, ill-defined mass of nerve cells and fibres forming
a meshwork or reticulum in the central portion of the brain
stem (mid-brain, pons and medulla) collectively known as

Reticular Formation, which extends downwards into the

spinal cord and upwards into the thalamus. The extent,
subdivisions, connections and functions of this Formation'
are uncertain.® Some of the functions that are ascribed to
this Formation are: maintenance of posiure, muscle-tone,
alertness or wakefulness, regulation of ANS and endocrine
glands (which secrete hormones). The Formation is also
concerned with emotional and sex behaviour.® Thus, it
seems that there is scope for thinking that Ida and Pingala
may in some way be related to this Formation.

8 Gray’s Anatomy (London; Longman, 1967) p. 1049
9 Human Physiology (Calcutta; New Central Book Agency),
2:12300 : ; :
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Muladhara

{i) Now the centre where all these residual sensations
are, as it were, stored up, is called the Muladhara, the root

receptacle, and the coiled-up energy of action is Kundalini, :

‘the coiled up.” It is very probable that the residual motor
energy is also stored up in the same centre, as, after deep
study or meditation on external objects, the part of the body
where the Muladhara centre is situated (probably the sacral

plexus) gets heated. Now, if this coiled-up energy be roused

and made active, and then consciously made to travel up
the Sushumna canal, as it acts upon centre after centre, a
tremendous reaction will set in,'®

(i) You are,as it were, sending the nerve current down
the spinal column, and striking violently oun the last plexus,
the basic lotus which is triangular in form. the seat of the
Kundalini,"

(iil) All energy has to be taken up from its seat in the
Muladhara and brought to the Sahasrarag.1?

(iv) The Yogis say that that part of the human energy
which is expressed as sex energy, in sexual thought, when
checked and controlled, easily becomes changed into Ojas,
and as the Muladhara guides these, the Yogi pays particular
attention to that centre.'®’

The sacral plexus, referrd to by Swamiji, is in the pelvic
cavity in front of the sacrum. It is formed by different
sacral nerves and belongs to CNS, although the plexus receives
a few branches of the sympathetic and parasympathetic

nerves. On the other hand, the two ganglionated sympathetic

10 Complete Works, 1 ; 164
11 Ibid. 1 ; 167

12 Ibid. 1; 169

13 Ibid 1; 170

ANATOMICAL AND PHYSIOLOGICAL BASIS 173

trunk: i ion Impar in front

£ ANS meet each other in Gan:ghon p fro
£ th: 30003!1, and it is reasonable to think of the possibility
of this ganglion being the Muladhara, as was suggested by
: ' re.4 But in the present state of knowledge

quthor elsewhe : /
:,t:s;ecial function can be ascribed to this ganglion. Further-

more, there is specific mention by Swamiji of a ‘plexus’ being
the seat of Kundalini.

There is an ANS plexus in front of ti}e sacrum cal}ed
Taferior Hypogastric Plexus (also called Pelvic Plexus) having
connection with the urinary bladder, rectum, pros_tate and
seminal vesicles (uterus and vagina in females). This plexqs
is in front of CNS plexuses, sacral and coccygeal. It is
suggested that this Inferior Hypogastric Plexus represents
+he Muladhara'® The exact shape of this plexus cannot be
defined but the network looks somewhat triangular, and the
Sacrum bone in front of which this plexas is situated is trian-
gular in shape. What Swamiji meant by ‘sacrel plexus’ may be
the inferior Hypogastric plexus of ANS. It may be pointed
out here that in the days of Swami Vivekananda, the terms
sgutonomic’ and ‘parasympathetic’ were not used and in the
Anatomy books's of that period, the sympathetic nerves and
the Inferior Hypogastric plexus got much less attention than
CNS plexus like sacral plexus. Thus it is quite likely
that Swamiji did not mean any somatic (CNS)nerve plexus to
indicate ‘Muladhara’, rather, he meant the ANS plexus in
the same region, now known as Inferior Hypogastric plexus.

14 Ses Udbodhan (1344 B.S.) Vol. 30, pp. 82-90. .
15 Rele had made this suggestion eatlier. Ses V.G. Rele,

Mysterious Kundalini (Bombay; B.D. Tarapore Sons & C?.
- Ltd 1927) p. 27. The present author came to know of Rele’s
- work only after preparing the first draft of this atticle.

