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Preface

Vedas are the outcome of the spontancous flow of the
ancient Indian mind which has responded very well to the
accomplished expenences of the internal and external masffeses
tatrons of human Ife and nature around 1t With lbcfa\s\ﬁ
of ume 1t became essential to relate the Vedic mind to day to
day life of the people of this land So the later Vedicists felt the
need of the classification of the whole Vedic huerature Vedas
was treated as a Purusa or Brahma Vidya or Knowledge perso-
nified and the six major branches of different systems of Vedic
hnowledge 1e Siksa, Kalpa, Vyolarara, mirukta, Chhandas
and jiotisa were asenbed to that Purusa ard Female denty of
Brahma Vidy3 These <ix schools of hnowledge or hmbs, later
on, became the basis for the Vedic Tantrism  Since Tantra s &
Sastra where the abstract knowledge 1s <ubstantiated or channe-
Iised through some disctphine or an organised way or a method
of use of secret energies of the psycho-physical planes of cons-
ciousness namely mantra and yantra, therefore the whole Vedic
literature was explored from Siva-Sakti angle and was orgamsed
10 the form of Tantra-Sastra

Inthis entire process Tantra did not gne precedence to
amorphous theortes of under d rather 1t ded
direct contact 1o the form of expeniential living and persuaded
aman to t his rank 11 ity nto wisdom and
relate the whole thought with practicality

Moreoser when Vedic terms and words became obsolete the
eaneenka ¢exes defped @ ot (o waderseand tie Jost real ideas of
the Vedic mind and Rgveda in particular and tned hard to
mend a cleavage by butlding bridges between dharma, artha,
Kama and moksha, and forged a way of emphasising the outer
reality only to prompt them to turn mward reahity ultimately
So the view of the tantnuka thought has grown from the heart
of the Yedic sensibility not from the mere extrancous infiuences




(v) Preface

The major objective of the book Trilogy of Tantra is to dispel
the prevailling mis~oaceptions (n the domain of interpretations
of 1deas and valuss of Tantrika thought There has been a
general nusconception that the Tantrrha thought is mystecy,
magic and tends to neglect the reality of the logical and spin-
tual realms  On the contrary it needs to be emphasised that
traditonal tantnika thinkers did emphasise time and agam a
logical and spinitual reality through the expression of threefold
study of energy as speech (vdk), mind (manas) aad vitaliy
(prana} which 1n 1ts subtle form mamifests sat €1t and dpanda
at maco Jevel 1o the Upanisads and later Indian philosophy

For comprehensive understanding of the concept of Saktt
and Siva some nodal points have been idenutied and arranged
1 this Tnlogy of Tantra with the help of an introducuon, an
English translation and a commentary on the three texts of
Tantra literature The attempt is to explore the horzons of 2
possible diafogue between the scholars of” sanskty texts of
Tantra and the west onieated thinkers of Indian philosophy

If this *Trlogy of Tantr  generates an 10ta of awareness of
Indiaa hernage and s bearngs oa our preseat Spuntual and
cultural dilemmas or the basis of ouc indigenous pereeptions of
taotrika thinkers, the purpose of the book 1s served [ present
this study to the scholars mnterested n the deep thoughts of
Tantra with the sense that they despite my disability at places,
will own 1t because of their love for Siva and Saku

St Sadan
E1-104, Sector 14 Rama haot Shatima Angiras
Chandigarh
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Introduction

