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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
YIn of its kind. [p South India, especially, it is studied
10t only py Practitioners of $ri-Vidya, but learnt by heart
and recited jp 5 devotional spirit every day by persons who
k0w 10 Sanskrit at ay)
) he Divine Mother is worshipped and meditated upon
' many aspects. In this Text She is adored in Her creative
3Spect under the hame Tripura, which means the Mother
ho e€mbodjeg the three Bindus or creative stresses. The
ISt fortyone verses, which are the source of various Mantras,
df:al Chiefly with the Sti-Cakra, which is called the Abode Pf
Va-Sakt; and which formg the special symbol of worshl_p
OF devotees of the Devi. The Mantra of TripuraSUﬂd%ﬂ:
018 invokeq in this hymn, and also the subject of Kundalini
082 which jg a part of the Vidya, are dealt with in the Text.
he Subject matter of Saundaryalahari will thus be fo.und
¢ highly technical, dealing with matters that are not givell
Much Publicity, For the Mantras and the ways of adoration
stud 7€ advocated jn it have to be learnt by a coylpefteit
vdent from 4 competent teacher who is a Sampradayavi
y On? Who is in the right spiritual descent and is well-acquau:;
unge.... the traditions of the cult. It should ther;f;gerethis
= derStOOd that the object of translation of a Text sl
Comments expounding its meaning is only 19,81 the
Cctua] Understanding of the Vidya embodied I'I;hout
any . "Rich is reciteq by large numbers of people “:nt Iy
Pract; nderStanding‘ of the meaning. Those Wh‘_’ V‘th 8l
take :se Must seek ‘a true Guia who is a S_af{lpraday.a 0.
€ Practice of disciplines under his instruction.

inte)
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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.

Sri Ramakrishna Math Publisher
Madras

1 March 1987



FOREWORD

Swami Tapasyananda of the Ramakrsga Math has
rendered a signal service to the cause of Sakti worship
by bringing out this excellent edition of the famous Text, the
Saundaryalahari, 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-
lahari. 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-Siktam, Durgi-Siktam, Bhi-Siktam, Bahvrco-
panisad, Tripuropanisad, Bhdvanopanisad and other Devl
Upanisads. In Sandhyi Updasand, we think of Gayatrl
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 Varadd 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 Sakti 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 Sr1 Krsna asks Arjuna to get down from the chariot
and to pray to Durgs, and Arjuna does so.

In most of the Puripas, the importance of Sakti worship
is alluded to. In the Srimad Bhagavatam, we see Rukmini
worshipping at the shrine of Ambika before her marriage.
The Devi Bhigavatam deals entirely with the glory of the
Divine Mother. The Brahmanda Purina contains Lalita
Sahasranima and Triéati with detailed instructions regarding
modes of Devi worship. Canpdi or Devi Mahitmyam forms
part of Markandeya Purina. Then we have the vast literature
consisting of Agama, Rahasya, Samhitd, 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 SrT Tantra which fulfils the objects covered by all the other
Tantras, and this is known ag the worship of Tripurd or
Sri-Vidya, 4

We are told that Dattitreya, seeing that the Upasana 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-Samhiti, comprising 18,000 verses in
which the worship of Tripura is laid down in all jts details.
From him, Parasurima learnt the Samhitd and abridged it
in the form of 6,000 Sutras. His pupil, Sumedhi, made an
abridgement of the Samhitz and the Sitras in the form of a
dialogue between Datta and Rama. It is this abridgement
that is known as Paraéurima Kalpa Sitra. Sakti worship
in the South is mainly on the lines laid down therein.
Umanandanatha, a disciple of Bhaskarardya, composed in
1775, the Nityotsava, clarifying the methods of worship
according to the Sitra. A later scholar, Ramesvara Sastri,

]
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a disciple of Bhaskarariya, wrote a succinct gloss of
the Sitra by name ‘Saubhigya-Subhodaya. Bhaskara-
raya himself in his book called ‘Setu-bandha,” which is a
commentary on Nitya-sodadikdrnava of Vamakesvara
Tantra, and also in his Lalita-sahasranima Bhasya and
Varivasya Rahasya has expounded the methods and philo-
sophy of Sakti worship. These three works of Bhaskararaya
are considered the Prasthana Traya of $ri-Vidya.

The worship of Devi in Sri-Cakra is set forth by Adi
Sankara in his Prapaficasara and Saundaryalahari, and this
form of worship occupies a high place in the traditions of the
Maths organized by him. In Tamil, we have expositions of
Sakti Mantras and Upasanis 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. Kavyakantha Ganapati
Sastri, a disciple of Sri Ramapa Maharsi, has written a book
of Siitras called Dasa-Mahi-Vidya or the worship of Kall.
Tara, Sundari, Bhuvanesvari,  Bhairavi, Chinnamasta,
Dhomavati, Bagala, Matangi and Kamala'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 Uma in the Himalaya, as Amba in Kasmir, as Visalakst
in Varanasi, as Gauri in Kanya Kubja, as Bhavani in Maha-
ragtra and as Kall in Calcutta. At Kanya Kumdri, the
southern extremity of Bharata Varsa, Sakti is worshipped as
Bali, in Madurai as Miniksi, Mantrini or Syimald, at
Jambukeévaram as Akhilipdeévari or Dandini, and at
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Kaficipuram as Kamaksi or Maha-Tripurasundari. She is
worshipped as S$arada at Sringeri. as Camundesvari in
Mysore and Bhagavati in Kerala. On the outskirts of each
town and village in South India, She is worshipped as Bhadra-
kali in unpretentious temples as the guardian deity or Ellayam-
man, animal sacrifice being permitted there in olden days. She
is adored as Durga-Laksmi-Sarasvati (three in one) generally
during Navaratri, in every household. In whatever form She
is invoked, She is One, the Maha-maya or Parabrahma-Mahisi.
Sankaracirya says in Saundaryalahari: “O Parabrahmama-
hisi! The knowers of Veda call you Vak-Devata the consort
of Brahma, Laksmi the consort of Visnu, and Parvati the
consort of Siva. But Thou art the Fourth (Turiya) of in-
conceivable and limitless majesties—the indeterminable Mahi-
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 Kali Temple of Kailighat,
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 Krgna, we can trace these
two approaches. Krsna is not merely ‘Venugopala’ or
‘Gopijana-Vallabha’ with a flute on his lips and a garland on
his neck, but is also Kila the Destroyer. In the Vi$vartpa
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
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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 Mahitmyam, 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 Sraddhi of the pious and the modesty
of the virtuous woman.

In the Southern cult of $ri-Vidya the Divine Mother is
mostly worshipped in Her aspect as Lalitd 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 Apima and
other deities, and ultimately as one’s own self. The process
of worship consists of Bhita-Suddhi, several kinds of Nyasa,
Prana-pratisthd, Japa, Manasa-piija, Avarana-piija, Arcan,
Dhiipa, Diparadhana, Naivedya, Nirdjana, Stotra, Kama-
kald-dhydna, Homa, Balidana. Suvasini-paja, Samayika-puja
and Tatva-Sodhanid. 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 $ri-Vidya. Mantra is visualized in the Yantra.
The worship of the Yantra, internal and external, and the
practice of Kundalini Yoga and other Sidhanas constitute
the Tantra or modus operandi. The chief Mantra of Sri-
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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. .
Sri Ramakrsna says: “That which is Brahman 15
als? Kali, the Mother, the Primal Energy. When Inactive,
It is calleq Brahman. Again, when creating, preseiving,
and destroying It is called Sakti. Still water is an illustration
of Brahman. The same water, moving in waves, may be
Sompaied to Sakti or Kiali. What is the meaning o.f K‘th-?
e Who communes with Maha-Kals, the Absolute, is K.
he is formjess and, again, She has forms. If you believe in
the formess aspect, then meditate on Kali as that. If you
Meditate on apy aspect of Hers with firm conviction, She
t“llllu let you know Her true nature. Then you will realize
3t 10t merely does God exist, but He will come near you
and gk ¢, you, as I am talking to you. Have faith and you
Will achieye everything.”
. The ultimate Reality is Sat-Cit-Ananda, E.xistenc-:e-COI}‘
smou.sness-Bliss. The Essence in man is identical with this
ality but under the influence of Mdy3, he has forgotf;:;
of 5 "U€ nature.  He takes to be real a merely appar eﬁt v‘;;,age
an dubJeCt and object, and this error is the cause O_f his :; re-
disooyering. The goal of all spiritual practice “For the
achie Y Of his true identity with the Reality. oth
of eYeant of this goal Vedanta prescribes an austere me eti
Netp ination and renunciation. Tl.le wa:;l l:}padhis
are ¢J; '0 negate the Asat or unreal Upadhis. If the nquirys
“liminateq through service to a Guru and proper €04

One reat: . -~ atmes-
® realizes the identity of the Jivitman and param; the

But 4. - .
Bh, this 1S Mot so easily dome. Sri Krsva saysthoughts

gaVad Gita, urrhe diﬂiculty of those whose
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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,
“It 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 ‘I’ does not disappear. There-
fore, as long as a man is conscious 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 Purinas, 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 Bhipura
of the Sri-Cakra to the Bindu, the central point. By this
practice one is enabled to awaken the Kundalini Sakti lying
coiled in the Miilddhara, 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 as its magazine of power to draw and
fall back upon. One must help oneself by drawing fromi this
power to become free from the bonds under which one
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groans. Even if one does not consciously or deliberately
set oneself to the task of rousing the Kundalini, She will be
roused by the power of Bhakti or Jiiana and by the disciplines
of the Upasana one practises, if one follows them with faith.
This was demonstrated in the life of Sri Ramakrsba.
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 Kundalini 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 reading 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 Maharija Gajapati-
Vira-Pratapa-Rudra, wha ruled in Cuttack, Orissa, during
1466-1539. The views of some who differ from him on
some important points are also given here and there in the
Notes.

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.
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KEY TO TRANSLITERATION AND PRONUNCIATION

oMMy A AN HHAAsH AR YK

Sounds like

a-o in son
a-a in master
i-1 in if

T-ee in feel
u-u in full
@-00 in boot

r-somewhat between r and ri

e-ay in May

ai-y in my

0-0 in oh

au-ow in now

k-k in keen

kh-ckh in blockhead
g-g (hard) in go
gh-gh in log-hut
n-ng in singer

c-ch (not k) chain
ch-chh in-catch him

j-j in judge
jh-dgeh in hedgehog

fi-n (somewhat) as in French

t-t in ten
th-th in ant-hill

‘Mga MAQgaAadNAaA 30N 9a0d

d-d it den

dh-dh in godhood
n-n in under

t-t in Three

th-th in thumb
d-th in then
dh-then in breathe
n-n in not

p-p in pen

ph -ph in loop-hole
b-b in bag

bh-bh in abhor
m-m in mother
y-y in yard

r-r in run

I-1 in luck

v-v in avert

g-sh in reich

(German)

s-sh in show

s-in sun

h-in hot

th-m in sum

b-h in half

~
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INTRODUCTION TO SAUNDARYA-LAHARI
Authorship

The great Acarya Sankara 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 or 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 Rimianuja was a very great philosopher,
but he was a devoted advocate of Vaignavism. So were other
Acaryas like Madhva, Vallabha, Nimbarka etc. In the
Buddhist tradition, the greatest of its philosophers, Nagarjuna
of Stinyavada fame, was also one of the great teachers of the
devotional mode of Prajiia-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 Vedanta has to be clothed in a personal conception of the
Deity, if it is to be of any significance to the ordinary man.

e

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 Svetadvatara:
“Yasya deve para bhaktip yatha deve tatha gurau | tasy’ete
kathita hy’arthdh prakasante mahdatmanah — 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 Vedantic philo-
sopher Sankaricirya 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
Kevalidvaita, as the doctrine of Advaitism developed by Sri
Sankara in his Bhisyas has come to be called in later times.
Saundarya-lahari is his most important hymn devotéd to
Sakti, and it forms a fundamental text of the Sikta 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 $ri Sankara in the course of his
short life disappeared from the earth for a time while staying
at Varanasi. 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, Ganeda, 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 Saiikara could master only the first forty one verses,
and in place of what had been erased, he composed an addi-
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tional 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 sets of
verses. The first forty one are dealing with the Mantra,
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 Anandalahari,
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 (dlarikdras) known to Sanskrit poetics.
It is this portion that is, strictly speaking, Saundarya-lahari
(Tnundation of Beauty), although popularly the whole hymn
is now known by this name.

Philosophical Dichotomy

Apart from the unlikelihood of a great Adbvaitic 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 Sikta 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 §ri Sankara achieves
unity by the sublation of the ‘many’ as a mere appearance,
the $akta Advaitism seeks to obtain this by recognising in the
‘many’ a real manifestation of the One. All Vedanta philo-
sophy is an attempt at the solution of the problem of the One
and the Many. The kingpin of Saikara’s Advaita system
is the doctrine of Maya and the division of Reality into the
Paramdrtha (metaphysical) and the Vyavahdra (empirical).
The Maya doctrine maintains that the non-dual Being is the
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only real existence (Paramarthika) while the ‘many’ are only
the appearance (Vyavahdrika) of it conjured up by ignorance.
Appearance means that the objects experienced are not actually
there while they are experienced (Mithyd). All the time the
multiplicity is experienced, the non-dual reality alone has
been in existence. A snake experienced on a rope in compara-
tive darkness is given as an example of this philosophical
doctrine. The implication of this doctrine is, therefore, that
creation and created objects have never been in existence
(4jati), and that one says these are there,only because
of ignorance which corresponds to the darkness which leads to
the perception of a snake in the rope. By explaining the
phenomenal world in this way, Sankara achieves the non-
duality and the immutablity of the one Existence; but in the
eyes of a critic, this is achieved only by compromising the
non-dual oneness of Reality; for he has to admit an entity
called Ignorance which must necessarily be separate from
that non-dual existence. If for any reason it is said to exist
in the non-dual existence then it will be admitting Svagata-
bheda (internal difference) in the non-dual existence, and if it
is regarded as separate, dualism comes in. Besides, in the
light of this doctrine both bondage and liberation and the
spirit seeking liberation become all unreal. As a critic of
Advaita has humorously put it, all the teachings of the
“$astras about liberation become like consolation given to a
sterile woman on the death of her son.’ ,

In contrast to this version of Advaita, the S$ikta 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@nya) and Will without Being is a fictitious
assumption. So according to Sakta doctrine the non-dual
reality is Being-Will. It can change into multiplicity in a
real sense without losing its integrity as a Whole. That change
mutates the causal substance is a law that governs the entities
of the limited world. It cannot hold good with the Infinite
and the Absolute Being, unless we make its absoluteness a
meaningless expression and reduce its entity into that of a
stock or stone. So according to the $akta 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, without
however, forfeiting its non-dual status as Being. This looks
illogical, but in no way more so than when the Kevaladvaita
posits an ignorancc while at the same time describing the
ultimate Being as non-dual. Besides, in the Sakta version
of Advaita, creation being real, bondage, liberation and the
scriptures which teach the way for liberation all become real.
These basic metaphysical differences also imply ethical
differences between them. For Sri 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 Jiana. No combination of Karma and Jiina is
allowed in his system. But in the Sikta doctrine, there is no
such dichotomy between Jiiana and Karma. Upasan3a and
Jiidna go hand in hand. The Sakta system is simply a system
of rituals accompanied with meditations, but it is based on'a
non-dual interpretation of Reality.
Reconciliation

These are some of the basic differencess between the
systems. There are many other subsidiary differences too,



6 , SAUNDARYA-LAHARI

but we shall not go into them here. It 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
nkaricarya’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 Sivanandalahari which are attributed to $ri
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 onme 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 n)g one can explain this unless
the text had originated from a universally accepted and
Yenerated authority.
~ The tradition that this hymn of Sikta leanings could have
been composed by $ri $ankara becomes credible when we
find weighty authorities also of the past supporting his author-
ship of other obviously $3kta warks like Prapafica-sdra.
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:
Amalananda Yatindra (contemporary of Hemadri, the author
of ‘Caturvarga Cintamapi), in his Vedanta-kalpataru quotes
from Prapancasarg.of Sankara, whom he called Bhagavatpada;
Sayana, his brother Madhava, Righava Bhatta commentator
on the Sarads-Tilaka, and Nilakantha in his tik@ on the
Devi-Bhagavata are quoted to support the tradition; as also
" Nrsimha in his Durgdpradipa -and Tara-bhakti-sudhdrpava,
. Appayya Diksita and the Bengali Pandits Raghunandana
and - Krgna-candr’agama-vigida.” The ‘weighty authority
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of all these ancient writers will have to be blindly set aside if
the tradition regarding Sankara’s authorship of a Sakta poem
like Saundarya-lahari is to be seriously doubted.

So 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
too 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 Kupdalini 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 poetical language for the contempla-
tion of pious votaries.

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 Consort,
is subsidiary and an accessory. In the Sikta 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
seems to be divided, with however a leaning towards the
latter in some verses at least. Take for example, the very
first verse which says, “United with Sakti, Siva is endowed with
power to create; otherwise, He isincapable even-of movement.”
Next take the verse 24 which says, “Brahma brings forth the
universe, Hari sustains and protects it, Rudra destroys it and
Mahesvara absorbs everything into Himself and disappears
into Sadasiva. Then when it is time for the new cycle of
creation to begin, Sadasiva; 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 feeling
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 the two breasts, 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). Therefore,
in the matter of relationship of Sesa (the accessory) and Sest
(the essential), both of ye — Ananda-bhairava (Paratman) and
Ananda-bhairavi  (Pard)-stand  on  equal  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 Sakta 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 Sikta sect is shown most con-
spicuously in the Uttara-kaula image of Kili, 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 Kili, which represents the aspects of Maha-
Kali or Sakti as the destroyer 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
Paramasiva (Supreme Siva) spread on a couch, which too is
an aspect of Siva, placed in a chamber of wish-yjelding gems
amidst a Nipa pleasure-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-giva or Sada4iva’ 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 Idvara as
its four feet. These four together with Sadisiva, 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 upon are—Para-
sambhunitha and Cit-paramba in Ajla-cakra, as Hemes-
vara and Hemesdvari in Anzhata-cakra, as Vyomesvara
and Vyomeévari in Viduddhi Cakra, as. Samvartedvara and
Samayamba in Svadhisthana-cakra, Meghedvara and- Sauda-

mini in Manipira-cakra and as Adinitha and Lasyesvari
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in Muladhara-cakra. These topics of meditation are elabora-
tely discussed in the notes on the verses concerned. Besides,
§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
Siva 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-simya (identity
of basis), Avasthana-samya (identity of condition), Anusthana-
samya (identity of occupation or purpose), Riupa-samya
(identity of form) and Niama-simya (identity of names).
Siva and Sakti are in this context named as Samaya and
Samaya, 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 Mirga is banned by Saundaryalahari on the basis of
the verse 31 which runs “Pasupati (Siva) deceived or deluded
(atisandhaya) 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 Purusarthas—Dharma, Artha, Kama and
Moksa, by itself on the votaries.” Lakshmidhara contends
that these sixvy-four Tantras are ‘Vedabahya’, 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
Bhaskarariya, 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 Vimakedvara Tantra and Kalpa Siutras as
Sastras. 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 abhisandhdya for atisandhaya
(the text according to Kameévara-siiri), he translates the
first line of the verse as: “Padupati, 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 the subject of these two sects of the
worshippers of Sakti—the Samayins and the Kaulas. It is
maintained by Laksmidhara that Samayacara is a pure form
of worship, where worship is done inwardly in Dahar’
akasa (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 Kupdalini from the Manipara (the third of the
Cakras) to the Sahasrira or the Thousand-petalled lotus
through the intervening three Cakras known as Anzhata at
the level of the heart, Viduddha at the level of the throat and
Ajiia at the level of the brows, and finally uniting the Kupda-
lini with Siva in the Sahasrira or the Thousand-petalied
Lotus at the level of the brain. The aspirant thus gets perfect
Samzdhi.

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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Kundalini begins from Muladhara at the base of the spine,
and the power, passing through Svadhigthina, Manipira,
Anghata, Viéuddhi, and Ajfia, and thus covering the whole
of the Kula path, is united with Siva in the Sahasrara. The
lower Cakras of Miladhara and Svadhisthana are regions
of darkness and Kundalini is in a sleeping state there. But
Lakgmidhara is of opinion that as in the case of followers of
the Samayacara, the Power is already awakened by the Mahi-
vedha done by the Guru, his meditation begins from Manipira.
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 Mila-
dhdra upto the Ajiacakra and the Sahasrara. According to
Lakshmidhara’s own statement the six verses deal with the
meditation of those who follow the Samayacira. However,
in his edition of ‘the SaWndatyaiahari as also of those who
follow his views, these verses are arranged in the reverse order
—in other words as beginning with Ajia Cakra and ending
with Miuladhara. This looks like a highly artificial arrange-
ment, as meditations never begins from the highest level and
comes gradually to 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 Svadhisthzina only, as the
Kupdalini 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 Samayacarins,
there is hardly anyone who does this kind of exclusive internal

* See p.p.48 and 49 and also Appendix-I
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another are the four Siva triangles (Srikanthas) with apex
upwards 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 (Bhiipura) 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  Mahitripurasundari, the great Mother or the Divine
Beauty of the three Puras or Bindus. The Bindu represents
the initial pulsing forth of massive or ghanibhita-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—Prakasa
(ﬂ_le Aham or I-Consciousness) and Vimarsa (the idam or
this~consciousness). These three stresses are technically called
Nada, Kalz and Bindu. Nazada is the inchoate sound move-
ment (interpreted by the human ear as Omkara), and Kalz
Is the Kama-Kali, the desire to create, which the Vedas
Tepresent-as ‘May [ be many.’” Bindu is the potential universe
Teady 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
1t to represent the polarity in that supreme category as Siva-
Sakti. This Bindu, the threefold stress of the externalising
O Creative Sakti, is the Mahatripurasundari. She is described
n verse seven of the text as -Pura-mathitur Ghopurugika.
Popularly interpreted as the ‘Pride of Siva,’ it really means
that Siva as Prakaga (Luminosity of Consciousness) realises
Himself as 1 am,” through Her, the Vimaréa Sakti (the
Object as the Reflector). Further in Verse 8 She is described

2
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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-diva (the Supreme
Siva or Sadi-diva) spread on a couch which is also an aspect
of Siva placed in a chamber of wish-yielding gems (cint@mani),
amidst a Nipa pleasure garden in Magpidvipa (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 (Brahminda) 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 Maula-prakytis or Root sub-
stances of the universe. The Siva-triangles (Srikanthas)
and the Sakti-triangles (Siva-yuvatis) are superiizposed 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 Dhitus
or substances constituting the body of the individual. These
are Tvak (skin), Asyk (Blood), Mamsa (flesh), 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), Prdapa (the vital Energy)
and Jiva (the Individual Soul). On the Cosmic side, the
five evolutes of Sakti are the five Bhiitas (Elements), the five
Tanmatras (subtle Elements), the five Karmendriyas (Organs .
of Action), the five J#dnendriyas (Organs of Knowledge) and
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Manas (Mind) have their origin in Sakti element, while
Maya, Suddha-vidya, Mahedvara and Sadasiva form the Siva
element. Thus the nine basic triangles symbolise the
twenty five elements (Zattvas) that constitute the cosmos
and individual bodies according to the $akta 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 is 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 (firodhdna). 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 $ri-Cakra lying outside the forty-four
centres comprising the Bindu also are all supposed to be in-
cluded in the latter—the eight petalled lotus (Astadala-padma)
in the central triangle (trikopa), the sixteen petalled lotus
(Sodasa dala-padma) in the eight angled Cakra (Asta-kona), the.
three circles (mekhala-traya) in the two ten-angled Cakras
(Dadara-dvaya),and the surrounding space with the rectangular

lines and  four entrances (Bhgpura) in the fourteen-angled
Cakra (caturdasara).