16 Cf Henry Gray, Anatomy; Descriptive and Surgical,
(London; Longmans Green & Co. 1883).
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Sushumpa

(i) But why should not the mind send news without
any wire, or react without any wire? ...If you can make the

current pass through the Sushumna, the canal in the middle

of the spinal column, you have solved the problem...If we can
send the mental current through the hollow canal without
any nerve fibres to act as wires, the Yoga says, the problem
is solved......... LY

(if) Where the spinal cord ends in some of the lumbar
vertebrae a fine fibre issues downwards, and the canal runs
up even within that fibre, only much finer. The canal is
closed at the lower end, which is situated near what is called

the sacral plexus, which, according to modern physiology, is

triangular in form.'®

(iii) To open that Sushumna is the prime object of the
Yogi. According to him, along this Sushumna are ranged
these centres, or in more figurative language, these lotuses,
as they are cailed.”

(iv) This Sushumna is in ordinary persons closed up at

the lower extremity; no action comes through it. The

Yogi proposes a practice by which it ¢an be opened, and =

the nerve currents made to iltravel through,2¢

; (v) The Yogis claim this cord is closed, but by the power
of meditation it has to be opened. The energy has io be sent
dawa to {the base of the spine) and the Kundalini rises.?

Tt can hardly be doubted that the Sushumna, as described |

by Swamiji, is the central canal of the spinal cord which is

17 Complete Works 1 5 163
18 Ibid, 1 ; 160

<19 1Ibid, 1 ; 169

20 Ibid, 1 ; 163

21 1Ibid. 54 ; 236

0
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continuous above with the cavities of the brain _and is thus
in direct contact with the hypot%xa;lamus afj.d the p'meal gland.
As was mentioned before, the spinal cord lies only in Fhe upper
two-thirds of the vertebral column. In the lower__t}nrd of the
spine, it tapers off abruptly into a conical extremity, from the
apex of which a delicate non-nervous filament named Filum
Terminale descends to the cocoyx, the lowest bone of the
vertebral column. The central canal descends nearly 5-6 mm
into the Filum Terminale.

In early embryonic ¢ life the spinal cord occupies the
entire length of the vertebral column. Later on, the vertebral
column begins to grow more rapidly than the spinal cord.
As the migration of the spinal cord upwards commences, the
terminal portion of the central canal becomes adherent fo the
surrounding structures, and the portion of the cord just
proximal to it along with its coverings becomes drawn out to
form the delicate Filum Terminale. All these changes
happen before birth.22 The central canal is filled with the
cerebrospinal fluid (CSF) and is surrounded by a gelatinous
substance which contains a few nerve cells and fibres.

It must be mentioned here that Swamiji has described the
Sushumna as a ‘hollow’ canal and has not mentioned any
fluid within it. The reason seems fo be that in the anatomy
books of Swamiji’s time, the existence of CSF in the central

22 In this context it is interesting to note that in adult life
the brain is the main centre of control and the lower extremity of
?he spine {(supposed to be the seat of Kundalini) is not so vitally
important. But in one of the very early stages of embryonic life
known as the Gastrula stage, the ‘dorsal lip’ of the Blastopore
(also known as the Primitive streak) is the centre of intense activity.
The nerve cord (as also notochord} originates from here as a hollow
tube which grows forward and bulges into the brdin. The dorsal lip

sl Primitive Knot corresponds to the base of the spine in adult life.
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canal was not known.2? As regards the transmission of
nerve impulses through Sushumna, the following possibilities
may be thought of:

(a) Taking the central canal as Sushumna, we may think
of the narrow column of CSF within it conducting the nerve
impulse from Muladhara upwards to the brain, Although
the extent of the central canal is only up to 5-6 mm of the
Filum Terminale, the major part of the rest of the Filum
Terminale (which was at one fime a part of the spinal cord)
may be considerd to have. potency and might be containing
minute traces (not ordinarily detectable) of CSF, which the
Yogis have the power to utilize as a conducting medium.

It is worth noting here that the lower part of the Filum
Terminale is in the vicinity of the Inferior Hypogastric plexus

or Muladhara. Conduction of nerve impulse depends on the

presence of salt ions, but it is difficult to assume that the CSF
of the central canal (not known to have salt concentration
different from that of CSF in general) can be the conducting
medium of nerve impulses, although it is a fact that the
vibrations in the fluid in the internal ear ultimately produces
electrical impulses in the brain resulting in hearing.