Dunng my childhood and early youth I imbibed muxed
wfleeaces of Swea, Saktt, Visau, Sua and Ganapatt consciousness
My grandfather, father and gurufather would recite in mtual
worship Malimnahstotra, Hvmn to Purusa from the RgVeda,
The Visnu Satpadi of Acirya Sankara, and Gayatrt Upasana
every mormng And on each Sunday, the reatation of the
Adityahrdaya stotra was an additional part of the daily routne
On other auspicious occasions & study of Srimad Bhagavata-
purand, Durgasaptasati, Srimad Bhagavad Gita was made m
the presence of other Brahmuws too These occastons of regularly
hsteming to the chantings eaabled me to grasp the word but
mitially I could arrsve only at an unreflective understandmg of
the vnd=rlyng seasibility For quite 2 long time, my passion was
to catch the sound wibrattons of the chanting of Sansknt
Mantras, Slokas and the complex Sutras of the great gram-
maman Pimm  But whenever I objected fo such learmng
without understanding the meaning, I was told by the authonties
10 g0 on with my s:mple aloud reading and not to bother for
the meanming as the meaning would flow spontaneously when the
sound of the word would be precisely established 1n my psyche,
But that may not be a happy state of affawrs. The uvareflective
understanding of meaniug may make yeu a Jnani or Pandit but
not the Jiynasu and Upasaka (asprrant desotes) I hiked classical
mustc because there was no meaning I could enjoy the music
classical and Sansknt word even though thev had no meamng
for me [ could easily learn how to chant or retate the fourteen
Sutras of $1va, and then passed on to Pamm * byt without grasp-
g what 1t precisely was In my early age, I had completely no
1d2a of the theme of these Sansknt texts but could rehsh readmg
all this alongwith the great works of poetry, drama, prose,

cA stapiys P U]




2 Trilogy of Tantra

The word of the Guru and my aspirations were attuned
together for about fifteen years of my boyhood I was repeatedly
told that poet 1s a man of the word power, not of the artha-
sakt{meanmg) Meaning runs after his word * So learning of
Sansknit meant learning the spoken word or meditating on the
word and the goddess of speech (Bharatt or Saraswati)

Later, I realised that it could be an adtrect imtiation of my
person to Tantra This was possible pnmanly because meaming
being integral to speeh, the creative encounter with the texts
gradually unfolds the inherent meanmgs to the secker The
meaning 1s not external to speech but emerges to the awareness
of the coherence between the word, concept and reality The
dawning of the coherence opens the deeper layersof the Mantara
to which one was wtially introduced through regular chantings

To explore the wherent mystical system 1n the apparently
unsystematic world of things thoughts and experiences 1s
Tantara Tantra 1s a thorough vision of one’s realities and truth
which comes to an aspirant through the powerful vibratrons that
the mtonation of the word releases for the seeker after one has
pursued it continvosly for a long time, without interruption and
with reverent devotion, therefore 1t 1s an Agama. And to find a
system one traces the ‘fine thread of speech’ with whych the
triune world 1s knitted well and three sigmificant aspects of one’s
personality namely manas (mind), prana (vitality), and Vak are
synchromised and interfused

In India this thread of the word or speech was traced out by
the Vedic seersin the Mantra Samihitas and Upamisads ? The
Indran mind was alwavs busy tracing different dimensions of the
word or speech  Poets, phitosophers, ntuahsts, prosody singets,
grammarans, ) Ich
each one found his source of yoni of realisation 1 the vike
tattva(speech) Perhaps Vedas were the first manifestation of vak
and chandah purusa and later of tantra and porana Upamsads
are the real tantras as they provide an account of the genesis of
the cosmos through the symbolism of the sacrificial fire which 1s
1gaited by the sex act of Arant woods, named male {pururavas)
and female (Urvag) N Up: ds or n
Chh vast p of 1 symbols in
Brhadaaranyaka, Pradnopamisat and other mmor Upanisads do
give us a clearcot pacture of the lummous tantric thought,
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The three fold expression of Para Sakti 1s the basis of exis-
tence, awareness and activity of the universal hife In Vedic texts
the theones of three fold fire the Sun m the Heaven, the Moon
or the lightening m the space and the fire on the earth are
explicated prior to the experience of mono-existence of non-
duality of Brabman Kathopanrad explains how the boy hero
Nazciketa obtamed the knowledge of tnmty from the deity
Yama And thes knowledge was declaced Trindciheta after the
name of Naciketa * And even if we look at the other aspects of
the Vedic way of lfe, we will find the basis of the Tantra
explamed in the process followed by the gurus and the disciples
who used to spin a sacred thread or Yajnopavita The,trsplicate
spinnmg of the thread the three knots named Brahma, Visnu
and Rudra knots are to give it a global form® so that 1t becomes
ayantra of the whole wisdom oriented actity of the vedic
mnd

The most sigmficant character of the Tantra is 10 synthesise
ali the facts apparently opposed to each other A Tantric 1s con-
vinced that oppositions or contradictions do not exist at the very
root of the hfe principle Parasu Rama Kalpa Siatra proclaims
“No antagomsm to any bemg” © Tripura-Rahasyam hits at the
very concept of Maya of the neo-vedantins which actually
mmplies dualitv and declares “to know alf as Maya 1s i1gnorance
and to know all as $iva 1s the true knowledge ™7