Sri-Cakra, the Sahasrara and the Sad-Cakras
The thinkers of the philosophy of Sri-Cakra also find a
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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
s, is the basic plexus known as Miladhdra, described as a
Trlkor}a (triangular-shaped), and pictured as a lotus of four
drooping petals. Muladhira is called the cave of Kundalini,
?ecal.lse Kundalini, the Serpent Power, remains sleeping i.e.
active there, after having completed its evolutionary purpose
With the production of the Earth Element, the last of the
tWt_an_ty -five categories, which forms the constituent of the
fgmgdha‘ra, JL_‘St as Tripurasundari the Divine Mother is
Bef akti, pictured as the Consort of Siva, the Supreme

®ng, the Kundalini is the segment of that Cosmic Power
e th,e Sakti of the Jiva, who is none other than an Armsa
(patrtxcle) of the Supreme Siva embodied as the individual
E[;n;crocosm)‘ It is this Sakti that evolves in the individ}lal
The ;(r)unterparts of all the twenty-ﬁve_Cosmic Catego-rlcs_.
and Nit_ fc_)ur pure Categories—Sadﬁéiva, Isvara, Sudc!hawdya
Within t‘;ly a—are considered pure and therefore mclyc?ed
twent y thousanfi petalled lotus itself and the remaining
Cakrg 'Oéle Categories are included in the six plexuses or
upto > e.scrlbe_d as lotuses descending along the Susumna
locat, gnd Inclusive of, the Muladhara. Of these the topmost
for e between‘ the eye brows is Ajna-cakra, a lotus.of
inclul(;etals constituted of the Element Mind (Manas) which
actio ® the five organs of knowledge and the five organs qf
cakr - Be.low that at the level of the throat is the Vuéudc_l%n-

2 of sixteen petals constituted of the Element Akasa.
t“:;:, at the level of the heart is the Anzhata-cakra, a lqtus of
Belo © petals, having the Element Air as its. constituent.
of teW that, at the le.vel of the navel is the Mampﬁra, a lotus
Still 1 petals, of which the Element Water is the con§t1t11_ent.

below at the level of the genitals is the Svadhisthana-
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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 Maladhara, which has already been
described as a four-petalled lotus. It is constituted of the
Earth-element, the Jagt and the twenty-fifth category, 1nto
which Sakti evolves. Just as the Cosmic Sakti, Tripura-
sundari, evolves thege 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 progess sleeps or remains contracted, or coiled up
in the final category Earth represented by the Muladhara,
Which i also called the Trikopa (the Triangle). The YOE2
propounded in tpe Saundarya'laharl is one of rousing tl.le
sleeping I'(ugga[im through the Japa of the Mantra given 1n
the '.l‘ext 10 code language and concentrated meditation, 20d
!eadmg the Power through the Susumna up to the Sahasrﬁfa
i the brain ang Uniting it with .Siva there. This results in
In

perfect Samadh, the course of its ascent the POWET
touches and penetraqeg the six lotuses or plexuses in the

hollow path of the Susumna, known also as the Kula Path.

This ascent of the in i scienti-
fic practice of p Kundalini is also helped by the

T393yama. In the unenlightened person in

;v:vc::') t::dKugf’ialm,ﬁ i8 asleep, the Jﬁana-géakti (cognitional
the Id3 andKé'lﬁ“I“.kﬁ (volitionat power) function through
By the power Piigali nerves that flank the Susumna.
A of concentration generated by the Japa ﬁ‘“d the
Tanayama, the Kundalin; j awakened and it forces its Way
up the Kula I.’ath,open__ingup the closed bottom of the Susumna.
Along with its upward coyrge i gathers up also all the life
snergles that are functioning a the lower levels of the body,
leaving those portions cold.. For, all these energies are only

e
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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 scgments—Brahma-granthi up to the Svadhisthana
which is considered the region of Agni (Fire) and of darkness,
Visnu-granthi up to Anahata which is the region of sun and
of alternating light and darkness, and Rudra-granthi up to
Ajia 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 Ajia-Cakra.
Now all these six Cakras are involved in the Sahasrara and
are only the gross expressions of what is involved in the Saha-
srara. 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 Sahasrara, 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 Kugpdalini 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 $ri-Cakra is made into a comprehensive symbol for
worship and practising identification with Sakti even by
those who follow *the Samayacara through the external
worship of the Sri-Cakra in the Mahakasa (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 Daharakasa
(the-sky of the heart). About the Sri-Cakra there is the
saying: ‘Siva-Saktydtmakam Jjheyam Sri-Cakram Siva)’o_"
Yapub—Sri-Cakra is ensouled by Siva and Sakti. It is their
body.” $ri-Cakra i that into which for the blessing of
dev.otees, Siva-Sakti have converted themselves and taken
their abode, €y are present there and devotees can com-

followe, ™ them through it Byt for the true and competent

follower of Samayicara this communion is purely internal. In

the Manipury they worship the Devi Kundalini who has

already been awake - by the
. ned dha done by
Guru, They they by the Mahive

. _ level
Taise Her to the Anahata-cakra at the_ Ve
of the heart Where She js again adored in the Daharakasa

gvsll:;: t;}tlhe Heart) and then raised to the Ajia-cakra, from
¢ quickly unites with Siva in the Sahasrara.

Reference Foring
schools of Sakthas already been made to the two di

. -85, the Samayzcarins and the Kaulas, the main
f;f;;t'% difference bethen them being that the former
while the Tager'S, SIS 10 be cqual (Sama) in importancs
cf. v atter ‘exaly Sakti almost to the exclusion of SiV
indarpu oted eatlier). [t hag also beon pointed out that

Saundarya] i = i
As the rgaui\}:ia;yh? S reference to both these $akta theories.

-5 Yalahari deatq mainly with the true Samaya
wo =
as ;lsgax;; dt I::'t;:ltemal. Wworship of Sakti in the Daharakasa
worship the § all(t What is done by most of the followers who
we have folloy, ! Mainly in the §ri-Cakra in the Mahakasa,
the Text. K ved mainjy Lakgmidhara’s interpretation of

» L0 'S a strong opponent of the Kaula doctrine

te;:g:: éﬂ_e;(??ustel:roi his Prejudice or ignorance, as an authori-
axta thinker of gld Jike Rhzckars Do recent
champion of the ld like Bhaskara Raya and a

out System like. Arthur Avalon, have pointed
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According to Lakgmidhara the word Kaula means one
who worships Sakti in the Kula i.e. the Susumna at the lowest
level, the Muladhara, where the Kundalini is asleep. Awaken-
ing the Kundalini 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
challenged 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

Kul@’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 Kuldrpava Tantra (6.20) defines the terms as:

Akulam Siva ity uktam kulam Saktip prakirtita

Kula-kul’anusandhane nipunah Kaulikah 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 Muladhara only, but as worshippers of Sakti seeking
to unite Sakti as Kupdalini 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 ang concern themselves with Sakti, whereas
Samayins give equal place for both and find their unity in the
fourfold Samyatz (equality) between them both. In Sir
John Woodroi‘fe’swritings dealing with the Sikta Ph‘IOSQPhY
and practices, as also in Tantra literature of Kaula leamn.gs,
both .S.iva and Sakti haye 5 place. But the Kaula being
Adva}tm in a more Pronounced sense, $iva and Sakti are not
for him two byt an identity, anqg when he speaks of the one,
the other becomes ap implication only. Besides, inm?:;z
: rue to i i has to get m
1mporta_nce. Tfkithie oth:r:;issena.irtmz;ﬂ?aécél jﬂ;‘t like Saivism
and Vaispavism in which the Sakti (identified as the female

;?un;;rp art) is only an accessory of the Deity, or as in the
amkhya’s Purusa-Prak;ti conception. two parallel and
ultimate reals ip pilom,

4 metaPhYSical sense. So the Kaula position

Neither are aj Samaying pure interpa] worshippers, nor are

all Kaulas pure external worsh; f
; A worshj ady bee
pointed out, except the g e Ppers.  As has already

various Upacdras (servic

¢ S With rituals anq ingredients)
common in all external w

gy . orship. Ags for the Kaulas, worship-
pers are divided into threc grades—the pagy, Vira and Divya.

In the case of the first two grades of worship, which are pre-
paratory stages, the Kaulas too Worship external symbols
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with Upacaras, 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, Devata etc. from the
Guru, and then strictly following the Guru’s instructions,
performs suska (routine) Japa of the Mantra. Afterwards
on the eighth day (Astami) 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 Magipara-cakra. She
is then worshipped mentally and led to the higher Cakras of
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1

The Supreme Reality is described here as SivaSakti. the
Inseparable Whole, the Being-Will :

fr: wreay gl afs swafs we: awa
W W 7 g g eqfrag-ai |
MRS i gfe-ge-fafenfefaf
Y g ar PA-AFAGOT: TNATT 1)

Sival $akyyg yukto yadi bhavati $aktah prabhavitum
ha ced eygy, devo na khaly kusalah spanditum api;

atas tyap, aradhyam Hari-Hara-Viriicadibhir api
Pranantum Stotum va katham akrta-punyal prabhavati.

1 Uniteq with Sakti, Siva is endowed with the power
0 create the universe, Otherwise, He is incapable even
of movemept, Therefore, who except those endowed with
Sreat  merjgg acquired in the past can be fortunate
ough o sayte or praise Thee, Mother Divine, who
art the adored of evep Hari, Hara and Virifci?

Notess Siva ang Sakti are the Absolute Being and the
Absolute Will (Power) inherent in the former. Will as
Skt meang g, three —Tccha (will), JRana (knowledge)
find riyz (action), Though in abstract thought Siva and
a1 be referred to separately, they are one—the insepa-

¥

Saktj ¢



28 SAUNDARYA-LAHARI

rable Being. Wiy ‘Being’ is a fiction if it is without lel:
and Will a fancy if is without Being. In their ‘togetherness
the mighty llniverse of Becoming comes intO CXFSte(I;ceS.
e MXp0S8 Of Worship, Being ang Will are personifi “
Siva and Sakti, the Father and the Mother of the worlds.
Omes from the root ‘Vagati’, to shine. There-

P s of
: i means ‘He who is the self-conscious light
intelligence’ o ‘H

" 2
. ) verse.
e who Wumines, j.c., reveals the uni
It can also be deriveq

m’,
from the root 7. ¢ leep or drea
A ot '§in’, ‘tos . ’
gni Interpreted aq ¢ © Who negates the sleep of lgnorarge:a
akti means the Pow iverse. SIV
T of manifesting the unive . yet
fhe Power-holder and Saktj the Powerg though one, are 'y":s
conce}ved as dlstinct, and in tpe crea’tive process, Sakti 1
conceived as manifesting the Universe without in any \.Va)’
losing Her Inherent Unity wity Siva. Tn Sajvism, Vaisnavism

and such other cults g] female
SO t 1 sa €
counter-part. Byt 3 thehere 1SPower represented 2

or
of the Deity. Byt in t o Gl Sali Shnays an ? c:esr:lef Z
; akta i is no
e L S, but o K il S 2 7
gchool of Saktism, apq the dominanlz element in the Kauld
school as far ay the reative cycle is concerned. This equality
or dgmmapce of Sakti is the Characteristic feature of Saktism-
The idea ig elaborated in th ttnodies: d in the com-
ments on some of tp, Succee ing Ver:Ctlon an
As this is P ARERE -

Mprag=n. Mot?l hymn of ¢ © Sakti cult, e stress in this hymn

o o aspect, ' be noted here that it is 2
prevailing practice in the iteratype of different cults of India
to exalt the Deity of each g R

5 S the Sy . d describe
all other Deities ag Subordinat, l:;e?:irzeglrg’ ;:n o this
being a hymn of the Sakti cult, 3 ;

: : » LIS stated that on the grace
of this Universal Mother or Sakti depends the power of the
four-faced Brahma to create, Vigny ¢ protect and Maheévara
to destroy, and so they all adope Her. Such being the case»
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the poet-devotee surmises that only the most meritorious

among mortals will feel the inclination to worship and pray
to Her.

Commentators have traced to this verse many of the
Mantras used for the worship of the Devi. Some opine that
the Sodasaksari-Mantra is implied herein, as the first half of the
verse contains only sixteen 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
representing Siva-Sakti in cosmic evolution. The term
Siva stands for the half of $ri-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 jneyam Sri-Cakram Sivayor vapuh
—“The four Siva-cakras and the five Sakti-cakras form thc
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:

getaie i a9 AL-ageg-wa

fatcfa: afaag fawaate Sw-atasag
agea mifv wawfy agaw faat

g degad wafq whiadiqaem-fafag o
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T ‘f"iyﬁmsam pamsum tava carana-pankeruha-bhavam
Virisicip Samcinvan viracayati lokan avikalam;

vahaty enam Saurip, katham api sahasrena $irasam
Harak samlesudy ainam bhajati bhasito’ddhalana-vidhim.

feet ZB G:thgring a minute particle of dust from Thy' lotus
(imitless . B¢ creator brings info being this universe
The sﬁen‘:“? Mysterious) without any imperfection,
Universe Hor Visnu ag Adisesa somehow supports this

(made out of g0 dust) with His thousand hoods. -

And
the :::re:’ ;]h]e destroyer, crushjng it into powder,' l'lle;
tion). over His body (at the time of dissolu-

Note‘s_- )
with the unihf,f}l1 © Verse seeks to inspire the devotee’s mind
a%lvnab]e glory of the Divine Mother. The

mightiest op;
ject / _ ,
and that j only qin Imagine is this mysterious umiverse,

tiest beings yyq ‘*Cpallficle of dust from Her feet. The mlgh(;
Maheévara’ are an‘lmagine, namely, Brahma3, Vlsj:lu -an
with it. I othell-eﬁmred to do the various cosmic functions
Whole, is descrip dymns, the Deity as the Virat, the CosmEc
b oS the One having the universe as His

body. But hey
et 3
of dust of the 3 Universe i described as a mere SPeck

glory, and it is Oevls feet. o great is Her transcendent
in the Cosmic POWera Teflection of that glory that is seenl

Of the Trmurti (Brahmz, Vignu and
In one sens
having foul‘teene th-e Whole universe which is described as
directly borne b S Eionafor dimensions, can be said to be
Wi -y Mahﬁvisl,lu. Says the Catussati:
Gratmang v
atmang Visnup sapta-lokan adhah-sthitan |

dadh 7 lokg;
ladhre S’e.yataya lokan bharadin ardhvatah sthitan |l

Siva).

£
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—*“As the power ensouling the Siméumiara, Visnu holds
the seven worlds lower to it (adhahsthitan) while as Adigesa
He supports on Himself the seven regions beginning with
the earth.”

3

The Mother is described as love.
stferera-wea-feafae -TfdR-du-+1
TEAT Aaeg-taqm-AH - iaa |
gfaTont faramatorgoiast s
At deet grivg-aagen wafa o
Avidyanam antas-timira-mihira-dvipa-nagari
jajanam caitanya-stabaka-makaranda-sruti jhar;;

daridranam cinta-mani-gunanika janma-jaladhau
nimagnanam damstra mura-ripu-varahasya 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).
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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 ‘tysk of Visnu’ is a reference to the Varaha-
vatara, when as the Cosmic Boar He lifted the earth on His
;‘;.Sk fr_om the Pralaya waters after destroying the Asura

ranyaksa, who had hid the earth in Pralaya waters.

sy i i the
P €rse repeats ip poetic figures, the graciousness of

T ‘?Tf"t%‘m.q 5 ;
ST § RASLICE SR

NLED ooy .
Tvad T f o fageit u
aa an 55
ekJ;ai,P‘.lmbhy @m abhaya-varado daivataganal
aivas; . A 3
bhayat trasyy, vafl Prakatita-var’ abhityabhinaya,

shelter from fetles Other than Thee bestow boons and give
art not given toar by he Pose of their hands. Thou al?ne
boons and shejy, Y Such external demonstration of giving
(without any - For, 0 Refuge of All, Thy very feet
capable of sheuzn!onst‘aﬁon) are themselves inherently
Samsara and of . devotees from the great fear of

pray for! 8WVing them much more than what they
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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 Varadabhayamudra. 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 attraction.

gieammIEa Tua-SA-A S-S/
g1 A sgean gefegafa siw-waag )
sty et wean famam-srgsw agun
gRrraegsa: awafa g mga sgam

Haris tvam aradhya pranata-jana-saubhagya-jananim
purd nari bhatva Pura-ripum api ksobham anayat;
Smaro’pi tvay, natva rati-nayana-lehyena vapusa
muninam apy antah prabhavati hi mohaya mahatam.

5 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 passion in 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 Wwhich he hag become

capable of causing deep
infatuatiop even in

the minds of sages,

. ine to
Notes: Perhaps reference g made in the first line
the incarnation of Visny a

$ Mohini or the charming damsel.
According to o, , ities, Vigny is the Rsi for one of the
Vidyas (VaiSI.laVi-Mantra) connected with the Deyi., Hence
Be is Her deyote,, Y meditating o fep obtained same-
0ess of form with er, and With that form, charmed the
mind of iy, ama

Deva, the 80d of love, also has gained

the power oyer the mings of all onjy through Her grace.

at j¢ IS th 9 that lends
POWer to Kam, Deva oy il ¢ Mothey’s grace

W beings,
9F: dted Wy TR e f ‘
RAECHE) CERS THirar:

PN N qi
AT Hseqy erf‘ga-_q;'g:\t f\w "
Dhanuy, Pauspam Qury; Madp,,.

= arq.
vasantay, Semang, malaya~marud 73
-y a
lathi’py ekap Sarvap, thzgiri o
I ~Stte
apangar te labgpy, Jagag idap,
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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 with 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 Tripurasundari’s form is described and She is
Invoked s

TAERI- T et w-eaa-aa
TiRefton wed afcora-sreeseR-aET |
T3-qio ot gfoafa gamEn FoE:
JE-Tremt 7: geafag-cE-gefwr N
K"attat-k(iﬁci-ddmd kari-kalabha-kumbha-stana-nata
bariksing madhye parinata-$arac-candra-vadana;
hanur banan pasam synim api dadhana karatalaik
Purastad astam nap Pura-mathitur aho-purusika.

7 May the Divine Mother Tripurasundari, the P’ ride
(Alf*mta or I-sense) of Siva the Destroyer of the Thl:et;

ties., vouchsafe Her presence before us—the Mother w1

¢ slender waist girdled with jingling mini-bells, with Her
rame slightly bent in the middle by the weight of Her
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rehead
breasts tha¢ bulge like ¢he frontal globes of the fo

. utumnal
of a young elephant, with he; face resembling thesaa ok
moon, and with pe, hand Sporting a bow, arrows,
and a goaq)

3 is reflected
aware of Himself as ‘I’ when He is re
in Hig Vimarga_¢1.;

That
Objective counter-'pafl}% as ‘T,
which Mmakes Siya conscious of Himse

ines
ed here g said to be what sh
in the Manipgra.

th
of g Sadhaka of the Samaya pa

e evi.
his fourfojq identity with the D
OF explanatiop of the fourfop identj

Ww-g% |
R =y mea-qzi%ﬁmw
Wit i L0 HES

R
Sudha-sindhey madhye S"’a‘vi.tapi.v s
mani-dvipe nipo’p,

avana~vati Cingg -nizcj:llev?’te

Sivakare magice Parama~s'iva-parya7'z a~ni1ay’zim
bhajants tyap dhanygy, katicana cid~cznanda~lahaﬂm
8 Fortmiate ind?ed are the ew .
the Inundation of Blisre

ONScigg Yho adope Thee,
h tisParamaéiva( fesy as abiding on a
mattress, tha the S“P"eme Siva i
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spread on a couch, which too is an aspect of Siva, placed in
a chamber of wish-yielding gems (Cintamani), amidst a
Nipa pleasure garden, in Manidvipa (Isle of Gems), which
Is situated in the Nectar-Ocean and fringed by rows of
celestial Kalpaka trees.

Notes: This and the verse following are highly
esoteric. They deal with the Kaula and Samaya (external
and internal) worship of Sakti. The worship don_e through
the mystic diagram called Sri-Cakra is described in antl.lro-
Pomorphic terms in this verse, and the various conceptlorfs
Mentioned in it are symbolised by the various parts of Sri-
Cakra, .

The Nectar Ocean or Sudha-sindhu is represented i the
Sti-Cakra by what is called the Baindava-sthana. It is the
region of the small circle in the middle of the Ca_kra. In the
Sti-Cakra drawn according to Samayacara (Sgsti-cakra), the
Small central circle is in the quadrangular space fiormed
by the various intersecting triangles—the four S?va trlang!es
With their apex downward and the five Sakti trla.ngles with
apex upward. If the $ri-Cakra is drawn accor.dmg ¥ thi

aula sect (Samhara-cakra), the circle will be in .thf{ smal
triangle in the centre, forming the first of the five Sa.ktl tf{fmg%es
With their apex going downwards and the four Siva 1:1-1a“gb€:S
With thejr apex upwards. It will be noted, that the num 1er
and the direction of the triangles vary in the two schools.
Ct. illustration, o e ey

The S$ii-Cakra with forty-three triangles in 1t, IS .si
to be the Home, and sometimes the Body, of glva-Sak“f-‘ th:
the Baindava-sthina (the central circle) has all the parts od is

"-Cakra involved in it, it has special importance, ans to
:Pecially calied the Abode of Siva-Sakti. The v W . Siva
Mply {}e supremacy of the Devi over all Deities 1K€ ST,
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It 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 Sahasrira in
the head. Kundalini is the Sakti or Power of the Jiva (o 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
'S adored in this hymn. The Jiva being a part of Siva, His
Sakti s 5 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 b}} the brain in the body, which is
described technically as Sahasrara or Thousand-petallgd
LOtuS; and the Sakti of the Jiva, known as the Kundalini, is
Testing in the sphere represented by the base of the spine called
ladhzra, which is also called Trikona. It is called Kune-
dalini or the Coiled-up Power, and conceived as a coiled up
Serpent, because the Sakti, having finished the evolution of the

ody together with the nervous system and the subtle body
o_f the Jiva, has become contracted, as a result of which the
Va s established in body-consciousness and awareness of
t © Physical worlg as the sole reality. The Jiva in this state
i .th.e Imprisonment of the nervous system and apprc'hends
eality onJy through it. Now this state is the state of ignor-

a , : ¥
w?l(;et and involvement in Samsira. The spinal column 1§

md:;ﬁ;lects the S'iv'a as Jiva in the brain with his Sakti as
akti, whie a]_ndl spiritual - enlightenment comes when the
TOused v, S sleeping or lies contracted in the Miladhara,
The Samg e enabled to unite with Siva in the Sahasrara.
AWakepj Y& or internal worship of Sakti consists in  this
08 of Her through concentrated meditation and

;
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uniting Her with Sjyg.
verse.