(b) The few nerve cells and fibres in the gelatinous |

substance that surrounds the central canal conduct the nerve
impulses to the brain.

Lotuses and plexuses:

(i) The Yogi conceives of several centres, beginning
with Muladhara, the basic and ending with Sahasrara, the
thousand petailed [otus in the brain, So, if' we take these
different plexuses as representing these lotuses, the idea of the

23 cf. Anatomy; Descriptive and Surgical p. LXXXII,

ANATOMICAL AND PHYSIOLOGICAL BASIS 177

Yogi can be understood very easily in the language of modern
iology.2*
sl (ii) gNow, if this coiled-up energy be roused and made
ctive, and then consciously made to travel up the Sushumna
:anal ,as it acts upon centre after centre, a tremendous reac-
’ .
tion will set in.z 5 -
(i) In the language of the Yogi, the Sushumna has its
ends in two lotuses, the lower lotus surrounding the triangle
of the Kundalini and the top one in the brain surrounding the

pineal gland; between these two are four other lotuses, stages
on the way:

6th Pineal Gland. 3rd Level with the Heart
5th Between the Eyes 2nd Opposite the Navel

4th Bottom of the Throat 1st Base of Spine?s

It is apparent that, as described by Swamiji, the lotuses
are plexuses belongng not to the CNS, but to the ANS
The latter plexuses have one characteristic, not possessed by
somatic nerve plexuses, and that is, the ANS plexuses contain
nerve cells and ganglia. These enable the ANS plexuses to
originate, store or co-ordinate nerve impulses. The Inferior
Hypogastric plexus particularly contains numerous small
ganglia.

We suggest that the anatomical sites of the lotuses are as
follows: ;

1. Muladhara—1Inferior Hypogastric Plexus (pelvicplexus).
2. Svadhisthana—Superior Hypogastric Plexus.

3. Manipura—Coeliac or Solar Plexus. '

4. Anahata—Cardiac plexus.

24 Complete Works I; 160:61
25 Ibid, 1 ; 164
26 TIbid, 8; 52 See also Ibid,, 1 ; 16
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5. Visuddha—plexuses connecting superior, middle and
inferior cervical ganglia.

6. Ajna—Internal carotid plexus.

7. Sahasrara—Pineal gland.
Although these autonomic plexuses are situated in front and
on the two sides of the vertebral column, the reactions
produced in them may be felt centrally, that is, around the
central canal (Sushumna) of the spinal cord. Furthermore,
future research may establish the direct connection betweesn
the sympathetic nerves and the nerve cells in the gelatinous
substance around the central canal, and then the explanation
of the passage of nerve impulses from plexuses via Sushumna
would be easy.

Pineal Gland

() When the Ojas has gone from centre to centre and
reaches the Pineal Gland (a part of the brain to which science
can assign no function,), man then becomes nejther mind
nor body, he is free from all bondage.27

(i) The Yogi pictures this serpent as being slowly lifted
from stage to stage until the highest, the pineal gland, is
reached.28

The pineal gland is a small body 6 mm x4 mm in size,

situated in the middle upper part of the brain. It first appears -

on about the 36th day of gestation, gains maximum develop-
ment at about 7 years of age, and then undergoes involution
up to about 14 years of age. In Gray’s Anatomy (a standard
textbook for medical students for more than a century)
published in 1883, one can find only a short description of
this gland. In a physiology book of Swamiji’s time, published
in 1876, is written (with reference to the pituitary body and

27 Ibid. (1978) 6; 131
28 Ibid. 8; 46

" the fun
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: ther)—*It is difficult to classify organs,
e pmca_l f;azfc'l “Egigcil we) are quite ignorant. The structure

b]cmciuctless glands™.?® In recent years the pineal gla:nd
= eswn as the pineal body) has attracted much attention
(now.kndtlzrn research is revealing several functions of if. The
i mod,ition of Gray’s Anatomy says: “Once considered a
lateit eenetic relic, the vestigial remains of a dorsal 3rd eye and
Py ogan of little functional significance, the mammalian pineal
= 'ofighas now been demonstrated to be an endocrine gla}nd of
iz.?or regulatory importance, m‘odulating. the activity ?f
adenohypophysis.®® neurohypophysis, endocrines, patcreas, 4
parathyroids, adrenal®2 cortex, adrenal medulla and gonads...”