It 15 mteresting to note that the view pomt of the Tantra-
Sastra embraces all the view points of the Indian Mind night
from the black magic of the occultists to the highest peaks of
Karma, Bhakti, Upasani and Jnana Yoga of Rsis, Muns,
Siddbas, Nathas and se'l knowledge of the towenng personahties
ke Mabavira, Buddha, Sazpkara and Ramanuja and other
medieval samnts and Bhakta pocts Ten Mahawidyas of the
Tantra Agama, nght from Adyakaly, Tara, Sodagi, Bhuvenéwan
Bharavi, Chinamasta, Dhumavati, Bigala, Matangi and
Kamala are the female forms of the three fold knowledge of the
Veda Vak which was mamfested 1a the form of four Vedas and
six Vedingas(hmbs), ten mcamations of Mahavisnu and ten
Dharamas of the Smrtis So Tantra 1s such an orgamsed and
expandmg net work of the Indian mmd which accepts each
thought form from the Rs1mind to common mind but trans-
forms 1t mto 2 systematic expression of wital, psychical and

+



4 Trilogy of Tantra

spintual energies like the waters of the Gaoga {Gangodakam)
which consecrates the dirty waters of erty streets (rathyodakam)
and relates rathyodakam to the waters of the ocean® The
Tantra 15 the quintessence of the whole Vedic and Veda mfluenc.
ed thoughts, which grew from the ancient Indian mind and alse
assimifated some other mfluences which were not opposed to the
basic insights as propounded 1 the recaived tradition

If the tantra 15 2 three dimensional mamifestation of the Vak-
tattava or Nada tattava, and, of 1t defimtely inheres the three
aspects of Tantra (the ), Yantra (the control
over the expansion) and Mantra (the sound capsule form of the
whole expansion), then certainly itis nothing but the Vedic
rund transhterated into the mund of the Jamas, Buddhas,
Sawites, Vasshawites, Saktas, Carvakas and others All the
thought expressions and actions of these flowing minds had been
contributing to one another and emerging 1nto the vast ocean of
Bharatam(Indsa), the paradigm of Bhavati the Veda Vak the
speech of knowledge This Bhiratams not a mere land, rather it
15 the yantrika or earthly expression of the mind of the goddess
Saraswatt, who went on flowing for centuniesin the form of niver
waters and went on radiating n the form of Sawitry, the fight of
the Sun of knowledge

The history of this country bears witaess to varied mfluences
from alien cultures which were the outcome of mvasions by the
Greeks, Kusanas, Sakas, Hunas, Arabs, Mangols and the
Brinsh These diverse commumities intermungled the mdigenous
people They had their own social, political, cthical behefs But
no history has been wntten so far which provides a proper
account of the sp or their social beh. , the place of
worman 1n society, the code and conduct of the indigenous tribes
which still persist among the many tribes of Indian society, So
the major practical problem at the vanous stages of Indian his-
tory has been primanly how to accommodate the personal, socal,
political beliefs and practices to the distmctly different ways of
Iife and beliefs which were being assimifated fime and agam
None has tried to trace the rmpact of external influences on the
native tradition and the manner in which they percolated to or
modified the social and political ethos of the exssting ways of
hfe sn this country

Tt 15 but natural that the philosophic attitudes of nations
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crystallise in the form of social and political behaviour and
reflected 1 language, lterature, art and science So Tantra
accepts all these forms of human expression i theurt otality, and
gives recogmition to the mstinctual Iife as a means for realising
the aura of its spintval and metaphysical base When tantra
means a nation, Kula or a family, an organmisation, yantra be-
comes the protectne and controllmg force m the form of
political, social and economic means, Mantra works as the
consctousness and wisdom which inspires the whole tantra and
awakens the Kundalin1 or serpent power of each individual and
the whale faruly or the nation Perhaps, the Indian society has
lost its Mantra today and may be 1n search of some Mantras to
punfy ts social, political and economic ethos So long this triune
social, political and economic yom of this country, 1s not
purified through Mantratapas, the questron of emancipation and
harmonious manifestations of higher Nfe will be delayed and
postponed