This is what is described in this

In this process the nervous and psychic structure of th‘;
human personality are involved. The brain, the Seat, by
Siva, is what makes  knowledge (Jiana-gakti) and' aeugs
(Kriya-gakti) possible. The impulses connected with the
above functions come from the brain, and travel through two
main Nadig (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

rn physiology. Through the Ida, sensations of external
S by the senseg are carried to the brain, and through
gala the reactiong of the self-conscioyg principle in the
. are c.ommunicat.ed to the mind apg senses. They thus
}mk thg brain cer.xtre Wwith the base of the Spine where Kul,lc_ialini
IS resting. Besides, hem idiary
nerves to all parts of the bod procfee,d all the subsi
Y Conveying 41 the sense impres-

stons to the brain apg the i
e €actio ; o
them, resulting in knowledge and :csti(c))i e Sl

Between the Ida ang the pj;;
; ngaj

SPINe runs another nerve, the Cfn a’;:;:torgi-h th‘; cegltre;f(;tglil:
S. In the

{all.gu?.ge of India thig Nerve, op at Y

to it, is called Susumna (also Kyj,_ athps}'chlcally corresponds
cana{ centralis is considereq holjg 4). The Susumna or the
But if it js identical wjt, the e tding to the Yogins.
the spine, it ig not hollow & cang)

contact
the Pin
brain

fluid* 1t i called hollow
‘ ¥
stituted of nerve fibres like ths 00 o
and the Pingala, js 5 psychic'co
the bottom and is inactiye in m
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Y be
ther

rlc’\"'ptlon
an jp i

to
modern anatomist,gead
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o Orit, Jike the Ida
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». given ag
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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. This is
achieved by the restraint of respiration through the practice of
Pranayama, 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 belo'w, leaving those parts cold.
l?01', all those life forces are only emanations from the Kunda-
lini. 1t s 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
I 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 calle?d

tladhzra, represented as a lotus with four petals, wherein
Undalini dwells contracted or asleep in the state of ignorance.
It i formed of Prthvi-tattva (Earth Element). Earth.ls also
the Jast evolute of Prakrti (Nature), after producing which the
Sreative power remains contracted or coiled up as the Kunda-
ling, Above it, at the level of the genitals, is Svadhxsthaﬂa3 a
lotus with gix petals. It is made of  Agni-taltva (Fire
lement). Above it at the level of the navel is the Plexus
Nown ag Manipira having ten petals and composed of Jala-
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of the he_art
tattyg (Water Element).* Above that a¢ the levi;ls consisting
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of the Deity that come to one are described in Verses 36 to
41 of the Text. When the Kundalini is united with Siva in
the thousand-petalled Head-lotus known as the Sahasrara,
the higher evolution of the Jiva is completed and Absolute
Consciousness, which is Absolute Bliss too, is attained by the
meditating aspirant. This union takes place in the still
subtler dimension of Cidakasa (Pure Consciousness). When
the Kundalaini comes down to the lower levels again, the
Samadhi ends and the earth consciousness is again attained
as stated in the next verse.

The SrT-Cukra, which forms the Yantra (the diagrammatic
Symbol) for worship, is the symbol of the Thousand-petalled
lotus in the brain, the centre of Siva. The six psychic
ﬁfntt;zs ;hfough which the Kundalini passes ate also ix}c\\\tic:d‘

iva. Saktril-ia]t('rla, these being the grosser manifestations of
tvolute, the Enll they plresent themselves as the grossest
nown as Sri—eCn;.im Eart..l. The various parts ,pf tbe filagram
stand fo all thee ra, ;vhlch is gf high esoteric significance,
Ye in number e ]e:vo utes, which are calculated as twenty-
use 5 modified . he e?xternal worshippers or t-he K;Bd_as
Sakei iy ed form of it as the symbol of worship of 51va:
try ixi ereas. the pure Samaya or n?edntatlve }vorshlppc'ars
i amedltat-lon t9 rouse the Kul.lc_ialmi' and unite her \Ylth
51 r,njxse éies.crlbed in the verse. There is however a Midra
symbo] ang !ntermediary form of worship where external
With Mant :Sledlfat.lve processes are used for worship together

- This seems to be what most people follow.

here
are - . S Y
adoration, very few aspirants capable of pure meditative

It wi .
that j¢ is 1l be relevant to point out here that there is a view
With the Nt proper to identify the Yogic Cakras, Nadis etc.,
stooq ; anatomy of the spinal column and the brain as under-

I 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 Siiksma or subtle body. For the anatomy of
the spinal column frofn the point of view of modern science,
see Appendix.

10

The descent of the Kundalini after Samiadhi to the
Miladhara is described in this verse.

FETATIATL- S orgererrea-fawfead:

wad faeawt gaefa warem-Aga: |
ATy @A g Jor-fag-wegsa-aerd
TqATCHT Fear cafafw gages wafcfor

Sudha-dhara-sarai$ carana-yugalantar vigalitaik
prapaficam sificanti punar api ras’imnaya-mahasah;
avapya svam bhtimim bhujaga-nibham adhyusta-valayam
svam atmanam krtva svapisi kulakunde kuharini.

10 Drenching 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 Sahasrara where the Kundalini unites with
éiva) into the hollow of Thy own sphere in the Miiladhara
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 Kundalini, which is only another name for the Sakti of
the individual Jiva lying dormant in the Maladhara, 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-
lin 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 Sii-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
Miladhara, if she is still in identification with all the past
impressions and tendencies born of the Karmas of the Jiva.
[tis 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 lmpresswns, does
the Kundalini remain in complete absorption in Siva in the
Sahasrara and the Samadhi 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 S0 and so’, ‘Iwant to eat such and such a thing’
etc., in order that they might exercise a downward pull 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 Ramakysna’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. 1, p. 499) he says: “Yoga is not
possible if the mind dwells on Kamini-Kaficana (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 colum
1::1;‘:; Pifigala and Sugumna. Along the Susumna are SiX
Then S O centres, the lowest being known as Mﬁlﬁghara-
Viéud:;;;nes Successively Svadhigthana, Mapipiira, Anahata,
lini and Ajia. These are the six centres. The Kunda-
> When awakened, passes through the lower centres and
Somes to the Anahata, which js at the heart level. It S(2ys
fmm'the tﬂ:rhat time, the mind of the aspirant is withdrawn
Divine Co e lower centres. He feels the awakening Of the
and cri nsclo‘usness. In mute wonder he sees that radiance
f:‘r:}s out: What is this! what is this!.’
reach ter passing through the six centres, the Kundalini
g the Thousand-petalled Lotus known as the Sahas-
rara, 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-
heart corresponds to the fourth plane of the Vedas. Accord-

in.g to the Tantra there is in this centre a lotus called Anahata,
with twelve petals. -
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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 Iongs 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 Ajia. 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. Tt 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-Znanda
Siva, the Absolute. There the Kundalini, the Awakened Power
(Sakti), unites with Siva. This is known as the union of
Siva and Sakti. -

o TR S In that -state the life force lingers for
twenty-one days and then passes out. But I$varakotis, 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. Sometimes in Samadhi, the soul swims joyfully in
the ocean of Divine e¢stasy 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
spiritual current moves up like a snake going in a zig-zag
way; at last it reaches the head and one goes into Samadhl.
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
5 boy of twenty-two or twenty-three years old, exactly resembl-
inf Y enter. the Susumna nerve and commune with the
c::riltizs,ato?ﬁhmg them with his tongue. He began with glle
SeX organ € anus and passed through the centres ath e
ce.ntresg-~t’hrlavel and so on. The different lotu§?s of those
forthhhadeb fo“1"petal.1<=d, six-petalled, ten-petaiicd and sto

“When gen drooping. At his touch they stood erect.
and c0mmunedrea9hed the heart—I dlstmctly. rem'emb'er 11;1—.~
tongue, the 1:v lwlth the lotus there, touching it 'w1th ealj
down, ’stood S e‘;C-peta.ued lotus, which was hanging h
the sixteen- etr:{l:. and opened its petals. Then he came {0
petalled | betalled lotus at the throat level and the two

otus in the forehead. And last of all, the Thousand-

petalled lotus in the head blossomed. Since then I have
been in this state.”



SAUNDARYA-LAHARI 49

11

The making of the érT-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.

wgis: =Nwvs: fagatatw: wafazfa
wfwarf: awaatafa gagstat:
AFAAT N E-qGIA-FAT-fawa-

feR@tfs: @l qaa weomT: gfora: o
Caturbhih $ri-kanthail $iva-yuvatibhik paicabhir api
prabhinnabhik $ambhor navabhir api mala-prakytibhih ;

catus-catvarimsad vasu-dala-kalasra-tri-valaya-
tri-rekhabhih sardham tava $arana-konah parinatih.

11 The four Sri-Kanthas (Siva-cakras) and the five
Slva-yuvatls (Sakti-cakras) are the nine Miula-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: 1. There are two schools of the Sakti
Cult known as the Samayicarins 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 dlff-
erence in the drawing of the Sri-Cakra, also known as Sty
Yantra, has to be explained. The text of the Saundary a1
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 $ri-Cakra (known as
Srsti-cakra), the Srikanthas or Saiva triangles are four,‘?_ll'l-
they are drawn with their apex downward, and i Sw;ll
yuvatis or Sakti triangles are five with apex upward. y The
central small circle (Bindu) is in the quadrangular space 1 tl :
middle formed by the intersecting triangles. In the Kau .
version (known as Samhira-cakra), the Saiva triangles ?:h
four with apex upwards, and the Sakti triangles are five Wit
apex downwards. The Bindu (the small central circle) 18
in the small centra] triangle with apex downwards.

These nine triangles are to be distinguished from Sambhu,
or the Bindu (the centra] circle), which represents Siva-Sakti
In union, known technically a5 Sadakhya-kala, out of whom
have come all the cosmic manifestations represented by it
four. Srikanthas anq the five Siva-yuvatis, which are placed
11 Juxtaposition to indicate that Siva and Sakti are borl
nvolved in creation, These triangles together are called the
nine Mala-prakeytis, because they represent the Source Sub-
stance of the whole Cosmos. This Mila-prakrti, according
to the Sakta philosophy, 5 saig to consist of twenty-five
categories Tepresenting  Sakti ang Siva in evolved state.
These, as counted from, the gross to the subtle, are: Thefive
gross elements, the five Tanmatras, the five organs of percep-
tion, the five organs of action, M’ind Maya, Suddha-Vidya,
Mahesévara, and Sadzgiva. Accordi;,o to other enumera-
tions there are many more categories. "T“hese are to be taken
as included in the twenty-five, !

These nine triangles constitute the core of the Sri-Cakra.
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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
(caturdasara). 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-kona (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 (sodasa-dala),
the three circles (vrtta-traya), and the three boundary lines
(bhiipura-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 (trikona),
forming the core of the Sri-Cakra, the second (sodasa-dala)
in the eight-cornered figure (aszakona), the triad of circles
(vrtta-traya) in the two ten-cornered figures (dasara-dvitaya)
next to it, and the fourth (bh@pura-traya) in the fourteen-
cornered figure (catur-dasara) next to it.

In the Tantrika tradition there are three kinds of symbols
for the Deity. These are the vigrahas or images, the Yantras,
(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 Devata. Of
all the Yantras used for the worship of the Devi, theSri-Cakra
(Sri-Yantra) is the most famous, and all initiated followers
of the Devi cult will have it drawn or engraved in metal,
bark etc. and established in a place for periodical adoration.
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Besides the distinction of Srsti-cakra and Samhara-cakra,
there are three ways of designing the Cakra according to
three different traditions which are called Meru-prastara,
Kaildsa-prastara and Bhiprastara. In the design and
placement of thevarious deities in different parts of the Cfikra
as also in worship, there are differences in these traditions.
In the centre of the design, in the Bindu s placed Devi
Tripurasundarj o 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 $ri-Cakra represents Siva-Sakti, on the one haqd,
as the Sahasrara or the Thousand-petalled Lotus in the brain,
and, on the other, as the evolved categories of the mind f:l.ﬂd
the five elements~Ak§éa,V§yu,Agni, Apah and Bhiih, which
are. the constituents of the six Lotuses (the plexuses) through
Which the Kundalin rises to the Sahasrara in her course through
the Sus}lmna. They are included in the $ri-Cakra, worshipp-
108 Which is equa +, adoring the Devi in all the Lotuses
and the Sahasrara, Besides thus representing the microcosm
(the individual), tp, Sti Cakra stands also for the macrocosm
(tht? whole univerge extended as all the spheres) with the Devi
as its source. The yarjgyg elements constituting the Lotuses
are C<3§m1c Elements too. Thus the Sri-Cakra also stapds
for the DeVl_Or Sakti evolyed as the universe. The Sri-
Cakra is thus i CVery way considerd the highest symbol for

tl,le a(’iora_tion of the Devi. 1t is therefore called the Abode of
Siva-Sakti or SOmetimes thejr Body.

Further, aboyt the symbolism of Sri-Cakra, Arthur
Avalon states ag follows in his translation of Anandalahari:
In Kamika, a Mantra~s§stra, the human body (the microcosm)
as also the whole universe (or the macrosm) is taken to be the
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Sri-Cakra and their correspondence is given according to the
Kaulas as below:

Microcosm )
Four Saiva angles
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)

Five Sakti angles
1. Tvak (Skin)

. Macrocosm
Sakti angles Siva angles

Five Bhitas, five Tanmatras, Maya, Suddha-Vidya

five Karmendriyas, Mahesdvara and Sadasiva.
five Pranas and Manas

Standing outside these twenty-five categories are two:
(1) Maya in combination with Mahedvara turned into the
Jiva the spirit in bondage, and (2) Suddha-Vidy3 in union with*
Sadasiva become the Kala known as the Sadakhya represented
as the small central circle in the Baindavasthina. The Sada-
khy3, the source of all categories, is the pre-creative state of
Siva-Sakti in union, preparatory to the separation as Prakasa
and Vimarda (Subject and Object). It transcends all the
Kalas. 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 ihem.
The three stresses go together, though they are analysed as
three. The creative will ‘May T be many’ is the vibration
technically termed as Nada (cosmic sound). In it is involved
the other stresses called Bindu, and Kala. It is the state
wherein the Prakida and the Vimarsa, the Subject and the
Object, begin to be distinct but not divided. The Object or
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the This-sense jg the Vimarga, the Reflector, whose presence
alone makes the Pure Consciousness or Prakasa realise
Himself as the “p That is why the Devi is called in verse 7
as Siva’s ‘@hopurusik i, Pride, the I-sense embodied. The
appellation Sadakhyz applied to Her means, Sat akhyd yatah—
that state in whicp there is the first notion of being, i.e. the
world experience it this notion of ‘T am’.

. ¢ meditation op Tripurasundari as practised by some,
1s as follows:

f;k,iflkdygm'tejas@fz tr-nayanan, raktambarolla-sini
" Camkrti-rgjamgy, i balo durat-$elcharam y

haftair iksu-dhanys wi‘izi::iszZSafd vipdsaris muda bibbratin

Sri-Cakra SUhita-sundariy tri-jagatam adhdra-bhitar smaret
i P;);sessed of the radiance of a tnousand morn.ing e

. & three eyes, Tesplendent in Her cloth of reddish tinge;
with Her f:°rm beautified with various decorations; wearing
a lc)rown Wwith the Crescent moon in it; sporting in Her hand
f:lh (;‘;{ qf Sugarcane, goad, arrows of flowers and a cord_—-on

e Ivine Beauty of this description dwelling in the middle
of Srl-Cakra suPPOrting au e worldS, I meditate.”

In verse 7 another meditation on the Divine Mother 111

Mapipiira-cakra has beep given

12

The splendrouS b 3 is d ibed
e escri
P tively. auty of Tripurasundari is

RIS ([ o1 S getfag
FART: TN mawfy fafefa-wgaa: |
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Tvadiyam saundaryam Tuhina-giri-kanye tulayitum
kavindralh kalpante katham api Virisici-prabhrtayak ;
yadaloka’utsukyad amara-lalana yanti manasa
tapobhir dus-prapam api girisa-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. For, 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 austerities. (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 meditating 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
Sri Ramakrsna 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 Sodasi (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

| enchaljx:w for those who seek it, the grace of the Devi can
terms (g : h‘-m attractiveness, is described in rather erotic
rngara) common i Tndian poetics:

T AT Tafimg g o
ﬂ;ja.:q Tt Tfq-agamata Taw: |
3: T DERTR-faeed-fawar
RE AETF TSy feqmrfirar-ganett gaa: 10

Naram varsiygz
styams :
tava'panga loke am. "ayana-virasam narmasu jajam
Patitam anydhayanti Satasah ;

galad-veni-bandp;
hathat trutyat-fl"a~h k“Ca—kalaga_v,-S,. asta-Sicaya
L Hj Th. ancyo vigalita-dukila yuvatayab.
raci .
Y gracious sie glance falls on even a very

decrepit old :
sensitl:ilitoiesl::: ‘szodls ugly to lock at,and whose erotic
ad, he will be followed in all haste in
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their hundreds by love-lorn young women having their
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.

farat weoawg-franfus-aoamw-gas

gamr graftz-sagias-aaara-afaer |

fafa {5 wetaua-wwta o agafeiiaa
ATGT-TANT-AGAFT qF MRLAGH-FAH 1 9% 1

Ksitau sat-panicasad dvi-samadhika-pancasad udake
hutase dva-sastis catur-adhika-pasicasad anile;

divi dvik-sattrimsan manasi ca catuh-sastir iti ye
mayiwkhas tesam apy upari tava 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 Manipura which
partakes of the character of Jala (Water Element), sixty
two in the Svadhisthana which partakes of the character
of Agni (Fire Elemeznt), fifty fourin Anghata 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 Ajna 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 of
Macrocosm (Brahmanda) as also of the individual body-mlfld
Microcosm (Pipdinda), is described here in terms of Her ‘.ila-
grammatic symbol, the $ri-Cakra, which stands for Sahasri.ira,
the Thousand petalled Lotus in the brain, the centre of th‘?’
!mown as Bindu, is the seat of Tripurasundari. Th?t centre 15
indicated in the verse as padambuja-yugam or Pr of lotus
feet, here translated as Thy Station, From here 360 Rasmis of
Rays are said to_proceed to the six Cakras beginning with
Mauladhara, which are indicated in the verse by the Names of

their constituent - elements like Prthyi and so ©OD- Rays

(Rasmis) are the potencies of the universal Saktis Tripura-
sundari. '

All the Cakras have an individual reference and

. e an individual ¢
also a cosmic reference. In the cosmic sense the 360 rays
are the various Mother-powers, all manifestations of Tripurad-

sundari, by whom the various dimensions of the Cosmos

:.{reécontrolled and upheld. In the individual sense the 360
asmis are the main nerves proceedin hat corresponds
in the nervous system to broseeding from W2

the six Cakras in the Susumna and
expands as the 72,000 neryes (nadis) controlling the body
according to the Pauranika @nd Tantrika conceptions- They
all have their source in the regions corresponding to the six

Cakras, which are referred to jn the verse by the names of the

Elements, of which they are constituted. Thus the verse

describes Tripurasundari as the Supreme Mistress of the
: e Supreme Mistress

Macrocosm (Brahminda) and the 1134icr'bcosm (Pindanda).

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.

1S

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

AGSAIEAT-ga T Nga-SewE-Aget
L-ATH-ATVN-E [ H Y[R T-FTAB-FIC |

ATH AT Tear wAfwa qat afvzad
AY-efT-Fratr-Agfer-gaom: sfraa: noqu u

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

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 two
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: It 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, ﬂm Frimson-
coloured Goddess, is praised gg the means for attaining great
liter:

ary proficiency and poetic genius.
T TvETTT ATt
W A @ whifazeomg HaAH |

Kav_i"d’ﬁvﬁm Cetalt-kamala-vana-bcil’ﬁtapa" ucim
bfufjame Ve santah katicid arupam eva bhavatim;
Viriiici-preyasyas farunatarg s’y"ﬁgdra-lahari-
gabhirabhir vagbhir vigagpe: satam rasjanam am.

Thou Aryps o ed God-
dess, art like the Jj Tuna, the Crimson-colour

tOme S S to the lotus
flowers constituteq of the mmgoimsgets (helping,
as Thou dost, their Poesy to blossom forth). Therefore,
tho.se devoted mep Who adore Thee become capable of
delighting the minds of assempjios of literary connoisseurs
OW of their words surging like waves-

of erotic sentiments emanating fr outhful Sarasvati,
the Goddess of Learning. SopY
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17

This verse along with the previous two is concerned with
meditation for those who desire great literary excellence.

afastfv-atat afn-wfu-faae-ag-<f=ts-
afrearentw-eeat ag swfq dafasaafa a0
T Fat wrearEAr wafa agai wigstats-
FAH-TTIAN-TEA-FHRATHE-AGL: 1L 9 1

Savitribhir vacam Sasi-mani-$ila-bhanga-rucibhir
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, Kameésvari, Modini, Vimala, Arunpa,
Jayini, Sarveévari 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-, ta-, ta-, pa-, ya-, sa-, and éa. They have all their
respective places in the Sri-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 Fhe
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
tions that make one extremely attractive to women.

AgeoETwe aRol-a<for-sirercforfs-

fde aat-gai-wefomta wmi cu<fa a0 0

W eaT FET-gAG I -Arefiq-qqat:

agraean F9aT: wfA B 7 fgfor-arforwr: nqs
Tanuc-chayabhis te taruna-tarapi-$rs-saranibhir

divam sarvam urvim aruniman; magnam smar ati yah;

bhavanty asya t’asyad“’ana-harin gt alina-nayanah
sahorvasya vasyah kati kati g éirvdna- ganikdk-
How can numerous
with eyes resembling jp pe
forest, help being attracte

medita-

elestial courtesans like Urvast
Auty those of timid does of the

. Notis. The verse doeg Not mean that a devotee as des-
cribed above attracts Womep COnsc? ly or runs after them.
He beconiles so at.tractiVe in form tls:t );vomen may run after
him, but he remains Unperturbeq and looks upon all their
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attractiveness as a trifle, having cxperienced the divine beauty
of the Mother.

19

The same subject (Madana) as in the above is dealt with
in another meditation:

& fad Fear gagaAy-TaEn q@y

gl sqrden gemfgly & wemawmem o

® wo: denw wafa afaar geatasg
faimtmeaTg srmafa @rg-saagam 1 9] 1

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

trilokim apy’asu bhramayati ravindu-stana-yugamn.

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’ (harardhay), still below, and
contemplates Thy Manmathakala 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 conceived as a woman) with the sun and moon
as breasts.