The pineal secretions may reach their target cells either \fia
CSF or via circulatory system.?? It may be mentlone.d %wre that
the pineal gland has certain peculiar features:' (?) it isa part
of the brain, but lacks in true nerve cells; (b) it is outs1_de t.he
blood-brain barrier, i.e. unlike in other parts of the brain,

29 A. Flint HK. Kewis, A Text Book of Human Physiology
(136, Gower Street, London; HLK, Lewis 18'{6) P. 486 e

30 Hypophysis-Pituitary. It may be me:_:ltnor_ned here th_at e
embryonic brain during the early stage of de\zelopment consxsfs gf
three parts: forebrain, mid-brain and hlnd:bram. The f?rebralq in
due course gets demarcated into two sections: an anterior section
which develops into the cerebrum and a posterior part known as the
diencephalon. And outgrowth of the upper part of the dience-
phalon becomes the Pineal Body and a similr outgrowth pf‘ the lower
part becomes the Pituitary Body. The floor of the diencephalon
is known as the Hypothalamus, which is the control cent're for some
of the most important homeostatic functions like regulation of body
temperature, of hunger, of water in the body, of sleep and also the
sense of pleasure. 2 :

31 Responsible for digestion and insulin preparation.

32 Adrenal-Suprarenal, responsible for maintenance of blood
pressure and metabolism. -

33 Gray’s Anatomy (1980), 36th Ed. p. 1447
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blood circulation has free access to the gland; (c) in this organ,

there are pinealocytes—a peculiar type of cells not found

elsewhere in the body; (d) it produces an enzyme produced
nowhere else but is necessary for production of a hormone
which influences the development and functions of gonads,
pituitary and thyroids.

The above characteristics indicate that this tiny organ in
the brain is controlling some of the most important vital
functions of the body like a commander, and it is quite rea-
souable to accept this gland as the site of Sahasrara. In this

connection it is interesting to notfe that Descartes in the

17th century regarded this gland as the ‘seat of the soul, the
connecting link between mind and body.34

Generz] discussion:

Our study leads us to the tentative conclusion that Yogic
processes involves ANS (control of ‘which has been lost by
man in the course of human evolution®s) particularly sympa-
thetic system, and that the aim of Yogis is to gain control
over this system. This is also the view of Rele36. The ultimate
aim of Raja Yoga is to reach Sahasrara the site of which is the

pineal gland, and not the cerebral cortex as is usually thought
of. Anatomists and physiologists of the present day know

that the higher control of the ANS lies in the Hypothalamus.37

The discussions in the present paper indicate that this
control, so far as Yogic practice is concerned, is performed
by the pineal gland through the agency of the Hypothalamus.

34 Abnormal Psychology (Bombay; Hill Publishing Co. Ld. =

1947), p. 80
35 Complete Works, 15153
36 Mysterious Kundalini p. 85

37 Human Neuro-anatomy, (Calcutta; Oxford, LB.H. Pub-

lishing Co. 1970) p. 3495.
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Our ordinary day-to-day life is mostly controlled by the
S and our normal activities and thinking co-ordinated in

gj: cerebral cortex. Yoga seems to be an attempt to go

beyond this control and conditioning. Swamiji says:

The mind has made this network of the nervous sys-
tém, and has to break it, so that no wires will be requir-
ed to work through. Then alone will all knowledge come
to us, no more bondage of the body; that is why it is so
important that we should get control of that Sushumna,
If we can send the mental current through the hollow
canal without any nerve fibres to act as wires, the Yogi
says, the problem is solved...3 and when we succeed in
bringing the currents through this passage called
“Gushumna’ up to the brain, we are for the time being
separated entirely from the body,%®

These statements suggest that by-passing the nerves of the
CNS, and keeping the mental processes within the limit of the
ANS and pinesl gland, constitute the main physiological basis

of Raja Yoga.%
{Courtesy: PRABUDDHA BHARATA, Sept. 1984)

This article is reproduced here because there is great
resemblance between Raja Yoga and the Yoga detailed in
the Saundaryalahari. _ —Publisher

38 Complete Works, 1 : 163

39 Ibid, 8 346
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