In the view of Tantra and the total Hindu Dharama Sastras
and other works of ancient lterature and art, Dharama, Artha
and Kama become the yont or the source of human hfe and,
when punfied, culmmates mte Moksha According to the
traditional view he 1s the most sensible who 15 mvolied 1n the
harmonious development of the three Vargas(dharma, artha and
kama) simultaneously ® But Mantra s the only means through
which one can establish this harmony or samatiam which 1s
yoga * Thus Mantra Sadhana s the only s:dhana which works
as the central force or energy in the Tantra {expansion of human
kind), and yantra 15 the concrete structure which controls the
massive expanston That 1s why the Vedic seers used to chant
Mantras 1n their regular Santipatha (reading for peace) 1n their
regular social gathenngs Let your Mantra be of the same cal-
ling, or homogeneous, homotypical, homosocial, and harmo-
nous Let there not be any imbalance in your Mantra mind or
active psyche I So Mantra1s the only thread which spreads
over the whole family, class, society and humanity Today, the
buman mind has lost 1ts Mantra m the complicated pattern of
overstramed Lfe, completely conditioned by a particular type
of money mindeduess, sex, violence and craving for advantage
over others Technology without any Mantras gomng to play
havoc with the whole human Nfe, like a disgruntled woman
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whose man 1s nerther capable of arousing her womanhood nor
capable of gving her any kind of discipline through gratificat-
10n Tantra 1s there to question each son whether he has
found his Mantra or not And if not, then, why not search for
one's Mantra for a better, creative and meanngful life

In the present work, I have sclected three almost neglected
but significant texts of Tantra to comment on (1) Kaulopamisad,
(n) Bhavanopanssad and () Sivasutrans  Though these works
belong to three different systems n the Indian tradition, I have
chosen them to show the umity of the metaphysical, ethical and
aesthetic dimenstons of the human condition Theze 15 an under-
lymg umty which gets mamfested m the structuning of the
different levels of human expertence when a seeker makes an
effort to come to terms with the absolute reality Though small
in size, the texts are wrtten with traditional brevity almost in
capsule form, Each book composed by the authors 15 2n eprtome
of a particular and 1s p { 1n the then p
masterly style of aphonism duning the pre Chnistian era  Each
crystallises the subtlest theories in their minute details by using a
mimmum number of words The power of the word 1s used in 1ts
most condensed form A Sutra 1s characterssed as “‘an aphonsm,
the earhiest form chosen for mnemonic reasons, 1n which philoso-
phic thought was couched in India, necessitating often elaborate
commentary (Bhisya) which frequently differ widely m ther
mterpretation of the origimal and have occasioned various
schools™ *

Though the three texts belong to three different schools of
Sakt: cultand Swva cult, yet their approach i1s similar 1n their total

ph on hing an diate and direct contact with
the reality They do not coax the aspirant or any guru to follow
their directions But if the aspirant, who, through his dedicated
enquiry, accentuated with study of scriptures and the sacred
manuscripts, and freed from egoistie compulsions and worldly
1nvolvements, desirous only of enjoying Siva life or Sakts hife and
ready to have the great expenence of the transcendent and the
1mmanent simultanecusly, 15 most welcome to fulfil hus desires