Notes: To many, meditations of the type given in this
and the previous two verse may look jarring in a devotiona]
text like the Saundaryalahari. 1t may not appear so, when it

$s
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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, Kama 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-dhyang, According to this view the medita-
tion is really on the form of the Devi and the purpose of it is
the. overcoming of Kiama or sexuality, just as the Bhagavata
claims that the devout study of the Rasakrida episode in the
Bhagavata with fy[] faith in the divinity of Ki‘sna is Hrdroga-
$amanam (what leads to the erasing of the universal disease of
the h_eart, namely, sexuality). It is probably with reference
fouis View of the verse that $ri Sankaracarya says in his
Pevi-bhujahga that by identifying oneself in meditation with

the DevD’s parts, op o SRR e
LT gets Her. The verse
runs as follows: gets 1dentification with

Maha- o
aha mantra-rajanta-b; Jjam pardakhyam

Svayam nyasta-hardam;
svaripam sqp. ‘ak‘mja‘gulzy’dbhidhﬁnam
G avayet sq tvam eva

Meditatig 4 0
given in the f, s for 8aiing other extraordinary powers are
ollowing Verse:

feTdt-ag vy, firar
g AU T§ TRy
FATCICET Toarayy -~

-TgerargaE
forerr-giafaa a: )
nFEarfaa g9

{Tafq garaE-fE @i nol
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Kirantim angebhyah kirana-nikurumb@myta-rasam
hrdi tvam adhatte hima-kara-$ilamarthim iva yah;
sa sarpanam darpam $amayati $akunt’adhipa iva

Jjvara-plustan drstya sukhayati sudhadhara-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.

afecqr@r-aeat quA-nf-aearAe-w

frmouri quorregaft wRAET @ S
REITAESAT Fiaa-AAAEAT FAAT

AErea: qEgeal qafa aTRTEE-AEd| 1 jq

Tatil-lekha-tanvim tapana-$adi-vaisvanara-mayim
nisannam sannam apy upari kamalanam tava kalam;
maha-padma’tavyam mydita-mala-mayena manasi
mahantah pasyanto dadhati parama hlada-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
filled 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 franscends the six lotuses beginning with the Mula-~
dhara inclusive of Thy manifestations as fire, sun and
moon in them.

Notes: The lightning-like Kala referred to here is
Sadakhya-Kala, vs_/hich is a special technical expression to
denote the Sakti in the creative role, known also as Maha-
tripurasundari. For a detajled exposition of the mean-

’

The six lotuses beginning with the Malzdhara are
explained in the notes on verse 9. The Muladhara and SVa-
dhisthana are grouped together as the region of darkness
where 1‘1;[]:1113 Devi manifests as Fire, This region terminates
in Brahmagranthi (the knot of Brahma). The significance of
iousness’. Brahmagramhi
iousness. The two Cakras
visnu-granthi, which, jg tand ﬂ.le Anzhata are terminated in
T R he region of Sun and therefore of
terminate in Rudra % ab.o ve1t, the Visuddhi and the Ajfi,
pous Moon.  Stij g:;nt}u' It is the region of the Lumi-
the abode of SlvaSakth?ve 's the thousand-petalled lotus,
Sgdakhya-Kali- That las the Creative Stress known as
tirma—‘.l@ala in Contrasttitnsiiﬁdigzvegli;ie::s i

above it, the Mar.lipﬁra
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The supremely gracious nature of the Devi is described
in the verse:

warfw e T "y faax gite aweut

=i eld e wwafa watq afafa @)
qdq <& aeq fanfa feagsa-asd

YT E-NAE-CHT-AFE-ANTIAAILTH 11 -
Bhavani tvam dase mayi vitara drstim sakarunam
iti stotum vasican kathayati Bhavani tvam iti yah;
tadaiva tvam tasmai disasi nija-sayujya-padavim
mulkunda-brahmendra-sphuta-makuta-nirajita-padam.

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 I) become Thou’,
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: 1In 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 hlm.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-

sta.ndi_ng ohine Mahﬁvikya—Tat tvam asi, or Thou art That.
Sx; ﬁam‘?kﬁga CXpresses this jdea beautifully in the parable
?het Ifdef:zzhful-sewant' A gardener works hard and pleases
garden. .Ifh;v;t]h the P{entiful produce he raises from trhee
Seats Hinfos hisaZiir’ being pleased with him beyond m;::;l to’
me as myself,” B: S€at and tells him, ““You are as

. the
Master Without If the servant sits on the seat of

The Advaitic cOmciSOllc approval, he will be ejccteg-
God alone cap 1 Usness g thus a gift that the grace

Ramayana and Ay, q, LA like the Bhagavata, Adhyatm?
adhg Gita support this doctrine.

23

The verge th
at folloy, is of great doctrinal importance.

AT gean TINH HS-Tq

ks B v
Tvaya hytva Vamay, N Hq 1l 3

Pl P 3 =
Sarirardham $gy; o @Pur aparityptena manasa
yad etat vadrapam, Aparam qpi sanke hrtam abhit;
kucabhyam angp,, *kalam arypabham trinayanam

% u.tila-s’aéi-ca,_zala-maku!am-

m
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I have a feeling that, unsatisfied even after having
appropriated the left half of Sambhu (Siva) as Ardha-
narisvara,(a form half man and half woman), Thou hast
also invaded his right half; for Thy form that shines 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: 1In the Ardhaniriévara (androgyne) form, Siva's
left side is depicted in the shape of the Devi, in colour, contours
etc. appropriate to thoscofawoman.. 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 complexion,
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 into Herself. This gives ground to the doctrine
of the $akta 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.

wege e ghaat w aamd
facegd-sag st ag-du-feazata
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W 99 ag eE-AgEmnfy 7 fira-
A AT vy gorsfeagy- stafamar: nxwn

Jagat siate dhata hapir avati rudrah ksapayate
tiraskurvap etat svam qp; vapur isas tirayati ;
sadi-paryaj, Sarvam tad idgp, anugrhnati ca Sivas-
lavajiam alambyq k_sana-calz‘tayor bhra-latikayoh.

and disappears into Sadasiva (the

- Then (whep is time for a mew
c¥ele of creation ¢, begin) Sadasiva, on receiving the
mandate from e, bY a movemens of Thy creeper-like
brows, blesses G.e.

A Manifegtg and restores) them into
activity (as befor, in the Previous cycle),

Notes: The theory of Sfeation held by ay Vedzntic
Sects, as alfo by- Buddhistg and Jains, jg Cyclic and evolu-
tlonar.y. There is pq firsy Creation gpq a final destruction.
Crez}non e only. 2 Projectiop of the Universe oy of the state
of lII.VOIUthIl 11} t ISt cayge, ese iods of mani-
festatlons__and dlssolutions are caleq K lpeno S o it
each asting fo, billiong of T alpa and Prﬁ ayir;
most cults the elements 4 dissolve };arli' _Genera yk ti
begms to evolve: the ¢ tegories that ora rtl and Pra ;
umv.erse. Here in this Verse, w ich i lto make HP i
Sakti seems to be diﬁ‘erentiated P tll)l olds th? Sakti cult,
into the ulumat(? Princip]e in the ¢ Prakpj, and mad?
dissolves in Sadaéwa, who ; Teatjye cycle, Prakrti

1S ISti :
destroyer. dlsungulshed from Rudra the
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The Devi is distinguished 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 Sadasiva, who
conserves all the seeds and tendencies of the previous creative
cycle, only brings them into manifestation. Thus it is She and
ot He that fulfills the role that Prakrti performs in other
cults. Sakti is here made the all-in-all in the creative cycle.
it ha§ 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
800d 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
0 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
Versg-: militates against the theory of the equality of Siva and
Aaktl maintained by the upholders of the Samaya doctr%ne.
thtis least in places like this Saundaryalahari goes against
e t-h eory and supports the Kaula school. Its leaning how-

Ver is towards the Samaya doctrine on the whole.

25

This verse expresses the supremacy of the
all other Deities.

AT i faspur-sifrarat aa o
WA g Ot g9 seorqt-at fazfaar |

Devi over




72

SAUNDARYA-LAHARI

T f§ g ge-afdise frme
fearar =13 g iaa-sAsa-Age 1 3y

Iri-guna-janitanam tqva Sive
ranayor ya viraeita;
-pddo’dvahana-mani

“Pithasya nikate
Sthita hy’ete $asvan mukulz‘ta~karottamsa-maku!fill-

* They require Do special worship,
because they are ever Waiting wigh their joined palms held
above thejr diademed heads jp Salutation to Thee by the
side of the foot-stoo] of diamonds ¢pq; bear Thy feet.

26

T avfy ey |
Ty AR feafrefy oo r

[ERsfen fi ol
TR sfere TR afy LS TR
rajati hqp;,. aphoy; Viratim,
ving$am kinaso bhajar; dhang 0 yat; m‘dhanam 2
vitandri mahendy; Vitatiy i sammz‘lz‘ta~drs‘(i ;
maha-samhare *smip Viharqy; satq tvat~pati).' asay

Virisicin Pancatyam
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Virincii (Brahma) is reduced into elements: Hari
(Visnu) retires into passivity: Kinasa (Yama the god of
d?ath) himself dies; Kubera the god of wealth meets with
his end; and Indra with all his followers closes his eyes in
d.eStruction. When such, O Sati (chaste Consort of Siva),
IS the state of all beings at the time of the total dissolution
(mahdsamhﬁra) of the universe, Thy husband Sadasiva
alone is sporting.

Notes:  The poet-devotee addresses the Devi as Sati
oF C}}aste Consort, implying that this ‘indcstructibility. of
Sadisiva is due to the Devi’s pativratya (whole-hearted .faltlf-
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 §iva-Sakti, the
Divine Pair, too. The dominance of Sakti in the creative
cycle seems to be asserted once again.

27

5 The attitude of devotees of high spiritual attainment
( Van-muktas) is described in this verse:

W e faved aerwia gRITACEAT

wfa: e ferog-srrur-amararg fa-fafa: |
TAR: FA: gEnfEd-AreaTar-ga
Wai-qat-caq wag a= fawfaaw 0 e
Tapo jalpay silpam sakalam api mudra-viracana
8atik  pradaksinya-kramanam as’anridy’zihuti—vidhilz 5

Pravaman samvesal sukham akilam atmarpana-arsa
Saparya-paryayas tava bhavatu yan me vilasitam.
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May everything that I do with the sense of self-dedica-
tion (Atmarpana-drsa)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 conn
that the acceptance of all ingredients of worship by the
worshipper for himself is not wl:at is meant here. Itis 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 Sadasiva.

Sam: ui;t:er he remarks that this verse really refers to those
g yit L4 Wh.o have become Jivan-muktas (liberated 1n }lfe)
of life as (ilfalr} In worldly life. They experience all activities
in worldl l_ef{‘lngs to Devi. But for Samayins who are not
fold idf:nt);ﬁclaif Worship consists only in practising the foul:-
mind). That j 1on with the Devi in the Cittakasa (sky of t ‘;'
symbol of Sivl:,gthey Flo not practise any worship of externa
practise only t-h T like the Sri-Cakra engraved in metal, but
rituals and ip Z-medltative worship, which has no external
fourfold idengt;.g lents, but consists only in the practice of the
information cation, (See Notes on verse 41 for more
On the fourfold identification).

Here i

dhara’s ;;:n}:ﬁz 10 be pointed out that the drift of Laksmi-
the intrusion of t}? d of his comments is to safeguard against
are had through the Kaula doctrine that all enjoyments fhat
is Siva-Sakti fhat }f body-mind is an offering to Siva—éalftl. It
including all livig as Mmanifested in a real sense as the universe
mind of;he Sadh lg( beings in it. In this sense the body and

aXa too are Siva-Sakti, they being a manifesta-

ection

P
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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 a justification of the latter’s doctrine.
So he points out that this verse has application only to Jivan-
muktas (liberated-in-life), who even after attaining to that state
live as householders. It does not refer to Sadhakas and
Yogeévaras. For them the worship is to be done only in the
Sri-Cakra, which is identical with Sahasrara and all the six
lower Cakras, and if they are ‘Yogegvaras’ 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.
qameETa Sia-wa-sogag-gheott
faras fas fafu-wawemen fefaws:
FIA A &AH HAAAAA: HTATAAT
T WEARAPS qq A qEF-AFAT 1 3 0
Sudham apy asvadya pratibhaya-jara-mytyu-harinim
vipadyante visve Vidhi-Satamakhadya divisadah ;
karalam yat ksvelam kabalitavatah kala-kalana
na Sambhos tan-milam tava janani tatanka-mahima.

Even after consuming Amrta (mectar), 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 a
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. r, is
life-span tha¢ has no eng, The cause of this, '0 Mother,
indeed the unique glory of Thy ear ornament!

n

Notes: This is 5 poetic fancy used for demi’;;;?;of
the uniqueness of the Devi. In Hindu mythology g
immorta] drip Was produced when the Milk 003?’1k of it
churned by Devas and Asuras, and all the Devas partoﬁ .
and became immortg] Inspite of this the lives of a oy |
Devas are bound to epqg at the time of cosmic dISS-O]l;cﬁta’
But in place of Amrta, $iva drank the poison of Kala £its
which also hag come out of the Mk Ocean at the time o

. up
Churning, Byt this dreadfy) poison, capable of burning
the whole Universe, only

Temained as a pye mark, beautffyu;%
the fair throat of Siva.  Giva thus not only did not Pe”SP i
i €ven the cosmic dissolution, as it d
ole univerga With the Deitjes gets abspr be's
- This eterpqp existence of Siva ]t
attributed tq the power and glory of the Devi’s ear-ornamen
constituted of eternal time Symbolisedq by the sun and the
000D e InithelTing s householq Practice, the ear-ornaments
of a womap are removeq When she becomeg widowed. But
the Devi’s ear OMamentg, Namely epdegq Time, is repre-
Sented by the syp and the Moon, apq She can thus never be
widowed. Ag a Tequiremepn; for thjs Her Consort Siva
also has tq be end

: dowed with eterna] eXistence,- She therefore
1s the cause of Siva’s eternity,

29

Poetic fancy, e su Devi
Modesty Premacy of the

: as ap ideg) Wife is a]go conveyed.
fedie afess TRER g, ST firg.

Through another
is revealed, while her
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TSI TAF-JAATAET WA
VI Tvgea™ a9 afcsraifs-fasaa 1 _ 1

Kiritam vairificam parihara purah kaitabha bhidak
kathore kotire skhalasi Jjahi jambhari-makutam;
Pragamreswetesu prasabham upayatasya bhavanam
bhavasy abhyutthane tava parijanoktir vijayate.

On Thy Consort Bhava approaching Thy abode
unat.mounCed, Thou springest up in such great haste to
Teceive Him, whereupon Thy attendants (in their concern
or th‘y safety from any possible injury) caution Thee, crying
out, “Dejgn to keep away from the diadem of Viriiici
(Br_al}mg,); avoid tumbling 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

"ndicates Her solicitude as an ideal wife, while Her utter un-

€oncern for the prostrating Deities shows their insignificance

before Her limitless glory.

30

The glory of the Divine Mother is further brought out

!)y d escribing the greatness attained by one meditating on Her
0 identifiction,

“ﬁ%ﬁaﬁw-sjfwfw—tfwmaﬁw-tfw
ey foved sar-wgfafa aar waafa @@
Tt aen fama-agte geaa

R fy-fergerafy sivoe-fafirg 0 e 1
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Sva-deh’ odbhitabhiy ghrnibhir animadyabhir abhito
nisevye nitye tvam aham iti sadi bhavayati yah;
kim-ascaryam tasya tri-nayana-samrddhim trnayato
mahzi-samvartdgnir viracayati nirajana-vidhim.

er
O Mother eternal and adored of all! By ev

. . ho
meditating with g feeling of identification with Thee, W

G —ine nl
art surrounded by divine powers like Anima which are only

. ies
Tays emanating from Thy feet, a devotee attains to glot:,at
far above even those of Siva. What wonder then

A 1
even the conflagration of Cosmic Dissolution proves only
to be the rite of Nirajana to hjp,

o Fnph - e
Notes: Nirajana is the ceremony of waving, light befor
art of the service

+ It is otherwise called Dip a;_
radhana—adoratjon by Waving light et Now the fire O
Cosmic Dissolution, Which Consumes everything, is only 2
rite of this kind to the Devi, as a5 to a person who becomes
i i of identiﬁcation Wwith the Devi through
meditation; for, i

> 1L S 50 to the Divine Mother with whom he
has become ope, Besides, the conflagration of CosmiC

Dissolution has adverse effoct °nly on beings who are jncluded
in the Cosmos, But a trye

identity wj Worshippe ttained to
identity with the Devi trap PPEr Who has a

. - SCends all the o Ic processes;
as he is one with the Devi, and gq mic p

i ; COSmj become
adoration to him ag they are ¢ the Devimlc Processes

31

The special glory of Sa“ndarya] e
of worship of the Mother inculeq 2

. <1 and the specia] form
ted jn j¢
verse.

are described in this
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G- TEZAT e am—qfaajm w\
fmmaafa@mww:a qgwf-a'

I farsea-afam-gemrds-gear e
TR § ave farfram-wadia-fem

. 1ya bhuvanam
Catu/z-sastyci tantraih sakalam atisamdhayc

g 4 ih

aih asupatl, ’

sthitas tat-tat-siddhi-prasava-par. a't(_zlllt;le;'kclz) ghatana-
Punas tvan-nirbandhad akhila-purusarth’a

idam.
.. = .'tarad zdan
Svatantram te tantram ksiti-talam avati

. isfied after
Pasupati (Siva) at first remal.n?: s:l:: the sixty-
ding’ (atisandhaya) the world, .by em nfirring only one
our Tantras, which expound pl'aCt{ceS o rs and worldly
Or another :)f the various psylflchlcp:);:'le R ) Hi
dS on T y S . enden
l'e“ialeet;l t:lns %?Z::n 3I‘antl'a to the w?rld’alimtllfg Puru-
of all ¢he others and capable of confermll\%oksa-—‘oll the
SﬁrthasﬁDharma, Artha, Kama and :
Votarijes, by itself,

[y laborate
Noteg - This verse has been the subject of very e
and Confiicti

‘dely

‘ other
g commentaries by Laks‘midhara :;?ng e
°°mmentators, and they have raised issues reg
Value gpq validity of ¢

he majority of the religious lit'emture
The names of the sixty-four Tantras

efly touched upon by Luksmid\\z\\‘m
ese Tantras jg, according to him, tlye
_ » and mogt of them include
ililxnoral p 3 a‘tpahkas and Digambaras, Which are cryeg and

efore calleq Veda-bﬁhya~
This Opinion, however, is

Bown 45 ¢ ¢ Tantrag,
ang ¢ eir ng

ture are bri
* DPurpoge of all th
a_ttainment -
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not accepted by another great
Bhiskarariya. According to L
have ‘deluded’ the world by
antras. “‘Delydeq’ h
them the means for
could only divert g man from
Namely, Moksa or lib
the cycle of births apq
of different Competen
for POowers angd for

Such people only,
by Si

deaths.

N consistg in
S€ of thog

evi’s

in
all the Pu
ere are thy,
to the traditiop of
Kaula path, acc
a type not approved by the
to Lakgmidhara, is Sought to
the Kaulag and that jg Considere,
is contradicteq by Authoritjeg
Arthur Avalon and Others,
course, which adopts ¢ e
Something of the Sam,
more: informatiop o
may be made to th
worship, the already. rq
Anzhata Cakra and there Worshj
heart-lotus with aj| ;

Tusarthag
€€ types of
the Tantrik.
ording ¢ Laks

12

eration from t

e Tantrg

Tantrg ie.

he path of ¢, g

» incly
wo
as— K.
mj

on

; in
Dgredientg mep
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S
authority on the. Taq:ir:it‘;
aksmidhara, Siva is saxfour
giV‘ing out those sixty-

h
¢fe means only that he gave thl;‘?;ih
short-lived worldly fulfilments,

the true end of human life,

he bondage of Samsira,

irants
There are, however, aspiran
CY. Several of ¢
worldly ends.
these Sixty four

hem might care onl)t(
To meet the needs ot
Tantras were given o;le
Bg the pursuit of the
s.
condescension for man, S'hlf
‘Thy Mantra’ Whlih
verse dealing w‘l
amayins and is capable
ding Moksa. :
p otgthe Devi according
aula, Migra and San?aya'
dhara, jg external wor ship o
as, Kundalilli, according
€ roused ip Maladhara by
A their eng, gy however,
¢ Kaula tradition like
“OMbined js the middle
8 Oof externaj worship and
itatiye adoration. For
Of other Schools, reference
tion, ¢ Pure Samaya
1 is raised to the
€ Sri-Cakra in the
Concejyeq in the

taki

the next

rshi

Undaliy,
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Cidakada or the spiritual sky. She is then led to unite with
Siva in the Sahasrara. This meditative adoration leading the
awakened Kundalini to the Sahasrira 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 deterinined by the birth of a person. Ur.lforFu-
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 mAarriages.
For the Traivarpikas, that is, the Brahmanas, Ksatriyas an_d
Vaisyas he says there are the five Tantras known as Subhi-
gama-pafcaka, which are purely Vedic and attributed to
V.aSi$tha, Sanaka, Suka, Sanandana and Sanatkumira. The
discipline inculcated in them is pure Samayacara, whereas the
Other sixtyfour. corrupted by Vamiacara practices, SR ot
Fhe Kaulas, who necessarily must be persons born 1n i
nferior castes. He also mentions a group of eight Tar_ltra:S
Called Candrakalastaka—Candrakala, Jyotsnavati, Kalanidhi,
Kulﬁﬂ.laVa, Kulesvari, Bhuvanesvari, Barhaspatya, and
DUrvasamata. He maintains that both the three Varnas and
udras have eligibility for the disciplines of these, but fonte
three Varnas all the practices they inculcate are according to
Savyamargq (proper path) while in respect of the L) B
Udras and mixed castes, the texts give also practices Whl,Ch.forlin
apasavyamarga (improper path). According to some 1t IS the
teachings of these eight Tantras, which contain both Sarfla)(’ia
and Kayla ways, that is called the Miéra or the mlei )
The general understanding however is that tht? Tantrg trat hle
t\i’on does not make any distinctions based on birth, unlike
edic.
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There is a modern
commentators on
Tantras referred to
Tantras beginning

view differing from that. of ‘Ol‘i
the meaning of this verse. The sx_)(t};-i?;
here are not the sixty-four Vamdc‘sut
with Mahamaya and Sambara Tantras :

e rest, which are meant for giving mj:;
They can all be called Tantras, .
nly ‘the means for attaining an e I;
that what is signified by the e)(prc‘assnol
ntra’, in this verse can be meanmgf;‘e
ndaryalahari ag a whole and not tot :

Next verse. A Mantra in itself canno
be called 3 Text. So the reference as ‘idany’ or ‘this’ is to

Saundaryalahar; as a whole, which is a means for the
attainment of Mukti

! (liberation), pegides the desirable
fulfilments of this worlq.

: It is only in thjg sense that S}Va
1S spoken of ag ‘deluding’ the world, ang ‘not by revealing
Texts inculcating iants

Joys of the senses.
that word signifies o
It is also to be noted
idam lantram, ‘this Ta
only if it refers to Sau
Mantra given in the

32

(this Tapg,

ode words;?? Mentioneq jy the last verse
fra: ofes: . fafa-vy <Fy

i * Wt
™A g ‘\T[’SBFHEE T q-q_mt_m: \
3T Eﬁ'@r&r—fwﬁfﬁ-w ey
A7 quIted a9 safy

L33

‘Idam tantram®
is mow given out ip ¢
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Sivah $aktih kamah ksitir atha ravik $itakiranah
smaro hamsah $akras tadanu ca para-mara-harayah;
ami hrllekhabhis tisybhir avasanesu ghatita
bhajante varnas te tava janani nam’avayavatam.

O Mother! The parts that combine to form Thy
name (Mantra) are three groups of syllables——ﬁrst the
group Ka, e, i and /a indicated by the words Siva. Sakti,
Kama and Ksit; second the group ha, sa, ka, ha and la
denoted by Ravi, Sitakirana, Smara, Hamsa and Sakra;
and third, the group Sa, Ka, and /z 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 syllables 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 privately, and is
not therefore given in the Text.

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

Lakgmidhara, however, states that anyone who desires to
understand the full Mantra on reading his commentary is a
dlSCIPIe 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
paiicadasaksari form, thus giving it in its full form as Soda-




. Sri-Vidya, as would
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s ; : ) s e too
Saksari. As he did not consider it against tradition, w
are printing it,

This last syllable is what gives the name Sri-Vldya('1 tz
this form of Upiasana according to Laksmidhara, an id
Commentary is incomplete unless it js also given. For o
word Sri-vidyz means the Vidyz having the syllable Sri d
(Sri-bija) as its seed or €ssence. These sixteen syllables stanS
for the sixteen parts (Kalas) of the Devj technically k‘noWnlad
sodasa-nityas.  Of these the last or the sixteenth is Calgo
the Cit-Kala, of which all the others are only aspects. d
i © other fifteen Kalas, and is not to be classe

; S d
With them. 1t g Tripurasundarj Herself. It is also calle

Sidﬁkhya—kali.

Here it has to pe remarked that there are differences
of view aboyt the S

1-Vidyz Mantra ag intrepreted ab?ve_.
thorities that the fifteen Jottered (patica
dasaksars) Mantra in itself js Sri~Vidy§_ No additional Bijas

like the Pranava Om angd eVen Srim are necessary. Om,

according to thjg View, is the Pranava of Brahmavidya.
Sri-Vidyz hag g0t its own Pran :

avas, these being Hrim, Srim,
Aim, Klim and Sayp,

I of $ri-Vidyz, Kadi-vidya
and_ Hadi-vidyz, among many forp, of that ’Vi dya. The
main, cleaf 'an.d understandable difference between them is
thle .In Kad1_~V1_dy5 the Mantra begins with the syllable %2
while in Hadivigys i begins with <z, It is h lzl by some
that Kadi-vidyz leads tq SPiritua] R 1s held by
vidy3 to Prosperity in this Jife

Cement and Hadi-
are not universall

a0d hereafte,. o aons
Y accepted by the fo L. These distinctio

OWers of a1 schools of
be seen from , <
the interpretations Of: the Verses 3p andc;);n gar?lve St}ldﬁl ::
and another equally Importang authority Kaivyaly;éﬁ':,;d £
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According to the interpretation of Kaivalyasrama, in the
first Kita or group of syllables of the Mantra, Siva stands
for ha, Sakti for sa, Kama for Ka, and Ksiti for /a. In the
other groups, the conversion is the same as that of Laksmi-
dhara, but he omits Srim so essential for Laksmidhara.

Thus, according to Kaivalyaérama, the Mantra conveyed
through this verse 32 is Hadividya, while the next verse (33)
he converts into Kadividya. 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 Vagbhavakdta, the second
Kamarijakata, and the third Saktikuta. According to
Arthur Avalon, “Here the Mantra of Sodasi, 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.

TR i @i faaa-fae-A qa A-
TRatad faed faeafu-wgrdm-fas:

wafea et fararafo-uiftagre-aman:
framt ggra: afwgr-argfad: uo 330

Smaram yonim lak smim tritayam idam adau tava manor
nidhay’aike nitye niravadhi-maha-bhoga-rasikah;
bhajanti tvam cintamani-guna-nibaddl’ aksa-valayah
Sivagnau juhvantah surabhi-ghrta-dhara@ huti-$ataik.
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Some comnoisseurs of e highest Enjoyment
(Mahébhogarasikéh),adding before the beginning of Thy

Mantra (verse 32) the Bija-syllables of Kamaraja (Klim),

Bhuvanegvarg (Hrim), ang & (Srim) and adorned with a

necklace of Cintamani, worship Thee with oblations

Notes : What wag mentioned in_the previous verse (32)
is the Paﬁca-daéiksari-mantra or fifteen syllabled Mantra
(Which according tq Laksmidharq is really Sodagzksari or
Sixteen syllabied Mantra). 1 1S here converted, according to

Laksmidhara, into ari or eighteen syllabled
Mantra by adding before the begi

! ginning of its first group of
€ Bija syllabjeg Klim,Hrim, and Srim, given
Rl Smara, yop; and Laksmi.
Mahabhoga-rasikas—a
SR e B 2 aksmidp those
delighting in the highegt f a2 means

i N that Laksmidhara
: : t. PUtnone tpe less his interpreta-
t s ; 2
lon speaks of jt as leadmg to Worldly Prosperity. For it

the benefit of
. : Such  Samayi internal
Worshippers 5 desire also grea Mayins or inter

.hereafter.' They betform 4y the ritels)roosperity lhere ?Sd
In the Cltt'ﬁkﬁsal Or men¢y) Space. p e cernal - worship
Fhey establish the triangle ("‘ikona) L Pe'atmg.the Mantra,
In the lotys O_f A’}ﬁhata-cakra in the A Indu jn the. centre,
the fire (Agni) of Svidhisthﬁna. The ¢e ;and therem_p]a'ce
thana are spoken'of‘ as the region of A jn Tes up to Sv.adh.ls-
process, the Devi js ¢, © brougp¢ P By the mec_htatl"le
the Sahasrara to the Anahai&cakra_ Th ffilfrom the Bindy in

Clire of Svadhigthina,
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b{’OUght to the Anghata and lighted there, ‘is Sivagni (i.e.
Siva or Sakti in the form of fire), who is worshipped with
countless oblations of the heavenly cow Kamadhenu's ghee.
The Japa-mala worn on the neck of the worshipper is said
?0 be made of Cintamani, the wish-yielding gems. All this
1S to be done thiough the meditative process.

The special significance of the verse is that worldly
prosperity also can be attained by this mental worship, without

resorting to the practices of what are called the sixty-four
Tantras,

As in the previous verse, the interpretation of Kaivalyas-
fama differs from that of Laksmidhara, according to whose
lnte.rpretation it is that we have made the English translation.
KalValyﬁérama, unlike Laksmidhara, interprets here Smara
as Ka, Yoni as e and Lakgmi as i 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 is the first part of the Mantra in the
verse 32 according to Laksmidhara. Kaivalyaérama, however,
converts here the Hadividya (as interpreted by him in the
former Verse) into Kadividya by this change. He a}so
contends that though the expressions used in the verse like
Mah‘ibllagarasikd_lz appear to indicate ‘matchless wqudy
fulfilments’, these fulfilments are really the highest sg_)int.ual
fulfilments clothed in figurative language. Probably it gives
both the fulfilments, fulfilling the prayers of both the
types of aspirants. Kaivalyadrama’s view is supported by
Several other commentators too.

Anyway these different versions only show that there are
different traditions of $ri-Vidya, and that the Mantra should be
Teceived 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 intellectya] understanding.  Some commffjtators
agree with Laksmidhara and others with Kaivalygsrama'
Arthur Avalon adopts the interpretation of Kaivalyagrama.

34

In order to show the difference between the conceptions
of the Devi ang 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 beginning with the 36th verse
'Tavajﬁé»cakrastham’, the conception of the Samayins 1S

elaborated. There are two schools of Kaulas known as Piirva-
Kaulas and Uttarg Kaulas, First, the conception of Parva-
Kaulas js given,

AT & ey mﬁr-fwfgt-aeﬁag-gﬁ
SAHH T ety aaﬁqm-waaq |

qJ: Ay: ?m“taan—g%w-matmam
feaq: damey 5i

‘O Bhagavati Thou art verily ¢,
with the sun and ¢he moon a5 ¢,

: 5 S e two b ¢
being is verily the flawlesg Sambhu hal:ie:Sts ! And ::;ﬁ
(navatman). Therefore in ¢ ? € nine asp

€ mattep of i ip of
Sesa (the accessory o the subservient facto:)e?;:iogsel:ip(the

e body of Sambhu
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principal or essential entity), both (of ye) Parananda (the
Ananda-bhairava) and Para (the Ananda-bhairavi) stand
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 contemplated in the relationship of Sesa and
Sesi (the Accessory and the Principal). Both are of equal status
or importance. This is the view of Pirva-Kaulas. Sambu
is called Navdtman because He is characterised by nine Vyuhas
Or groups of manifestations—Kala, Kula, Nama, Jiana,
Citta, Nada, Bindu, Kald 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 Pard, Pasyanti,
Madhyama and Vaikhari; the six Cakras beginning with
Maladhara; the fifty letters of the alphabet; and the enjoyer
or the Jiva in each body. This attribute of being Navatma
18 common to you both.

The equality of status between Siva and Sakti is explaine.d
thus by Pirva-Kaulas: In the creative cycle when the cosmic
Manifestation takes place Sakti is the Sesi, the Pr mmgal
Factor. Sakti (or the Para) is then in the forefront, and Siva
(t_he Paracit) is only Sesa—Subsidiary or Accessory: When
dissolution takes place, $akti is in abeyance in Siva, and $wa
thus becomes the Principal. Thus the relationship of Pr incipal

and Accessory are alternating between them in the two cosmic

situations, and thus there is equality (Samatva) btween them.

The commonness (ubhayas@dhdranatd) of the relation as
Principal and Accessory of both $akti and Siva can be explai-
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 (vbhayasadharanata)
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:

AT qiW o weatq Awearda-a
qH-Ted qfw-eeata afcwamat 7 fg 9w
AN AT ‘T&W‘lﬁla; l%lva-agﬂt
e fragafa-aew fagd o 3y o
Manas tvam vyoma tvam marud asi marut sarathir asi
tvam apas tvam bhamis tvayi parinatiyam na hi param;
tvam eva svatmanam parinamayitum vi$va-vapusa
cidinand’akaram Siva-yuvati-bhivena bibhrse.

Thou art the Mind, Thou art Akasa; Thou art
also Fire. Thou art Water and Earth too. When Thou

hast transformed Thyself in this way into the form of the
universe, there is nothing beyond mot included in Thee.
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It is to tramsform 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 Cidénand’akara 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 th: prose order of the verse. But when it is
combined with ‘bhdva’ 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 (Prakasa and Vimarsa) arises through the threefold
stresses of Nada, Bindu and Kala. It is the Vimarsa (Reflector)
that generates the Self-awareness as the ‘I’ in the Prakasa
(Pure Consciousness). This Vimarfa Sakti is what is called
here Siva-yuvati (Consort of Siva) and in Verse 6 as Pura-ripur
aho-purusika (what gives  the ‘I sense’ or ‘self-awareness’ to
Siva). This differentiation of the Alogical Subject-object{ess
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 evolution into the various categoris that CC?nStlt.utC
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, [ 15 o1 hereby implied that the
six Cakras ip the individual body are formed of these six
Categorieg mentioned, and go they are present in those Cakras.
The Categories, however, are twenty five—the five gross Ele-
ments, the five Tanmatrag (subtle state of Elements), the five
Organs of actipp and the five organs of knowledge, besides the
five bure categories of Mind, Maya, Ts’xvara, Suddha-Vidya and
Sadasiva, Net included ip these, but forming their source
S the 26th, the Fipg Cause, which is the Super-category
known as Chit.ga)z o, Sadakhya, the union of Sadadiva
Mth Suddha-Vigyz, Sadakhya is Tripurasundari, the
goddess of the three stresses of Nada, Bindu and Kala. She

>the special significance of Fh.is
contrast to that of h A Uttara-Kau]aS regarding Sakti in
verse. While tﬁ N g_PurVa-Kaulas described in the previous

> e Purva-Kau]as deny only an exclusive

; %a (Acceg : A 2
Sakti ang Sivating astiny sicc)ll;yze:?t? Sesi (Principal) between

Manifestation apq dissolutigy °n in alternate periods of
oy i thasto g;;{ot 11n the Sreative cycle, the Uttara-
. AR 1 18 a so] s .
creat ute] the
shl?a l:'if:; lodI B oycle, and (]uetionyof('1 Om:nailt lmtion-
: ]? 168. In creatjo, Siva g absolyt Mutual rela !
axtl, and becomes 5 ere implicagio oo ClY Withdrawn in
by saying “When Thoy (Saktj) h:; 1on. Thjs jg what is -meant
of th_e universe, there is Nothing p, o?anlfes_ted into the form
Sakti alone counts in Creation 5 nee’:iOt cluded in Thee.”
Accordu?g to Lngmidhara, the ttaraqsgo pe Worshipped.
the sleeping Sakti as the Kul.lqlalini in the M?}llllas Woship only
adhara with rites
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peculiar to them, and if She is awakened, it is Mukti according
to them, and they have no idea of raising her to Siva in the
Sahasrara. This view of Laksmidhara is strongly opposed by
Arthur Avalon. For details see Introduction.

36

In the following six verses, the adoration of the Devi by
the Samayins, who have been able to rouse the Kundalini and
raise her to the higher levels of the six Cakras, is described.
The arrangement of the verses in the Text as given here is in the
descending order i.e. from the subtle to the gross, and starts
therefore from Ajna-Cakra at the level of the brows to Mula-
dhara. This arrangement is rather unusual, if it relates to
meditation for raising the Kundalini to Sahasrara in the inter-
nal worship of Sakti. For, meditation proceeds from the gross
to the subtle generally. The textual arrangement is relevant
only if the object is to bring the Kundalini down to the Mula-
dhara which is very improbable. These six verses are there-
fore arranged in the reverse order in Arthur Avalon’s edition.
In justification of the usual textual arrangement, it is said by
Laksmidhara that 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. Aka$a, Air, Fire, Water, Earth—this is the
order of evolution from the subtle to the gross. So the Cakras
arc mentioned in the order of the Element forming their sources.
Even here there is an anomaly in the case of Svadhisthiana and
Manipira an explanation for which is given in the Introduction
to Verse 39,

aRTATEHed aqA-wia-mife-fqes
T W aw2 afefafag-and axfaar |
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TEIEAT AT Aq-nw-genar-afaed
fraetas® fraafa fg aeim-a89 1 g U

Tavajia-cakrastham tapana-asi-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
Ajfa-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 Devl.
He who adores Him with deep devotion attains that Self-
Conscious and Self-luminous 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 a5
the Ajiia-cakra at the level of the brow, is described here.
There is a dispute whether the expression ‘Tav'@iia-cakra
(in Thy Ajia-cakra) means the two-petalled lotus at the
Ajna-cakra of the Sadhaka, or to the four Sivakogas of the
Sri-Cakra conceived at the level of the Ajia-cakra of the
Sadhaka. Laksmidhara takes the latter view. Such a person
eaSlly.attams the Thousand Petalled Lotus at the level of
the n.11dd1e brain. Tt is called ‘bhaloka or jyotirmandala®—the
Luminous Region. It i spoken of as outside the pale of
moon, sun and fire, because these illumine only the Ajia,
Anzhata 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 light
of Bliss-Consciousness. The Deities adored in Ajii-cakra
are known as Para-sambhu-natha and Cit-paramba.

37

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

fagst & geowies-fans satastw=

e & Fwin feawE-saafaarg

AN FIEAT ATAT: AR TO-arEegaon:
fagara-satar famafa swida oAt nzen

Visuddhau te suddha-sphatika-visadam vyoma janakam
$ivam seve devim api Siva-samana-vyavasitam;

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

In Thy ViSsuddhi-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 delighting in moonlight and cunsuming 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

S7




96 SAUNDARYA-LAHARI

and -Bliss. The expression ‘whole universe’ 1S broyght into
the scope of this illumation to show that it 1S not a
mere subjective experience. The whole universe beco.rx{es
to the aspirant the Light of Consciousness. The Deities
adored here are called Vyome’évara and Vyom’eévz%ti- Some
consider the Deity to be Ardha-narivara or Sadasiva.

38

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

ageAtag dfacraa-Aecasn-tas

W gageg fwafq Agar amasd |
FFTAT-T= R 0-Yfna-faermatuta-

darad g qu-Afew-Aga: a7 3910 35 U

Samunmilat-samvit-kamala-makarandaika rasikam
bhaje hamsa-dvandvam kim api mahatam manasa-caraint,
Yad alapad astadasa-gunita-vidya parinatir

yad adatte dosad gunam akhilam adbhyah 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 Anahata-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, Vyakarana,
Nirukta, Jyotisa, Chandas, Rg, Yajus, Saman, Atharvan,
Pirva and Uttara Mimamsas, Nyaya, Purana, Dharma-
§astra, Ayurveda, Dhanurveda, Gandharva-Veda and Niti-
sastra. Only virtues. to the exception of vices.shine in him.
There is a 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’e$vari.

39

The worship of Siva-Sakti in the Svadhisthana-cakra
is here described. In the order of the Cakras from Ajna
dowards, it is Manipara as represented by the Water Element,
and not Svadhisthana represented by Fire Flement, that should
come here. Probably the author follows a different tradition
from the usual. Or it is 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.

aq Tarfuse™ gaag-Afuss™ fad

qHIE |ad StAfA Agal at ¥ qagmw )
et @wr agla wgfa Rua-wfaa

TamwEt at gfee: fafa-gaa =ata o3 n

Tava svadhisthane hutavaham adhisthaya niratam
tam %?de Samvartam janani mahatim tam ca samayam;
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yad aloke lokan dahati mahati krodha-kalite
dayardra yad-dystin $isiram upacaram racayati

O Mother! Invoking Samvarta (Kélégm—Rud;‘a‘:;_
the lord of the Fire of Dissolution in the Fire E[eme;h .
Thy Svadhisthana~cakra, I adore Him along with draj
Samaya, the great Potency (Maha-Sakti) of R“.t "
When the angry looks of Rudra burn up the umv.erse, ll K
Thy merciful look that bestows on them the reviving bles
ing of coolness,

Notes: The Svadhisthana-cakra is consrituted_ of dd;e
Fire Element. There the aspirant invokes Kala'gni-Ru ra;
the Lord of Cosmic Destruction, who is called in the Text
Samvarta, and side by side with Him the Divine Motbe,
who is called Samay3, i.e. one Sams or equal to Rudra. Whi

40

the description of Siva-Sakti jn Manipura-
afesasd waeqy tafre-afan

In this verse
cakra is given:

B ik TV



SAUNDARYA-LAHARI 99

Tatitvantam $aktyd timira-paripanthi-sphuranaya
sphuran-nana-ratn’abharana-parinaddhendra dhanusam;
tava Syamam megham kam api manipar’aika sararan

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
Saktl 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: In the 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 Manipira. 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
lllummmg 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.

AR T qE ARIAT AEITIAT
AARAT AY AIH-AGTATISI-ATH |
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SHA-RATeat-gaa-fafu-gieer g
VAT TR SmwA srheEs 11 vq

Tavadhare male sqhq samayaya lasya-paraya
navatmanam manye nava-rasa-mahd-tdzzdava'”a?a”f"
ubhabhyam etablhyam udaya-vidhim uddisya dayaya
sanathabhyam Jajiie janaka- Jananimatr jagad idam

In Thy Maladhara -cakra, T meditate on the Navat'
man (Maha-bhairava), who, expressing nine sentiments;
Is engaped in the Maha-tandava dance in the company
of Samayz (Maha-bhairavi) whe is dancing the Lasya tyP®
of dance. The universe has come to have a father f‘" 48
mother in ye both, who have come together graciously
for its Tégeneration (after its being burnt upl,

Notos: The D

SIS eity meditated op here is Adinatha, and tﬂe
Sakti, Lasyesyari Siva, the Adinitha, is said to perform the
Tam.iaya. O masculine type of dance, and the Devi, the Lasyﬂ%
or feminine type of dance, The worlds that have at the end f)

tl}e cycle been dissolveq into theijp

i i Siva and Sakti begin
ﬂll:lr d;ncet: \:Lhe? P the dance, dissolution takes
place. So, for the Iuition of ss Jivas,

and_ thoir gra dually Karmas of countle

fit iva-Sakti
commences the apoye describeq g for Moksa, Siva

: ance, during which the
anersg gradu.ally €volves. us the uniuvrel?sge GoTes o
1ave a progenitor (Father—Moth in S 153 rt
their dance, er) in Slva-Saktl who sta

ghe “Ir\c;rd_;lsed for Fhe .Devi in the text is Samayi and
‘fm “:ia’b f‘l‘l’a man, Sl\:a S also cajleq Samaya but here
denoted by e word Navatman for the Teason stated at the
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end of these comments. The word Samaya-mata or Samaya-
cara is derived from this name of Siva and Sakti. Sama
means equal or similar and both arecalled by that same name
in its masculine and feminine forms'as Samaya and Samaya.
The equal importance and similarity of both Siva and Sakti
is the special feature of Samayacira. The equality between
them both is in the following respects: Adhisthana (basis or
abode) Avasthana (condition) Anusthana (occupation) Ripa
(form) and Nama (name). Similarities in all these respects
are reflected in the meditation on Siva and Sakti in all the six
Cakras given in verses 36 to 42.

Siva is called Navatman here, because he is characterised
by nine Vyiihas or groups of manifestations. They are Kdla
(Time with sun and moon signifying it); Kula (colours);
Nama (names like Samaya and Samaya); Jiana (knowledge);
Chitta (mind with all its faculties like inteilect, senses etc.);
Nada (sound in its four forms of Para, Pagyanti, Madhyama,
and Vaikhari); Bindu (the six Cakras begining with Miila-
fihﬁra), Kala (the fifty letters of the alphabet) and Jiva (the
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 Samaya, which is used by
Sa]}layacirins, is used, while for Siva the word Navatman,
Which is a term of Kaulas for Siva, is used. This is done to
Indicate that the Kaula’s Siva-Sakti of the Miladhara, whom
they also call Ananda-Bhairvava and Ananda Bhairvai,are the
Same as the Samaya and Samaya of Samayacarins.

i is accepted by all schools of thought that in creation,
Prakrti or Sakii is the active factor. All Jivas involved in
Samsara therefore come under Her sway; and Her worship
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and the attainment of Hey grace are therefore necessary fo;iig
Jivas to attain salvation, The worship of Sa_tktl,_ %CCZ" .
to the nature and competency of aspirants, is de;amaya
three types—the Samaya, the Kaula and the Miéra. il
worship is pure interna] worship without any eXterPa-gg (the
or ingredients, and is performed in the H rdayaka cerndl
Spiritual sky, ag contrasted with the Mahakada or the ex! 3
space). Hrday’akasa, otherwise called the De}hara, is itk
subtle dimension into which a Yogi, who has galnf:d absot o
control over the movements of his body and mind, en

5 itative
In such an aspirant, the Kundalini,awakened by the medi
process and th,

€ grace of the Gurny (technically called Sam?gﬁi‘:
mahivédha), rises from the Mﬁlidhira, through thf_’ Swa ; 1iS
thana to Manipiira, Where the Devj is worshipped with Yano of
ingredients, 00t material byt of the subtle dimenSlon] 0
Cittakata. She is then Jod go the Visuddhi-cakra, where als
She is to be adored. They gy is led to the Ajiia-cakra,
where further ifepmg of worship are offered to Her. She
then quickly enteys into the Thousand-petalled Lotus of the
Sahasrira, generating jnfipite bliss in the aspirant. The
mental adoratijon of the Siva-Sakti in the Thousand-Petalled
lotus of Sahasra‘u-a, which j

This interna)
Devi are calleq Sa
have five forms
A-d h}sth'atma-s?my B Of basis), Avasthanasamya
(s"mla?. el );_ confht“nz)’ Usthanasam,y, - (similarity of
occupation upa~san}ya similayj of : Sib Sk
(similarity of nameg like Y of form) and Nama-samy

Navitm, » Samaya ec). 1t is

Worship is cajjeq Samaya, and $iva and the
Mmaya anq Samayj Tespectively, because they

of Samyatz Or similarity.” These are—
2 (similagj £ ;

|
|
{
|
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because of this Samatva or similarity, implying also the
equality of status of Siva-Saktiin the school, that it is called
Samaya form of worship.