There are two small Upamsads Kaul d and Bha
pamsad which deal with the realisatton of the Kaula way of
Saktt worship and ‘Samaya’ way of the Sakti worship respec-
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tonely The word ‘Upamisad’ used for them indicates the most
sensitive and the esoteric depth of knowledge of the Tantra-
Sastra mn these texts These three texts brnng out the umty
between what have been regarded as three distinct and indepen-
dent faculties i the Western mntellectual tradiion mnamely,
cogmtion, (Jnima), affection (Ichha) and volition (Karma)
Unlike the western thinkers, the Indian seers had held that it 1s
not possible to visualise the emergence of a desire (Samkalpa or
Bbavana) 1 the absence of knowlege (Jnana) as 1t 1s imposstble
to concene a destre which does not find any expressioft 1n action
A search for the underlying principle of the unity of these three
facets of human existence 1s the aspration of the seeler which
finds 1ts expression m the various stages of the Sadhana 1 the
Tantra tradition  And intuitne recogmition of the umfying
principle 1s self evident to a Stddba It would be helpful to trace
the ways i which this principle has been worked out in the
vanous schools of thought 1n the Indian traditon
Bhavanopanisad explicates both the aspects of the Indian
mind, Yoga and Bhoga Bhavana an active meditation ts needed
for both Without Bhivana one’s Bhoga or enjoyment, the ex-
pression of consciousness from within the centre to peripheral
world, the source of ecstaticdelight or beatrtude, 1s not frustful In
the absence of Bhavani, Yoga, the withdranal of consciousness
from the peripheral world of enjoyment to the central 1tensity
pulsating 1n its silent bliss, awareness 1s not possible This active
meditation or Bhivan: it its ntense form, turns Yoga nto
Bhoga and Bhoga into Yoga So there exists no dnision like
Yoga and Bhoga To dispel this division (of Yoga, Bhoga, guru,
Mantra deity, soul) 1s the consequent of Bhivana “And
Bhivana 1s nothing bat Upasti™, says Swatantra Tantra And
Lahta Sahasranama, the celebrated seripture of the Saktas, too,
confirms this point of view—“She (the great Sundari) s attam-
able throngh this active meditation™ And this Bhavana 1s also
love for the Divine, which activates the aspirant to act (worship)
and to know That 1s the basic spint of the Vedic Upam<ads But
the authority of Purva Mimamsa schoo! also gives due importance
to Bhivana which 1s necessary to attam perfection 1 Yama
There Bhivana 1s an active nspiration to bring the destrable
result 1 due conrse of time which means the 1nspired energy of
one’s (Bhavayita’s) mnd and spint which compels the resultant
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to come to exstence or fo mamifest stself?® Hence in Mimamsa
school of Jaimin's total sacnificral philosophy of action, the three
terms used 1n relation to Bhavana are : Bhiwita, Bhavani and
Bhivayiti The root of all the three words 1s bhu 1 to be or to
exist Bhavita 1s the resultant which 1s invoked and inspired by
the Bhavayita the doer (or the meditator) through Bhavana to
leave the state of non existence and abstraction and to come to
existence, to the mamfest as concrete reality
Soin our Tnlogy of Tantra, Bhavanopamsad tackles the
prodlem of realisation of both the aspects of consciousness active
m the universe as k kala and as g ded 1n the q!
of Herself As a medivm of this ultimate realisation she awakens
Bhavana or Kundalini-energy 1n the true aspirant  The great
treanse Tripura rahasya, 1o its Jafianakhanda, proclaums that
the physical appearance of the world exists only because of its
essence lying i Bhavana'® But, what 15 Bhavana ? The reply 1s
“the Will which 1s free from any confusion or dwindling thought
or doubt 1s Bhavana” The Will independent of any alternative
argument, reasoning, uncertainty and mental aberrations, 1s
Samkalpa ? Upamisad states that when this primordial Samkalpa
{W:ll or deliberation) arose in the Absolute Brahaman, there was
creation ** So unperturbed will to do a thing 1s the basic force of
world creation and spintuality Once thuis Bhivana or Samkalpa-
Saktu1s oriented towards Brahaman experience, 1t must lead one
to the expenience of the Absolute This Bhivana Sakt: of the
Trpura Tantra 1s very close to the Nirvicikitsa Jiiana, a know-
ledge free of any impurities of nescience of the Vedanuns The
differcace hes in the concepts that Tantra uses the same Kama-
kala, because of creation, (a Vedantin may call 1t Bandhan or
bondage) for the purpose of emancipation too The approach of
the Tantra 1s appreciable in that it uses the Kamikali as
Bhavani to attain both the ends Bhoga and Moksha In the
words of a great Buddhist Tantric, the explanation for this type
of application of Kimakala or same Bhavani to attain new con~
sciousness 15, 2 small crystal of poison kills all the hving
berngs, but the knower of the mystery of that poison can use the
same poison i such a way that 1t may save the yogi from
death ™** A Vedantin needs pure knowledge for that But the
of Brat Jygasa (will to know Brahman) 1s
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placed in the very first Siira of the Vedint Sutra®®. The
etymology of the word Jyntasi shows that the combration of
the two forces of the psyche are expressed through the root
J33* to know and ‘sa’ or ‘san’ desire to know. To conclude:
the Tantra has synchromsed all the trends and efforts of the
Indian mind to substantiate the wiston of the seers, saints and
the common man Thus the Karma theory of Mimimsi,
Upasani and reahsation of Upamisad Vedanta are wisely ncor-
porated and made complementary to one another. So Tantra
uses this term Bhivana in the cootext of Upisand, adoration
and meditation together  To arouse Kundalini or to expenience
the union with Brah or Siva-Saktt

ness, all of a (actne d ) 15
used through one's actxons knowledge and behaviour: A Savite
sings—