Pure internal worship can be done only by highly advanced
Sadhakas. The worship done by those who cannot attain
to this high level is called Miéra or a mixture of internal and
external worship. They do internal worship through medita-
tion according to their capacity, and worship the Devi in the
Sri-Cakra designed on Bhiirja-patra, silk or metal 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 Mifra or mixed. Commentators are not clear on
what Miéra form of worship is. According to some
authorities the Miéra is the name for the discipline taught
in the eight Tantras known as Chandra-kalastaka, which
deals with Sri-Vidya 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
I 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 vapuh—the very body
of Siva and Sakti. It represents also the manifestation of

Va-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
‘0 all Cakras including the Sahasrara. But in pure Samaya
Worship there is no need of any such external symbol, as
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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 kiqu
of identities. First there is the identity of the six Cakras begin-
ning with the Miiladhara of theworshipper with the six Konas
(angles) of the Sri-Cakra beginning with the Trikona. Seconfi
identity is between the quadiilateral in which the Bindu is
located in the Sri-cakra of the Samayins, with the middle Qf
the thousand-petalled lotus (Sahasrara). The third one I8
the identity between the Bindu and Siva. The fourth one 18
the identity of the totality of the Sri-Cakra with the fifteen
letters of the Pafcadaéiksari Mantra or Tripurasundari
standing for her fifteen Kalas. Beyond them, the twenty-
five evolutionary categories, is the Sadakhya Kala, known also
as Sri-Vidy3, Cit-Kala and Brahma-Vidya. It is also described
as Sada-§iva in union with Suddha-Vidyd. She is Maha-
Tripurasundari the twenty-sixth transcendent category, the
Super-Kala, who though transcendent, embodies as the three
creative stresses kmown as Nada, Bindu and Kala. She,
being the mistress of the three Kalas, is called Tripurasundarl.
.. Itis said that by this practice of meditation on these
1de11_t1ties the aspirant’s mind gets absorbed in Sadakhya
Kgla. Then by the grace of the Guru, technically known as
S3-1V~’*J.-n.1ah:7wedha, the aspirant’s Kundalini, which has been
asleep in the Milddhara, immediately rises to the level of
Manipiira. There the aspirant performs Her worship in the
Dahara (the spiritual sky) and leads Her through the Anzhata
and Visuddhi Cakras to the Ajha-cakra, where She appears
as a streak of Lightning and immediately unites with Siva
In the Sahasrara. This results in infinite bliss in the body-
mind of the aspirant. As theKundalini rises, the body becomes
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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 Samayacara really means the
internal adoration of the Devi, as all authoritative texts say,
it is a misnomer to apply that term to such practitioners.

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 Maladhara 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—Pirva Kaulas and Uttara Kaulas. Though
both are external worshippers of the Devi in the Muladhaia,
there are considerable differences in their philosophy and
rituals. Ptrva Kaulas pay equal importance to Siva and
Sakti. In Srsti (manifested state), Sakti is supreme and
Siva 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
being only an implication involved in Sakti, who is the sole
object 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 (triangle) designed on some material substance, :,}:j
Uttara Kaulas have the human body as the highet Syﬂll it
for adoration. Samayacarins consider their rituf.ilS aSAthaS
dika (not justified by the Vedas) and a degeneration thg'tion
come in the course of ages. Followers of the Kaula tra lsmi-
have differences from these views which are found_m Lakii )
dhara’s commentatary on the Saundaryalahari in the 'tsgelf
of the Samaya traditions. In the Saundaryalahari 1 ding
there is an implication of the Kaula doctrine t00 regar o
the dominance of Sakti in verse 23 and others quoted 11 ork
Introduction. Arthur Avalon, who had done more "foers
than any other for expounding the Tantras, strongly di

the
from the view of Laksmidhara expressed above about
Kaulas.

42
In the foregoing 41 verses the philosophy and ways ﬂ(,):
worship of the Samayins, that is, those who are devoted t0 s
i the Sahasrara and the Cakras 2
also of those, who, being incapable of pure meditative 3d°raﬂoni
perform the worship Sri-Cakra drawn on an extern?
medium, which the

Samayins consider through faith as the

Sahasrara itself including the six Cakras too. Now, in b
remaining 59 verseg

devotee describes the ellthralling- forms of Mother Tripurd-
sundari, part by part frop head to feet, for enhancing the devo
tional fervour of thoge who cannot realise Her in the heart:
First the Devi’s crown jg described in the 42nd verse.

a-AtforEae TRy Arrrafeyg
f&ae ¥ & fgwﬁr’r“-:@ﬁt Faufy q.

internal worship of Sakti
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T ASATBTAT-SGW-TH TE-THA
ag: Mare? frfafa 7 fagemfa fagomm nyl

Gatair manikyatvam gagana-manibhih-sandraghatitam.
kiritam te haimam himagiri-sute kirtayati yak;

sa nideya-cchaya-cchurana-$abalam candra-sakalam
dhanub $aunasiram kim iti na nibadhnati dhisanam.

O Daughter of the Snow-capped Mountain! A
poet who describes the golden crown om Thy head, set
densely with precious gems (manikya) constituted of the twelve
suns—will he not 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 luminous bodies falling on it.

Notes: Inthe metaphor, which describes all the luminous
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
Yy sared A-egfora-afaadta<-ad
T feamer-age fage-frges o= fad
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TR Ated wEs-gaee qRaE
T fenT a=y TRAIT-TE-faefaam nyzn

Dhunotu dhvantam nas tulitg-
ghana-snigd/za—élakszzazn

dalit’endivara-vanam
cikura-nikurumbam tava Sive,

yadiyam  saurabhyam sahajam  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 g Place in Thy locks to imbibe a little

S fragrance by the siill
1 to Her 1ok,



|
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ggeal fargl waasad-wr-fafaz-
feut get-aedigafa SeamE-fegomg u ¥ 0

Tanotu ksemam nas tava vadana-saundarya lahari
pariviha-srotah-saranir iva simanta-saranik.

vahants sindaram prabala-kabari-bhara-timira-
dvisam vendair bandi-krtam iva navin’arka kiranam;

May we be blessed ever more by the parting middle
line of Thy hair, which appears to be a canal for carrying
the overflowing flood of beaunty of Thy face. The streak
of vermilion adorning that line looks like the rays
of the rising sun entrapped by the opposing enemy hordes oi

d.i(llrkness constituted of Thy hair hemming it on both
sides.

45

The beauty of the Devi’s face is now described.
AR TFTATSOT-E A A-a s T
T & v qfcgatn agegefa |
ITERR afenq awmefa-frswes-afa?
Tt ararfra ewcega-ag-aghag: 1 v

Aralaih svabhavyad alikalabha-sasribhir alakaih

Paritam te vaktram parihasati parkeruha-rucim;
dfli‘a-smere yasmin dadana-ruci-kiijalka-rucire
Sugandhau madyanti Smara-dahana-caksur-madhu-lihah.
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Thy face surrounded 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
flowers and rendered charming by the brilliance Of Thy
lotus-filament-like rows of teeth, revel the intoxncat.ed
honey suckers of the eyes of Siva, the destroyer of Cupid.

Notes: Honey suckers usually gather roundlotuses and
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 18
famous as the destroyer of Kima Deva, the god of love. To

state that his eyes are inebriated within the lotus of DeYi,S
face is to assert the indescribable spirityal sublimity radiating
from that face.

46

The beauty of the Devi®

_ S forehead, which resembles 2
crescent moon put in the reve

TSe order, is now described.
AATE S-SRy [T aq

fodlted @t wgented sy |
famater-aTe-g ot g « fipa,
gureaeafa: afvmfy «

T~ TRV
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Lalatam |. anya-dyuti-vimalam abhati tava yad
dvitiyam tan manye makuta-ghatitam candra-$akalam;
viparyasa-nyasad ubhayam api sambhiya ca mithak
sudhalepa-sy itil; parinamati raka-himakarah.

Thy forehead, shining with the pure brilliance of its
divine beauty, is, I fancy, a second crescent 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 other 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.
T W Twfag AIA-NT-g-cqaiafa
TR Sareat wyme-afaea AT |
-+ aﬁawz-q'@a‘ Tfaaa:

TS gt Tt frreras-gi nowe

Bhryyay bhugne kimciq bhuvana-bhaya-bhanga-vyasanini
Wadiye netrabh

yam madhukara-rucibhyam dhrta-gunam;
dhanyy manye Savye’tara-kara-gr/n‘tam ratipateh
Prakosthe Mustau ca sthagayati nigagha’ ntaram ume

O Uma,

ever intent on remedying the distress of the
Worlds!

I am led to believe that Thy two slightly knitted

€Yebrows form the bow of Kamadeva and Thy honey-beetle-
Sx ;
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like black eyes its string, while its middle portion is (:ﬂz::l
by the nasal ridge, as if it were the clenched fist an
arm of Kama Deva’s right arm holding it.

Notes: Kiamadeva’s bow is reputed to g blizillf
honey bees as bow-string and flowers as arrows. The enc this
ting nature of the Devi’s eyebrows are expressed by gy
metaphor. To complete the figure the inter-space bet“.tolg
the eye brows has to be explained, and the poct's fancy L)\he(.i
it by describing it as hidden by the fore-arm and ClencThe
fist of Kamadeva’s right hand that holds the bow. ot
holding of the bow in the right hand indicates that it 15 1

for use.
48

The Devi’s €yes are now praised.
AT g ¥y gy TAF-ARTeqFIAT
faami avg 3 gt T irrasar

Thy right carim

€ye as the syp J 3
fnr):ln th;hl - s gt the night Zﬁisv::lt; (tl;y 2 :: :1;
ord. en there is Thy thij d € moomn
resembling a golden lotyg Slig €ye (on the forehead above),

htly ip 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.

faaren weamlt egeafa-watear EECRE
FATTERY frwfa agasswmatast
wat gfeeey agame-faeare-fawar

Hd TaAH-sqag -y fasaa 1 ¥R

Visala kalyans sphuta-rucir ayodhya kuvalayaih
krpa-dhara-dhara kim api madhur’abhogavatika;
avanti dystis te bahu-nagara-vistara-vijaya
dhruvaim 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 Ililies; 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 names given in the brackets aIe_th.e
names of eight great cities of the past—Visala, Kalyath
Ayodhya, Dhara, Madhura, Bhogavati, Avanti 2_111d V‘Jayz'
Theyalso denote eight kinds of glances associated with wome is'
But the uniqueness of the different forms of Devi’s look
that they can be used in rites to cause agitation, attractlor:,
tendernes amounting to liquefaction, infatuation, enchantmenr ;
rejection, anger and death respectively. Some COmmeF‘tato t
think that wherever the Divine Mother in Her differed

. . . 2 o0se
manifestations caused the feelings mentioned above, th
places or cities got the names enumerated.

S0

The third eye of the Devi is now described.
T qerd-caam-rmed w-c
FETR-SATER-TrTamersiy FHOGIAAR |
TYIH T T AawETeTE- At
S-S -2 fefaes
Kavinam sandarbha—stabaka-makarand ‘aika-rasikam
katdksa-vydkgepa-b

¢ hrama:'a-kalabhau-karzza-yugala’ (2
amuncantay dysgys

U 1 Yo U

The 5
hoveri twl:) htone Detsjor Thy long eyes are unceasingly
overing about Thy ear, gyer absorbed in imbibing the
honey dripping from the flower bunch fln im -1 mgoetic
sentiments poured intg them Y t0 the nine p 5
hymns on Thee). Seeing thig 200d £ t-devotees (singing

Ortune 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 t.hc
ears in order to drink the honey of poetic praises with vs{hlch
they are ever being filled by poet-devotees singing devot19na1
songs. The poet attributes the redness of the third eye of the
Devi to its feeling of jealousy at the good fortune of the . &7
two eyes which, due to their nearness to the ear, are &' = 2
imbibe the recital of poetic hymns that are always ent2rtig
into the Devi’s ears.

S1

The look of the Mother’s eyes is now described.
R sygramt afaem geamaa
AT Tt fefeaafed faemaadt
gufgwa wiar axfaeg-atwra-sEaT
qEY e ¥ Afy st gfes: @@ nowq

Sive syigarardra tad-itara-jane kutsana-para
sarosa Gangayam Girisa-carite? vismayavati;
har’ahibhyo bhita sarasi-ruha-saubhagya-janani
Sakhisu smera te mayi janani drstil sakaruna

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 Ganga with that of anger; at the
hearing of the great deeds of Siva, with that of 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 hg_ht:
hearted sympathy characterised by a patronising smile;
and at me, a devotee, with that of a compassionate explﬁ;_
sion. And besides, Thy look has the red-tinged loveliness @
a lotus flower, indicating heroism.

Notes: This verse also states that all the Rasas or sentl-
ments are simultaneously expressed in the look of the D‘eVIT
which is not possible in a human face. The Rasas are nine;
Srigdra (love), Bhibhatsa (disgust), Raudra (anger), ,4ab./1llf”
(wonder), Bhayanaka (terror), Vira (heroism), Hasya (m"ﬂ.l)’
Karuna (compassion), and Santa (composure). In thls_ velss
only eight of these find a place, probably because 5?”'”’” <
not considered as a full-fledged Rasa by many authorities o7

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

T Fwiaw awE Ta qewfor Feray

g %a;fwaww—w—faaraw-ﬁ l

™ AT w‘taramfa-gaﬁwﬁa%
aamwfgw-vm—famé FAAX: 11 Y 1

Gate karnabhyarnam 8druta iva paksmani dadhati
puram behttus citia R

Prasama-rggq. Vidravana-phale ;
ime netre gotra-dhar a'pat!'~kltlottan1.9a~kaiike
tav’akarn’akrsta-sn 1ara-$ara-yjjgg

O Mother! Thou the
of the Mountain King’s dyng

am kalayatah.

s(:W‘er bud placed on the crest
Y* These long eyes of Thine,
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which extend up to the ears, with eye-lashes resembling
the 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 to the ear.

S3

The colour of the Devi’s eyes is praised:
faww-davd sufgwfa-sharsaaaan
fawifa casia-faaa-fae-dmaefad |
I &eg Jav gfga-gi-smigaam
W wed fawq an gfq qommt @afee o wd o

Vibhakta-traivarnyam vyatikarita-lil@' njanataya
vibhati tvan-netra-tritayam idam I$ana-dayite;
bunah srastum devan Druhina-Hari-Rudran uparatan
rajay sattvam bibhrat tama iti gunanam trayam iva

O Consort of Isvara! 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,

isnu and Rudra after their dissolution in the Pralaya, anq
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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ite
third colour. The poet fancies these colours of red, whi
and black ag

” : nd
representing the Gunas of Rajas, Séltvaz ihe
Tamas respectively, which are assumed by Sakti
Creative Power.

The three colours of the Devi’s eyes are further described:
afereiteg = TgaiR-aeTE-gad
- - aT-aaer-rar-sfafi: |
TR AN T Aoy SRR
o ertar-ganaty HHE-AAST 11 ¥¥ U

Pavitrikartum nap, pa§upati-parddhina-hrdaye
daya-mitrqiy netrair aruna-dhavala-$yama rucibhih ;
nadah $ona 8414 tapana-tangy’et; dhruvam amum
trayanam tirthanam Upanayasi sambhedam anagham.
O Mother whe art

e o ever ' devoted to Siva! It s;e$
certain that With Thy kingjy eyes having the three colo
of red, white apq black, e

U presentest to us the confluence
of the holy rivers of Sona, G

2 > Janga and Yamuna to sanctify
ourselves (by getting immergeq in them).
Notes: The confluence

f the white waters of Ganga and

the blue waters of Yamung ¢ Prayzes ( Aliahabad) is well
ts Sanctifying effect. By oba, whose water is

red, does not Join the main stre,

m at a much
ey oy, Sownaine G fhe o g
Nature as a unified whole jp the Deyj ; SO
of the three streams g

S Uniting ?nl’H and in thaf sense speaks
three colours. T eyebrow with their
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53

Further description of the features of the Mother’s eyes
is given.

AR Tt Teaged qifq s
AYeATG: W AT TR |
W a“léa-m‘ q’m:
e ag Tfega-friaewaa g ou vy o
Nime.s’onme.sdbhyﬁm pralayam udayam yati jagati
tave'ty ahuh santo Dharani-dhara-rajanya-tanaye ;
ad-unmesaj jatam Jjagad idam a$esam pralyatah
pari-tratum $anke parihrta-nimesas tava dréah.
O Daughter of the king of mountains! Great

"en say that the closing and opening of Thy eye-lids mark

© dissolution and creation of this universe. Therefore

it must be ¢ Prevent this universe, that has sprung at the

obening of Thy eyes, from going into dissolution that

Thou dost ot wink but keepest Thy eyes always open.

‘Notes ¢ The belief is that the Divinities do flot wink.
'_Pheu.eycs are always open. The poet finds a Cosmic Purpose
' this feature of the Mother’s eyes.

56

More praise is bestowed on the Devi’s eyes.
WA w0 S-Sy
Py o fraa-wfadan: awfsn |
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T ¥ -dgvor-gewaw gawsd
s steg® fafer 5 frmesa afawfr nows

Tav'aparne ka"7.1e-japa-nayana-pais'unya-cakitd

niliyante toye niyatam animesih $apharikah ;
yam ca Srir baddhac-chada-puta-kavaiam kuvalayam
Jahati pratyase nisi cq vighatayya pravisati.

O Aparna!  The Sapharikas (female fish) hide
themselves ip water in fear, afraid of the tell-tale activities
of Thy eyes against them, their rivals; and $ri the Goddess
of Beauty, abandons the closed petals of blue lily during the
day (in order to reside i Thy lotus-like eyes), and returns

again at night to the bloomg eyes aré
closed. in dlospy ming blue lily (when Thy ey

Notes - 3
oo zf, cosman'NZed fish and blue water lily are commo’n
eye. These ﬁn;pansml to describe the beauty of a woman's
poet fancies til‘af re habituated to live under deep water. The
fish, are eXtendinthe ong eyes of the Devi, comparable to 2
these fish, who cc:gn:igto the ear carrying tales to Her about
of the Devi’s eyes l?r themselyes naturally to be the rivals
out of fear of the 'co € poet therefore further fanties that
in deep waters, HenieQUenges of this rivalry, these fish live
Nature to praise the b Xt uses algq another analogy from
blooms -at night SEUtY of the Deyjrg eyes. The blue lily
by the poet that atr;i clloosels_- during day . It is fancied
. . Vi o
?fght is due to the Divine :t‘;lesi of the blo oming lily at
rom them to it while the Devio lthe Devi’s eyes shifted
night. €l0ses Her eyes in sleep at
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57

The poet devotee prays to the Devi to cast Her compassio-
hate look on him:

T areftaeay axafag-Ascas-g=r

WtE A e goar amfa fod

A et Ay w1 w & grfafaa

W gES a1 qEmT-framE fams: 1w 1

Dréfi draghiyasya dara-dalita-nilotpala-ruca
Viyamsam dinam snapaya krpaya mam api Sive;

nenayam dhanyo bhavati na ca te hanir iyata

Yane va har mye va sama-kara-nipato himakarah.

spiteoofonsort _of Siva! Grace my miserable self too, in

devotion) m): being far removed from Thee (for lack of

» With the long-ranging and compassionate look of

.Y €yes, which defeat the slightly blooming blue water

wg’ﬂ:‘tbeauty. ! B.y this iy humble self shall feel blessed,

fall lil? 'l:hee it involves no loss. The rays of the moon
alike, indeed, on a mansion and a wilderness.

S8

The Devi’s side-glance is described.

ML i G- AT ATAN
T A TAANLT-RITUS-FFHT |

;——,
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faoi aa savme-geeg e fawan
Iqtn-sarEm faufa atarg@-fusom uysu

Aralam te pali-yugalam aga-rajanya-tanaye

na kesam adhatte kusuma-$ara-kodanda kutukam;
tiraicino yatra $ravana-patham ullanghya vilasann-
apasga-vyasango disati Sara-samdhana-dhisanam.

O daughter of the Mountain King! Who will n::
perceive the graces of the bow of Kama,the ﬂower-arro':en
god of love, on seeing Thy pair of arched ridges bet;de_
the eyes and the ears (Pali-ugalam.) For, Thy lopg e the
glances across the ridges reaching up to Thy ears g
impression of an arrow mounted on a bow-string.

59

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

LGt 'ﬂ'ﬁ,aa» gafad qaIEa |
T T eaa - g
TR W swead afvraad 1oyl

Sphurad-gangabhoga-pratiphalita-tatanka yugalam
catus-cakram manye tava mukham idam manmatha-l’atham.’
yam:aruhya druhyaty avgni-ratham arkendu-carapam
mahaviro marah pramatha-pataye sajjitavate.

Devi .are
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I fancy that Thy face, having two ear-ornaments
and their reflection in Thy glistening 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:
ATEACAT: FO-THATGL IO
faawan: waifor sau-agwrea-afaeg
TR T-gravafaa-faca: goeawon
AUHTEAT: Nfaa=aa-am=s g ¥ 1 o N
Sarasvatyah saktir amyta-lahari-kausala-harih
pibantyah Sarvani $ravana-culukabhyam aviralam;
camatkara-$lagha-calita-Sirasah kundala-gano
Jhanatkarais taraip prati-vacanam acasta iva te.
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O consort of Sival Sarasvati the Goddess of
Learning, imbibing continuously through the cup of her ears
Thy sweet speech that humbles the delectableness of fhe
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:

S AT ey frfosin-sawate
T A, G w-AERTEm g |
TEeTT otz froara-nfa

FIEW Tt afgefy 5 geRraforerT: 11gq
Asau nasa-vamiqgs tuhina~girivams’a-d},vaiapat i
tvadiyo nediyah phalaty phalam asmakam ycitam -

vahaty antar Muktan isirg.- karg-pjs VB ol

sa\m.rddhyﬁ yat tasam bahiy api ca myjs ST g

Ma61’1‘(13 aaE ol the House of e Mountain of Snow!

y Y mose, which 1S, as it were the hollow bamboo
staff of that flag, bestow on g : e9 ik olow | T
hollow of that staff-like nogy i Tallng e oo fruit. 1
of their abundance that o Pearls; for 1t is vu

€ pear],
cooled breath of the Jeft nostril, hl;l;shed out by the moon-
nasal pendant.

Come out to pe Thy
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62

The Devi’s lips are now described.
SFEAISSTHIAT-TqT gafa Frasoee:
ALY qILRE SAAG & fagATar |
7 fad afgs-afawas-cm-aefnd
JARETAE wafrg T @ss@ F9AT 1 & N

Prakrtya raktdyas tava sudati danta-cchada-ruceh
pravaksye sadysyam janayatu phalam vidruma-lata;
na bimbam tad-bimba-pratiphalana-ragad arunitam
tulam adhya’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
Daturally red lips. But I am afraid I shall have to wait
for this until the coral creeper (red all over) produces a
f“‘it (which one can expect to be more red than the creeper
ltself). 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.
¢ imaginary fruit of the very red coral creeper, to which
one can reasonably attribute greater redness than the creeper
lthlf, is never going to appear. Then he turns to the Bimba
fruit noted for its redness. But he soon realises that its
Tedness is only a pale reflection of the redness of the Devi’s
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; mparison
lips, and- therefore it can never be a fit object of comp
to describe its matrix.

63

The Devi’s smiling moon-like face is praised:
et @ sareeren faaat
TRIOT-Af-2 freaaar Teg-sifear |
AT - gamgd-arreeaa:
et wwemee fafr fafir ai sfwrforan 1

Smita'fJ?Otsnd-jdlam tava vadana-candrasya pibatam
cakoranam asid ati-rasataya cafcu-jagima;

atas te $itamsor amrta-laharim amla-rucayah
Dpibanti Svacchandam nisi nis; bhr$am kanjika-dhiya.

63 The Cakora bird has got its tongue insensitised
because of the extreme satie;

ty generated by drinking th:
luminous light of Y smiling face, [t is for this reaS"l
that every night i drinks to jts fig the light of the ‘naturd
iml’l'ession
(that will relieve the i s

Notes: 1t ig g fancy of g : pird

! ARC) anskrit poets that the
G thrrves bt? drinking moonlightp The poet wants
to say in praise of the Devi’s face, ¢ L . com-
parison to Her shining face > that the moon Bine

: °Y fancying ¢ ¢ a drinks
e because it i delectaile bul:eo(;fk(::nder the
impression that it is some soyp e tl;at § y i
its tongue that has come ¢, the stag will give re

€ 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:
sfaTed qeg-urar-war AT
WS Tse™T a9 Safq fagt safa an
TIATHATAT: Thicwgy-gvwosiamal
qIEEeAT g afcomfa arfraaageT

Avisrantam Dbatyur guna-gana-kathd’mredana-japa
jaP‘f'leptIC-chdyd tava janani jihva jayati sa;
Yad-agrasinayap sphatika-drsad-acchac-chavi mayi
Sarasvatya martil  parinamati manikya-vapusa.

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).

635

The betel rolls chewed by the Devi are praised:
T fear §ear-aaga-frced: watate:
ﬁ‘!ﬁ-msiw—fagrgr—ﬁmfaa— d: 1

Sy
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fam=tae: wfnfaae-wqorsar ‘
fasita AaTaa FTFAIAE-HIAT 0 R0

Rane jitva'daityan apahrta-$irastraik kavacibhir

nivrttais Cangamsa-Tripurahara-nirmalva-vimukhail;
' visakh endr’opendraih $asi-visada-karpira-sakala

viliyante matas tava vadana-tambula-kabalah.

65 Rejecting the leavings of Siva as the share of the
devotee Canda, celestials like Kumara, Indra and v'?il:l;.
after their victory over the Asuras, come to Thee, e
their head dress removed and only the mails on, to r¢

as Thy gracious gift (prasada) the betel rolls used by T:e;
and chew them until they along with the white piece

refined camphol contained in them dissolve.

. ‘ The Sweetness of the Devi’s voice is praised:

fr=sar mawh fafag-woew gfvd-
WA T afrafran avgE=a |

aQ

T E-RigF-rqetaa-ararwaa
Tt sfrort it Fregerafir Shrer fagam nEsN
Vipaticya gayanti vividham apadanam Puraripos
t"a)j 5fflbdhe vaktum calita-$irasa sadhuvacane;
t‘ft.ifyal': madhuryair apalapita-tantri-kala-ravam .
nijam vigam vans 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 learning and fine arts, Thou beginnest to speak
nodding Thy head in appreciation, the sweetness of Thy
voice seems to cast ridicule on the soft melody of that
musical instrument, and Sarasvati therefore secretly puts
it in its case.

67

The Devi’s chin is praised.

waw Tyse gigafufror acasaan
frRieed ggraTarIEaaarn |

A AT ffegs

FART FA-TAT TFH-ATAEALGAR 1 ]9 1

Karagrena sprstam tuhina-girind vatsalataya
girisen’odastamn muhur adhara-pan’akulataya;
kara-grahyam $ambhor mukha-mukura-vrntam Giri-sute
katham-karam bramas 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:

LELE L ITAfag: soewad
SERiE FEhasT-farg-frme
T 9ay PEATNTR-AgA-SrEareTafearar
Tot-efed aghy aaay gITATT®T 11E5

Bhujasiesa, nityam Purg-

damayituh kantaka-vati
tava griyg

dhatte mukha-kamalantfla-ériya’" Lyani;
Svatah $yetg kalagary-pay,

ula-jambala-malina
mryali-lalitygp, vahati yadadho hara-latika.

t
68 Thy neck, wigy horripilations caused by the cocnsiﬁ";’
embraces of Thy Consort, the Destroyer of the o
rpoembles the thorny sap op Thy lotus-like face. For,
Thy neck are Thy Daturally whi¢e cluster of pearl necklaces;
Which, being discoloureq

< k-
by the generously applied da:ss
BAru paste op gy chest, bears the comelin
of the tender g

ce
£0m part of the gyayy of Thy lotus-like fa
embedded ip ire, 4

69

The Mother’s neck jg deseribed
o s "tﬁtd’miﬁ-'ﬁéﬂ?-ﬁgv‘r
m-am'qﬁm‘ﬁ@m-%: \
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fawr=r arfay-myR-TrTE-stai
aarort g feafa-fraa-dmm ga &

Gale rekhas tisro gati-gamaka-git’aika nipune
vivaha-vyanaddha-praguna-guna-samihya-pratibhuvah ;
virdjante nana-vidha-madhura-ragakara-bhuvam
Irayanam gramanam 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
Tepresent and confirm that there are three strands in the auspi-
Clous string tied on the neck at the time of marriage, beside
the mangala-siitra, asis 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

T 7 syoreraa EREL
TG dieey ST TRy g
TV, MERE T X ST —
G SHrerfory T-Aageado-ferar 1

M, nzdlz‘-m,r'dvindm lava bhujq-

caturbhi, saundaryam, Sarasija-bhavah stauti vadanait;
nakhebhyqy, Samtrasyan prgrp,

-ripo$
ama-mathandadandhaka-r f]’
Caturnam Strsanam Samam abhaya'llaSt‘a‘rapazza- dhiya.
70 The lotus-

A er-
W Ws-borp Brahmg, being afraid of the fing -
mf‘“s °f Sadasiva, wig, Wwhich the latter in former “mly
Wil:ll;e;lhoﬁ‘ hls.ﬁ.fth head, js poyy praising Simu“a"eousm.
cree S remaining fo, heads the comeliness of Thy fo
so ﬂl:::.vllll]fe HE resembling ¢ stalk of lotus in beauty
fear of 5 fmtl .Sht give those heads Protection from the
+1¢ stmilar ¢, that of gp, lost head.
Notes - )
of ho\s gsrahggeaf§e$£;e ISto g Story noted in Sajva Pur: 51,135
. Ay g A
feet Of Siva, aSSuming ¢, forrnvi to discover the head ?:s 1
Pectively. Brahmj as Swap g & Swan and a Boar
down on this erra

latanam catasynam

. but faiteq 1, 'R A0d Visny a5 Boar N
Siva. So they Teturneq TAeSCOVer The extremities O
across a Ketaki flower in ki o

i OWever, had come

that iF Was coming froy, the 'hea:ilp’ and knowing from it

returning. He proclaimeg that he j atif SlVa, took it before
Te

aChed the head of
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Siva and produced the flower as evidence. T'his being a
lie, Siva punished him by nipping off the head w1'gh wl.uch he
uttered this sacrilegious lie. With this incident in mind t-he
boet fancies that Brahma is afraid ever afterwards of Siva
nipping off any of the other heads too, and as a safeg}lard
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.

71

The Devi’s hands are praised:

TEA-genG-Aaafaaan fagaai
T FHeT Foam FAAT: FAGH |
TANAET A1 wg woar ged FA
afg Eﬁ“tsaa&‘q’t-a?waa-ararm-m I\

Nakhanam uddyotair nava-nalina-ragam vihasatam
karanam te kantim kathaya kathayamal katham Ume;
kayacid yq samyam bhajatu kalaya hanta kamalam
yadi krz‘[_zal-lakgmz‘-caraqza-fala-ldkgd-f-asa-cazzam.

71 O Uma! Pray, tell us how we can describt.a the
Splendour of Thy hands, which, being lit up with the radiance
of Thy nails, surpasses the brightness of the morning’s. lO‘tUS
blooms, Perhaps these flowers can attain to some simila-
rity with Thy nails when their redness is enhanced by contact

With the Iac-dye of the feet of goddess Laksmi who sports
I them,
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72

The Devi’s breasts are praised:
aw ¥ wwe-fpaaa-did g
a3d : ¥ g qA@ TEFA-JE@A |
TG iaa-gedl grasrT:
wageAl gia: aftgmfa sxaq afefa
Samam Devi Skanda-Dvipa-vadana-pitam stana-yugam
tavedam nak khedam haratu satatam prasnuta-mukham;
yad dlokya’sank’ akulita-hrdayo hasa-janakah
sva-kumbhau herambah parimysati hastena jhaditi.

72 O'Mother!  May we be relieved of all our SOrrows
by"l‘hy}; reasts, from which milk is flowing always and which
are being simultaneously sucked by both Skanda and -
Ganesa, Thy sons. 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
g;:’Mrbl‘zceﬁ (or whether they have disappeared to become
f d S present before his eyes), thus giving occasion

or great fun (to his parents and onlookers).

173
The glory of the Devi’s hreasts is again repeated:
Y A AT avforan-pgat
A G T - wafw
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fageat ot aem-zfafea-agag-<famt
FrrerEata fyaaea-Ftagemt 0

Arit te vaksojav amrtarasa-manikya-kutupau

na samdeha-spando nagapati-patake manasi nah ;
pibantau tau yasmad avidita-vadhi--sanga-rasikau
kumdarav adydpi Dvirada-vadana-Krausica-dalanau.

73 O the Mountain-King’s flag of victory! We have not
even the shadow of a doubt about Thy twoe breasts being
jars made of Manikya (ruby) and filled with Amrta, the
immortal drink. For, 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:
ALEAFH TAFAH-TYA-FANHIafA:
garEdt gamtunfa-wwat greafasmy )
e fararac-efatw-wa: mafaeai
sarq-satfat gRawfag: MfafE & o
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ibhih
Vahaty ampq Stamberama-danyja-kumbha prakrtibhi]
Samarabdham mukta-manibhiy am

kuca'b/zogo bimb’a‘d/zara-rucib/zir a
Pratapa-vyamisrap, Purq-

alam hara-latikam,
ntah sabalitam
damayitul kirtim iva te.

; W-
74 O Mother! Iy the region of Thy breasts is ;1:: of
less necklace mage of pearls got from the frontal g’(:h ifs
Gajasura (the elephant-demon). It rests there u o
White brilliance Variegated from within by the rfzﬂectxte) i
the ruddy tinge of Thy Bimba-like lips, as if it werf Thy
confluence of the (white) fame and the (red) valour o
Consort, the Destroyer of the Cities,

on
Notes : Sanskrit Poets fancy that the frontal gIOZZive
the foreheaq of elephants contains pearls. They also con The
Whiteness 5 Symbolising fame and redness, valour. f the
Whiteness of the pear] necklace ang the reddish tinge 0 ncy
reflection of the Devi’s ruddy lips in jt make the poet fa
Her peayj necklag

b
a’s
€ as the Confluence of Her Consort Si
fame ang valoyr,
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dayavatya dattam dramila-Sisur asvadya tava yat
kavinam praughanam ajani kamaniyah kavayita.

75 O Daughter of the Mountain-King! I fancy thf‘lt
Thy 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,
_Lak§midhara and Kaivalyaérama, maintain that the referencfe
18 to Sankaricarya himself, and give some stories from his
early life to justify it. These stories are not found in any of
the Saflkara—digvijayas, which give the traditions about
Sankara’s life. The more likely view is that the reference is
to the great Saivite Saint Tirujianasambandhar who was a
composer of great devotional scngs in praise of Siva. Saivite
traditions maintain that once when he was a child three years
°ld, he insisted On accompanying his father to the local Siva
Smple. The father left the child on the bank of the temple
fank and took a dip in the sacred water. The child began to
% 'O mother! O father’. Hearing the cry, Lord Siva and

avatl Devj appeared in the sky. At the Lord’s behest
the Dev filled 2 cup of gold with milk from Her own breasts
and fed the child with it. Thus the child literally imbibed D'e\./i’s
"ace and burst into an ecstatic song glorifying the Divine
L irujiianasambandhar became a hallowed saint noted
as.n_luch for his mellifiuous devotional songs as for spreading
Saivism in the South, He lived in the 8th century, and so was
v COntemporary of Sankara or came a little eatlier to him.

¥
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There is therefore ever
this tradition that is su
what our modern ra
ancients did not k
name of a part of
Nadu also falls.
Dravida,

y possibility of Sri Sankara kno;;,;nii
pported by authentic texts. Dram o
cists have made into Dravida. tho
now of any such race. It ‘; il
Bharata-khanda in which modern then
Dramila became Dravida and

] is
The Devi’s Romavali op line of hair above the nave
praised:

m-wwaﬁfw-taa’téw YT
TR ¥ ey PAAFY "l |
YRR e Ty e
S IS q= sy Awrafafcfy

Hara-krodhq. valavalipp;,

7 avalighenq vapusa
gabhire te nabhi-sqpqgs; krtasaﬁgo manasijah;
samuttasthau tqsm g acal ¥

. Xt “anaye dhamg-jatita
Janas tam janite tavqg Jjan

ani rom’ gyq;y iti.

ountain! Whep the flames
€gan to epy, = N -
took refuge in the deep lake fli?pTh l;axt:_?ev;ﬁcug::)’thaf
thus got exti!{guished Sent forth 5 ¢« ¢ ¥ -; olumn
of smoke, which men descrihe R ThyR reePer-l.l e C o
of hair that goes up from Thy nave] Omavali gr the
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77

This verse also praises the Romavali of Devi:
‘T%dw-rfa:a”t-a-gm-arg:@fa K]
TN A Fefasafy qw oty gferar
fewat-ameg FERTAGN- AT
T = sfqwfa arfy gy 1

Yad etqr kdlz'ndi-tanu-mra-raraﬁg’dk,rti Sive

k:rse madhye kimcij janani tava yad bhati sudhiyam;
Vimardad anyo’nyam kucq-

kalasayor antara-gatam
‘ani-bhasam vyoma pravis

ad iva nabhim kuharinim’.
77 O Consort of Siva! What in Thy slender middle

Tégion shines before me and what is seen by devotees as

Y navel-hajyr (Romavali) like the subtle ripples on the |
Surface of Kalinds . I |
spac alindi(Yamuna), is the Vyoma (sky) or inter-
= © between Thy bulging breasts, thinned by their pres-

¢ and forceq into the cavity of the navel.

78

The Devj’s havel is praised:

feay TS Tagga-Qumafa-sar
:;Tam T FaTaNT-Asny gAT: |
AL Porrfir ey Trfwffaa

Weerare 2 - FiRemaem faroray 10
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Sthiro ganga’vartah stana-mukula-romavali-lata

kalavalam kungam kusumas’ara-tejo—/zuta-b/il{/(l/‘ h
rater lilagaram kim ap

I tava nabhir giri-sute
bila-

dvaram siddher girida-nayananam vijayate.

ique

78 O Daughter of the Mountain! Indescribably. l;““(l::)l

is the glory of Thy navel, which is verily a still whir. ;ip o

on the surface of the river Ganga; which forms the be hape

the creeper of Thy Romavali bearing two fruits in the s the
of Thy breasts; which is the sacrificial pit wherein burns

od
fire of the prowess of Kama Deva, the flower-arrowed 8
of love; whic

. ie an
h is the pleasure house of his wife Rati; P
Which forms the opening of the cavern wherein the €yes
Hara found th

oo ha
€ consummatiop of the great austerities he
Performeq,

79

The Deyi’s Waist is pow Praised :
frat-aftoren TATRT- 1oy SN
A - e T-emrag ;a .
& & wenen agfaa-afaa"t-a“tw-awt
THTIEAT-TYwY WY Ty Laclel
e o o O

samavastha-sthemno bhavay, kuéalam
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79 0 Daughter of the Mountain! O Ornament of
Womankind ! May safety be assured for Thy waist, which,
being slender, js 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 g cracking river bank.

O Ay TARTAATT FATAT |
S AW ey I qgwAT
foer 73 3y feafa sasiafeafafon |

Kucay Sadyah Svidyat ta,ta-gha_tita—karpzisa-bhid -urau

t;’zz'z;’udorb ';m{e /_canaka-kalas'dblzau kalayata;

tridha nadnc;h angad algm jti valagnam tanubhuva
am Devi triyql; lavali-vallibhiy iva.

4 The three folds in Thy middle
Kam ike three Strands of Lavalj creeper wound by

e‘:a, the god of love, as a Support to prevent Thy
. °8lon from breaking under the weight of his creation,

which (under the excitement
en to the size of two golden
QOVering themg. Y arm pits ang bursting the brassiere
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81

The Devi’s hips are praised:

TR faears fafvarcafy: qrsfy fire-
ey iy geurEdor fred |
e faestuit Teva-wang A

i X TR Tt qged @iy 9 0
Gurutvam Vistaram Kgiti-d/zara—patih

Parvati nijan-
nitambad dcchidya tvqy; harana-rapena nidadhe,;

ayam asesam vasumatim '
bharal sthagayay; laghuttvam nayati ca.

atas te vistiryo Surur
m'tamba-prdg—

Tt is for this reason that g;:,y,
¢ earth, have become more Sxtensi a-
it in weight, rengereq it lighter in comp

82

Praised;

T goery RS .

hips, Covering th,
it, and excelling
rative weijght,

The Devi’s thighs are

Flearegi frfeay
fafast srgeai faga-*&gew_gm e

N
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Karindranam Sundan kanaka-kadals kanda-patalim

ubhabhyam arubl, yam ubhayam api nirjitya bhavati ;
suvriabhyam patyuh pranati-kathinabhyam Giri-sute
vidhijie janubhyam vz'bud/za-km‘i—kumb/za-dvayanz 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:

T W fasorareay forfoad
Fogt g & frawfafiay qE-/FA |
IR TITY TNAHAT: qTEYTAT-
NEISEA: qT-AgE-ai- i 0 =3 1)
Pargjetym rudram dvigm,za-s’ara—garbhau Giri-sute
nisarngay Janghe te visama-visikho bagham akrta;
Yadagre drsynate dasa-sara-phalal pada-yugals-
nakhdgrac-chadma‘nah sura-makuta-$anaika-nisita.

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

shanks a5 5 quiver to store therein double the number of
arrows he is credited with. For, at the end of Thy feet
10
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. : crescent-
are seen, under the guise of Thy toe nails, ten

. of the
shaped arrow heads sharpened on the whetstone
crowns of Prostrating Divinities,

84

The glory of the Mother’s feet is described:
A qatd zafy T gt Jra<aar
TEEAEY [y fazfa sooy afg =coy |

RRI T a3 Wa-agw\a-afaﬂ'} |
aa‘t-ﬁaﬁ-a&w?—m-gfzg\amfw—sfa: i =¥ |

Srutina‘m mirdhane

ak Sirgg; dayaya dhehi caranau;
/ Paéupatijapdsz;a-ta!fni
yayor laksa-lak sy, aruna-Hari-cﬁddmani-r"uci./t-
84 O Mother )

The cregs of the Veda (i.e. thc Vedanta
known a4 the

Ve aéiras) bear ° head orna-
ment.  Mayes Thy feet as its

U condege feet on my
head too—ghe feet the v, d to place those
Gang3 in the

. : the

ater-q erings on which form
Matted Jo of §j isht red dye
of which gives pyin: 'V, and the brig ¢ B g
Visnu, = liance ¢ the Iewels on the diadem ©
Notes: The ideg
feet of the Mother

is that Siva . t the
and plac, 0d Visny prostrate a
process the water

: °r feet o their heads. In the

i fleringg that g Otees kinoratithe

feet of ihe Mother g to fo on 1 > are making ¢
the prostrating Siva, 80 toq i Nga in tl}e matted locks O
18 the Tightness of the lac
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dye applied to the feet of the Devi that gives brilliance to the
Jewel on the prostrating Visnu’s diadem.

85

The Mother’s feet are again praised:
RS LU DX S——
AT geET *pe-Tfacarameay |
AqaTeaT aafagag FRRE
AgAT-HrTr: TRIRF-FHiAa<® 1 sy |

Namo-vakam brimo nayana-ramaniyayq badayos
taviasmaj dvandv:z‘ya Sphuta-ryci -rz'zsdlaktakavate;
asayaty atyantam yad abhi-hananayq sprhayate
Dasinam i$anakh pramada—vatza-kmikelz'—tarave.

85 Our praise by way of obeisance to Thy feet, a delight
to the eyes because of theijr brilliance arising from the liquid
lac dye applied to them? Thy Consort Pagupati, desiring
to be kickeq with those feet, is extremely jealous of the
Kankel; (Asoka) tree of Thy pleasure garden, as that tree
too is a riyg] aspirant for such kicks.

Notes: Tt is a fancy of Sanskrit poets that barren Asoka
trees. fower if kicked by a Woman of auspicioyg qualities
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86

The feet of the Devi together with the anklet on it is praised:
TN T Neeger-ay CREREIE T
TR WA Aoy areafy &
e SRBA-geg foteraan
ERIE e ﬁ?fa&faa-w}wm-ﬁgm i sg Nl
Mrsa krtva 8otra-skhalanam g4, vailak sya-namitam
ltfla-_te bhartarap, carana-kamgje tajayati te:
cirad antah-$qlyap, dahana-kytam unmilita-vata

tula-koti-kvdzzailz kili-kilitam t$ana-ripuna,

qnaflil?a?:]:;!f When gy didst deliver a kick (in l‘l):i':
ead jp g OI'ehea.d f Thy Consort when hie bent
jat for Calling Thee inadvertently by the name
maxln; s enemy Kama got ap opportunity "
Ka, for COnsuming pyp, &-Standing rancoyr towards hims

e 20 0OUS

acclamaﬁons’ it €, and he gave out his joyo

anklets, R e foruy o7 tinkling of ThY
Notes: 3

adeva ; e
> Once burnt(supld) d Siva are enemies, be
his third ey, for trying ¢, = eu OMer jp 1he fire emerging frotlin

. C . 3 . = .

€ poet fancieg urt tgr gt e Z Love ;11; :1; ?;m;i for lt’aa;‘i’lj: .

OT iva. g gd ad a Ong"s a
iva’s forehead © Poet fancies that the Devi
love quarrel. T, rous po © anger generated in 2
caused because of Sivg resentment in the Devi was

Vel'tently cauing her by the
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name of woman (Ganga), who, the poet fancies, was occupying
his mind, Realizing the blunder, Siva hung his head in sha!_ne,
and the Devi reacted by kicking at his forehead. Iq doing
$0 her anklets produced profuse tinkling sounds, which fhe
Poet fancies to be the Joyous acclamations of Kima on having
Wreaked his vengeance on Lord Siva.

87

In praise of the Devi’s feet:

AT -gereni fgwfiic-Framie-agt

et frgo fafer soowny 7 fawray

S et fora-mfivgereat et

TS ereqat sy siaa-faaafag v se 1

Hima'm'—hantavyam hima-giri-nivas’aika-caturau
SEYam nidrangm niSi  carama-bhage ca visadau,

varam laksmi-patram Sriyam ati syjantau samayinam
Sarojam tvad.pagyy, Janani jayatas citram iha kim.

87 O Mother of the Universe! The lotus of Thy feet,
Which floyrigheg 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 o the common lotus flower which perishes
I Snow; cloges g¢ night and forms the favourite resort of
Laksmi (the goddess of wealth whose blessings on devotees
are very temporary),

B
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88

The Devi’s feet are praiseqd again:

W A Wt q9TH9T M fagei

T W afg: Flom-wust-md-ger |
w4 v RIS IR C T E T gy

REICIC IS T I6fE Tgape HAGT 1l 55 1

Padan te kirtingm Prapadam apadam Devyi vipadant
katham nitam sadbhip ka;/zgna-kama;/zi-karpara-tula'm 2
katham vq bahubhyap, “Payamana-kale purabhida
manena manasa.

excell ee Ubper parg of Thy feet are the seat of al:
al da:nc hy of praise and they are the panacea fo
e Bers. How thep do great Poets equate them with the
ard shell of , tortoise? Apqg how did Thy Consort, the
ities, in gp; : ness

t > Pite of all His tender
h(:::rgdrzl;li':leez;i:;},e ¢ heart ¢, place them on 2

{5 stone gy p Y marriage rite?

* danskrit
of the feet of beaut'ifulpoets COpare 5 well-formed fore-part

of the tortoise, " persons to ghe formation of the shell |
to the Deyis oS the . OMPparison done in rega_rd
tency in such Comparisgp, as%:et‘dev‘?tee fancies an inconsis-

the Devi’s feet are Ve O1se shel] js very hard and

tre of beneficence hder ang SOft and form a cen- '

Verse is to the rite £ © Teference n the ¢ If of the |
1 =Gl egroo Second half o i

bride on a granite Pasting Stong 4 CIng the feet of t e

The poet devotee, byway of Praise oflzart of the marriage rite.

CVI’s feet, expresses
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surprise that, Siva, in spite of so much tenderness towards

her, placed her very soft feet on a hard substance like a granite
slab at the marriage rite.

Again the Devi’s feet are praised:
T-ateestvory FIFA-HH a-nin
N feamt ge 5w & wfve st )
TN Tsedeay: s g-sTEe s=ai
v wgi Prmfa-ag 2z4t 1 3% 1

Nakhaiy ”dka'Strizm‘m kara-kamala-samkoca sasibhis

laranam divyanam, hasata ivg te cangdi caranau;
phalay; Svah-sthebhyay, kisalaya-karagrena dadatam

daridp ebhyo bhadram Srivam anisam ahnaya dadatau.

89 0 Cangjr Thy feet, of the moon-like nails, which
bud-like palms of adoring heavenly damsels
€r abundant wea]gp quickly on humble and
>and thus meck at the wish-yielding Kalpaka
ooaven whose arms of tender branches bestow
8ifts only ¢ Devas whe live in heavenly affluence,

0 adoring Her to lotus flowers,. While

‘hus adori'ng, the celestial wo

in ga, men close their lotus-like palms

Proximi Hon, and the poet fancies that this is due to the

i 1ty of the Mmoon-like najlg of the Devi, as lotus flowers
MOO0N-riga.

Her feet with moon-like

;

nails are pictured
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. 'n
also as casting ridicule on the Kalpaka tree for its bezitol‘;v;vg
felicities on people who are already well-placed an

N—
plenty of enjoyments, while Her feet bestow blessings
humble and poor devotees,

90

9,
s
eXpresses his aspiration to dwell at the Mother

[/W Nieg: f%ruwﬁw-mrgﬂ'aw'f

The devotee
feet for aly time

4 sat-caranatam.

90 Thy feet form a Veritable bunch of Mandara flowers
dripping the honey of beauty ang gpe a liberal supplier of
wealth to Thy pooy devotees, Ay my spiri¢ with its six
organs of knowledge (including € mind) hecome a six-
footed honey-sucking pee at those feet g, ever more.

Notes: The Poet seeg

. : 4. comparig,, is spirit
which has six organs of know 2 " between his p

. : 8¢ (includip the mind) and a
honey-;;lckllng bee which too hag six o1 gans %n the for n: of six
legs. € also expresses hig aSpirati g d
in the contemplation of the otherss[1 fe:tget fully absorg:e
in sucking the honey, as the honey
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91

The Devi’s gait is prajsed:
wawm-w‘rgr-wfm-fwmg-mt
FITRR A wamwea 7 wgfa
ST faver AT f-wesive-wora-
TN o TR uogq
P ada'".V‘fsa-krfd@paricayam ivarabdhu- manasah

.
?

92

The SUpremacy of the De

Vi over a| deities is stated:

SRR |-

5 “Ewwi‘aa-m-mmz |
I v St
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. C g -bhytah
Gatas te masnicatvam Druhina-Hari-Ridr’esvara-bh

Sivah Svacchac~cha‘ya‘-gha,tita-l.'apa_ta-pracclzada:pa!ab ,
vadiyanam bhasam prati-plzalana--r(ig drunatava
rasa iva driam dogdhi kutukam.
92 Thy servitors
have takep the shape
cot) in order ¢o sery.

has formeq himself

Sarir; Sragaro

Brahma, Visnu, Rudra and ‘SV‘L’;
of Thy cot (i.e. the four legs of i
e Thee very closely, while ‘Sadﬂ;}by
into Thy bedsheet, reflecting e
crimson glory in hig assumed whiteness, thereby c”"vsery
Amazement to Thee by Presenting Himself as the
embodiment of erotic sentiment,

a’s white foim
is called ‘assumeq’ because a4

is
without any Gupa, Whiteness, Tepresenting Sattva-guna,
only Something agq,

eative purposes. But tc}::
Creative cycle Sakti OVerpowers His Whiteness by Her cr 1mSk“_
' i jas. Thus the dominance of S_a -
in asserted. The five ];)eltl";l
eVi’s seat and thus attending O
las, the Fiye Dead.

3 J -ouna
Notes:  §iy » Tepresenting Sattva-guna,

: is
the Impersonal Being, He
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Arala kesesy, prakrti-sarala manda-hasite
Sirisabhat cite drsad upala iobhg kuca-tate ;
bhrsam tany; madhye pythyy urasij’daroha-visaye
Jagat tragyy, Sambhor Jayati karuna kacig aruna.

r
of S;m\hhu the

er locks all curly,
like Sirisa flower,
a grinding stone.,

aciousn%s“with h
less, her heart soft
nd hard like

her
Smely slender, ang her hips ang breasts
8€nerous jp, size,

. s depicted as

a
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ith the
using them, Brahma fills j¢ up day by day for Thee with
digits of the waxing moon,

ing of
Notes: The Phenomenon of the waning and .waxmoge t?c
the moon i cleverly utilised by the poet to indulge in a pis o
fancy that the Purpose of this natyraj phenomenon oilet.
Provide the Devi with 5 fragrant substance for Her .
Thus Nature js made to subserve a Diyine purpose. The ;nxing
is the Watery canister, anq the digits of the moon, W ed s
and waning in the course of two fortnights, are identifi sten
pieces of White fragrant camphol contained in th?t cal} i
for the Devi's toiler, 1 is fancied that the waning o R
oon is caused by tpe Devi making use of the camp

i aré
pieces of moon’s digits for Her toilet, and when they
exhausted, g

in
rahma fills them wigp, camphol as the waxing
moon,

The Sanctity of the Devj>

s feet ig described :
TQ-Tag ey aq-

SR Ry o
rvat-matay “H{|Y
W'@%ﬁm

T Ergany fﬂfﬁ'ﬂg'a T
ax m‘tw-&wfafw~?ﬁrwrfw-m: ]y N
1 : :puram asi tqrqg tvac-caraztayO.k
Saparya-maryaq; tarala-karazzdndm asulabpg -
tatha hy’ete nitah S’atamakha~mu hap siddhz‘n; atulam
tava dvdr’opdnta-sthilib’li' azlim’ﬁdya‘bhir amarap,
95 Thou art the Consor¢ :

: rt ¢ of the Des
residing in His Inner apartment, to

Pur’arater antahp

troyer of the Cities,
ich votarjes with
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ied
Ulregenerate mind find No entry and are therefore denie
€ privile

ge of the immediate worship of Thy feet. It is
therefore that all ¢ iti

n ¢¢ and far removed
from Ty innermogg attributes),

Notes - Just ag only very close relatives haye access to the

‘ner apartmentg occupied by women, only devotees of the

k- AN Worship the Mother directly in the Sahasrirg.
deitjeg like |

ndra witp, are considered exalted
I'dingy ople. t t. hey have
access o Y peop Bu they are ng They

e : € gate of the Mother’g residencc, as they are
mamfestations i
are g

ers), which

! he Siddhig (psychic pow
£ ,DY_perlpheral t0 the Deyir giv: j
ﬁr Inferjq t
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Kalatram vaidhatram kati kari bhajante na kavayt{}ﬁ.
$riyo devyakh ko va na bhavati patih kairapi dhanaik,
mahadevanm phityg lava sati satinam acarame
kucabhyam asangah kuravaka-taror apy asulabhah.

9% O Chastity Emobodied!
Poets who havye court

of Brahmj and the ¢
wlho with some
(Sripati). the consg

How numerous are ﬂ;:
ed and attained Sarasvati, the con:;)s X
eity of learning and fine arts! Sof 3
wealth fails to become the Lord o e
rt of Visnu and the goddess o.f W‘?aS e
But, O the foremost of Ci];iste Ones! None besides

a, has
the Great God, -not even the tree called Kuravak
ever had the embrace of Thy breasts,

Notes: 1t is a belief that t

: er
he Kuravaka tree will flow
OYlly if it is emb

the
autiful woman. Though

: ds a
Chastity, the poetic farlf:)’ gnsides
ity even in such contacts. Be

a, by slighting that of Sarasvaz)t;

ANy one who attains poetic gift by the Japa f
- IS called 4 ‘Sarasvati-vallabha‘ (dear one Of'
Man is cajleq ‘Laksmi-pati® (lord ©
"¢ Supposed tq have consorted
SOnS anq thyg lost ¢ eir Chastity,

The all-comprehensive Uniguepq e
SS of i ri is
here asserted: Tripurasunda

with other per
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Frereng -S4t gfgur favit-rimafas

& aeHt o=y g Q-HiEaaTy |

I worfy o5 geferra-Freeitm-safear
g foed wraafa aeagfaf 1 o

Giram ahur devim Druhina-grhinim agamavido

harep Ppatnim padmam Hara-sahacarim adri-tanayam
turiya kapi tvam duradhigama-niksima-mahima
Maha-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 also as the Daughter of
the Mountain (Parvati) and the Consort of Hara (Siva).
But Thou art however the Fourth (the unique Power
that is the source of the three Deities mentioned)of inconcei-
Vable and limitless majesties—the indeterninable Mahamaya

Who revolves the wheel of this world.

Notes: By describing the Devi as the Fourth .(Turiyi)
and the Consort of Parabrahman (Parabrahma-mahisi), it is
indicated that the Devi invoked here is the uninvqlved and
unaffected Power and Substance that I:as actually become
manifestated as conscious and unconscious principles, includ-
ing Divinities like Sarasvati, StI, Parvati etc. How She can at
the same time 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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; _nissimé
(the great and mysterious Power) and duradhi-gamané i

mahima (one of unfathomable and limitless greamess)'

98

The devotee prays to the Mother to generate PO¢
in him.
FAT HBIA ATA: FAT FHTTer<hn G
faga faardt aa a<u-favsa-sag |
AFAT FHTAMAG T Hfaar-w1Ioraam
- i\
FET T/ A GERAT-ATFTA-qarH 1 35
Kadd kale matah kathaya kalit’ élaktaka-rasam
Dpibeyam vidyarthi tava carana-nirnejana-jalam;
prakrtya miukanam api ca kavita-karanatayd
kada datte vani-mukha-kamala-tambila-rasatém-
98 O Mother! Tell me when I, a seeker after
shall have the privilege of imbibing the red-ting®
with which Thy Iac-painted feet have beed "
—Wwater that can generate poetic genius even in # 92
(tlunillb person. When shall I expect it (that red-tillg: i
0 flow out of my mouth as great hich for
/ poetry, W f
chewed betel leaf juice of Vani, (Sarasvati), the G049¢5% ?
Learning and Poesy? r

Notes: The reference to the ‘chewed betel leaf juic®
of Sarasvati’ means ‘when will Sarasvati Herself speak through
the devotee’s mouth? i.e. when will he gain the summit ©
wisdom and poetic gift? It s asserted tﬁat the water with

which the Mother’s feet has b to
confer this gift. o) uaslhgpo BIeY

tic geni“s

d water)



Tradition s SANDARYALAHAR! 1
Mangalore, a :ﬁin‘::a; in the temple of Makambika. not far from
by drinking the Cq e\iotcc was turned into an eloguent poet
feet were laved, ;apz}m;:ta, the water w.ith which .the Devi’s
puram another dy lﬁzlndm the Kamaksi temple in Karci-
the Devi’s mouth o evotee tasted the betel juice from
kavi who has com thereby l?ecame famous as Miuka-
on Kadici Kama posed a magpificent hymn of 500 verses

maksi known as Mitka paficasati.

99

It &
blessed iviutll(:w al:tt]t;ed how the true worshipper of the Devi is
supreme bliss of [i e good things of life and also attains the
of liberation while living.

aeEaeat wevan fafu-ghe-gaeay faga@

W: arfaacd fafasafy v o agur

fa¥ siasa afta-agemm-safass:
qIeRiwed Taafa w8 agaaam 0 ki

Sarasvatya Lakgniyei Vidhi-Hari-sapatno viharate

Rateh pativratyam Sithilayati ramyena vapusa;

ciram jivann eva kgapita-pa_§u-pd£a-vyatikarab

para’ *abhikhyam rasayati rasam tvad bhajanavan.

tee of Thine sports with Sarasvati

99 O Mother! A devote
(learning) and Sr1 (Wealth), and thus courts the jealousy of -

their consortss Brahma and Visnu. By the charm of his
body, he attracts the

attention of Rati, the wife of Kama
Deva (the god of love), and thus violstes her chastity. And
with th;é beginnlllgless ignoraice-born bondage of Jivahood

sn .
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broken, he is immersed in the supreme Bliss of Brahma?
even in this long-lived embodied state.

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

100

In concluding the hymn the poet-devotee Propo
grand idea of the all-inclusiveness of the Divine.

T q-sarA T R-Teaas< - AR :
UG- W F A -TAAL-TETTHAT |
wHEwmih:  afaw-fafa-difgeas
eadrarta-atfa-cam sy qrai egfafead 11°°

Pradipa-jvalabhir divasa-kara-nirajana-vidhilt
sudha-sute$ candropala-jala-lavair arghya- 7acané;
svakiyair ambhobhil salila-nidhi -sauhitya- kararam
tvadiyabhir vagbhis tava janani vacam stutir- yam-

100 Just as doing Nirajana (light waving ceremony) £°
the sun is only the offering of his own light to him; just 85
making an offering of Arghya to the moon with the water thz.lt
oozes out of the moon-stone in contact with moon light, 15
only to give back what belongs to the moon, and just a5
making water-offering (Tarpana)to the ocean is to return
what belongs to it—so is, O Source of all Learning, this

hyIPn addressed to Thee composed of words that are already
Thine.

a trué
nality,

unds th

L l— i ¥ . JJ.‘\\ e



ADDENDA

Laksmidhara accepts only the hundred verses of the Text
as the genuine composition of Sri Sankardcarya. But there
are three more verses included in the Texts accepted by some
other commentators. They incorporate them as Nos. 94, 99
and 102 of the hymn, thus making the Text a hymn of
103 verses. These verses are given below under the serial
numbers of 1, 2 and 3.

a|Ta: agt wifngy
wararegTeea: fra fratacatomgo
ol rranfosaRweTTaEed
froag afawgza-agegfma 0 ¥
Samanitak padbhyam mani-mukuratam ambaramasir

bhayad asyad antah-stimita-kirana-$rewi-masrnalh;
dadhati tvad-vaktra-prati-phalanam asranta-vikacam

.niratankam candran nija-hrdaya-parkeruham iva.

1 The sun has assumed the form of a mirror carved out
of crystal for Thee to rest Thy feet upon, having witlldl:awn
his rays lest they should burn Thy face. In that mirror
constituted of the sun is reflected Thy face, !vhidl is, :r-';
it were, one with the sun’s heart-lotus wherein no:otns
present, But being in the Devi’s presence, that heart )
never closes before the moon (like ordinary lotus flowers).

W’W
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Samudbhita-sthila-stana-bharamuras cdru-hasitam
katakse kandarpah katicana kadamba-dyuti vapuh ;
harasya tvad-bhrantim manasi janayanti sma vimala
bhavatya ye bhaktal parinatir amisam iyam ume.

2 A chest adorned by well-developed breasts, a sweet
smile, side-glances revealing the graces of the god of lové

a frame as handsome as the Kadamba tree—these featares 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 The€
in the assembly of such intimate devotees who have att
oneness of form with Thee).

fra famear feafgnw difafago
fragresm fraaafassfaea o
frgean fadaa fewfaracgaa?
farorag faex foma wnfa egfafrmm
Nidhe nitya-smere niravadhi-gune niti-nipune
niraghdatajfiane niyama-para-cittaika-nilaye ;
niyatyd nirmukte nikhila-nigamanta-stuta-pade
niratanke nitye nigamaya mam’api stutim imam_

1 O My Treasure! O Goddess with an

Q) oge

face! O Centre of Infinite Excellences! O Expe‘:r:smﬂ!ng
what is right and just! O Source of unfailing w2 4098
the Sole Resort of men with well-controlled ;o™
Freedom’s haven! O the object adored of all

O Faultless one! O Eternal Being! Deign to saq ® Vedas’
my hymn of praise. ~ ctlfy thiss




APPENDIX-1
Srsti-Cakra and Samhara-Cakra
The latter is described as follows in Subhagodayva of Gaudapdda

farg fawror-agmtor - FRgw -
AN ATEA-AGA-TIEATLH |
ga-faw I-I gfcasagst:
staF-Ra-gfad a@aaman o
Bindu-trikona-vasukona-dasara-yugma-
manvasra-nagadala-samyuta-sodas dram

vrtta-tribhipura-yutam paritas caturdvah
Sri-Cakram etad uditam paradevaidyah

‘e . . .
a The Bindu (dot), around it the central triangle. around it eight
£ €S, around it two series of ten angles, around it one series of
Ourteen angles, around it a lotus with eight petals, around that a

Otus with sixteen petals, three circles surrounding
1, ang boundary enclosuite with four openings — thus is

Yescribed the Sri-Cakra of the Supreme Divine.” Such is
e description of Samhara-Cakra in the Subhagodaya, an
Quthgritative text on the subject by Gaudapada. The specia-
Ity of the Samhara-Cakra is that the Bindu is in a central
l‘i'r!.ngle, and among the two.sets of intersecting triangles,
e four upright ones are Siva t.rxapgles and the five triangles
With downward angles are Sakti triangles. For fuller details,
On thjs and on the Sgstl-Ca.lm}, see verse !4 of th? text and the
Comments on its beside referring to the }“ustrau.Ons given in
the same place. 'I:he chief dlﬁerenFe is that in the Sreti.
Cakra the Bindu isin a central qua%nlateral and that-the Siva
tri are the four pointing fownward and the Sakei
l,angles the five pointing upwards. In the S amhira-Cakra
triangfes, 1 dot (Bindu) is in a central triangle with the s
the centrd” < " 1 Siva triangles are the four upright “pex
downward» ; triangles the five with apex downward.
and the 58kt .




APPENDIX-IT

5 OF
ASIS O
ANATOMICAL AND PHYSIOLOGICAL B
RAJA YOGA

DRr. J. K. SARKAR

In view;

e af
the liberation of the soul from all
SOITO\V.

: n as Yog*

The method of attaining this is 1.“;10‘;;;}.2 Yoga 1S

There are foyr main types of Yoga of whic al pn-ncjple 0

the subject of oyr discussion here. The Cen}ir direct contr?
aja Yoga is the attainment of liberation by the

rm of st
of the ming. Mind is generally regarded as afo

m
. » s a for. ’
matter. But in Raja Yoga mind is regarded a

1744
. ¢ { ness-eﬂe
energy radiated by the Self, This ‘conscious

hysic?

(cit-$aktiy is known as Prana. All mental angufout 9

activities are believed to be energized by Prana. ion takes 2
energy only a small portio

the sum total of Pranic ctsof the
etic form g, Psycho-physical energy. The re -

in
! : -- When jt finally reaches the centfeou‘
the brain, the mind attaing j¢g fullest development, the S
omes omniscient and j

8 liberated from all bondage an
sorrow for ever,
SN SR

1 The word ‘Yoga’ is derived from tyq roots one meanifg
‘concentration® and the ST meaning ‘union’\unjon of the inf!l‘
vidual self with the Supreme ; Patanjalj yeoq Yoga only in

se of concentration, But in Raja v,
<
Y082’ means poy Concentration and

al
’ ve oneé £0
All orthodox systems of Indian philosophy ha

|












@ Daughter of the Mountain of Snow! The
greatest of poets like Brahma -'in trying as-
siduously to portray Thy beauty, fail to find
any other object to describe it through com-
parison... Thy Eternal Consort Siva has the
privilege of absorption in Thy beauty, and
oneness with Him alone can help one experi-
ence it.
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