“Oh Siva my total activity 1s your adoration '

Bhavanopanisad deals with *Snvidya® placed there among
the ten mother-figures of Mahidvidyds namely Adyakah, Tarn,
Sodafi (Srrvidyd), Bhusaneswarl, Bhawavs, Ch
Kamali, Bagalimukh1, Dhumivati and Mat All these ten
Mahividy3s represent and protect all the directions. Sodasi be-
longs to North-East front in specific, but permeates the total
cosmos in general. Similarly all the other nine Sakus pervade the
whole universe, But undoubtedly Srinidya embodies the Karma,
Jaina and Updsani of the Vedas and Upanisads chuefly and the
latest techniques of Agamas partly. It has much 1n common with
the Usas in the morning red sun-worship or Brihm-Gayatri wor-
ship of Upanisads. Red colour, symbol of creative desire, love,
beauty and vitalty, is very powerful. As eachdawn (Usa) 1s
vermillion red with the enchanting floods of hght andr eflects its
colours on the rhythmic vibrations of the dew drops, hanging on
the tiny edges of the blades of grass, the detyArun 3, the red
one, is not only i but also ‘kar s3gard’, the
ocean of aestheticism and compassion. Waves of beauty, bliss and
compassion radiate from her eyes and she wields pasa (bond or
noose), amhusha (goad), arrows of flower and bon m her four-
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hands and 1s hallowed with her own accomplishments or
radiance 22

Actually the seasibility of the Vedic seers was formed and
attuned to nature 1n the different aspects of her beauty, anger,
grace, peace, etc So they could se¢ the primordial 1mages of
nature around and could histen to the primordial sounds nsing
m therr mmnds and nature ly But the 1
experiences of nature are followed by an mndividual subject’s
attempts to relate with the objects of experience 1n diverse ways
such as an inclination to acquire, use, transform, or improve
them etc This may be termed as process of mentalisation’
When the process of mentalisation of those open experience
started Agama and Tantra directed the aspirant fo understand
the real nature of mentalisation and then to reopen closed doors
of expenience by using the key of Sabda sadhana, the rehearsing
of Biyaksharas the code word Iike ‘Amn’, X', Hiror, ‘Om
or by the listening of the mner music or by meditating on
Ombkara Thus a realised Tantrika could see the relation between
speech sound and the mstinctive energies ke sex energy at the
lowest base centre, between the car and heart sound So he could
generate, move and channelise these dormant encrgics by pro-
ducg and pronounciag the key note  One can see the effect of
the patticular sound 1n the world of animals A particular sound
made by a female tigress as a call for mating, generates trem
endous energy i the male tiger walking m the distant yungle

The call 1s by the female for the participation of the male in
the process of creation So Agama Sastra recommends cach
action to be performed with the muttering of the Mantra, durtng
the penod of adoration of deity Success of Sadhana hes n the
mastening of some of the word sounds pronounced :n a particular
style In this way, Sabda Sadhana represents and includes Jearn-
g of the Vedas, Nama Japa meditating on the navel centre
or heart centre, chantiog of the Mantras and Stotras and thus
seeing the world as conscionsness

By suggesting the ‘antaryaga vidht', 1¢ the method of nter-
nal worshtp of the gaddess, the Bhavanapamsad exphaves the
mystery of the Mantra and Yantra both In this way, 1t embraces
all the techmiques of different schools of thought and puts them
mto the melting pot of Bhavana leading to Jivanmukt: as the
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il of the whole real The fi contnbution
of thus Upamisad, which 1s 2 manual of the Kadimata of Samaya
marga, 1s the masterpiece of Sisadhana, was recogmised by the
gurus of Sankara school and other Vedantins, and celebrated
scholars of Tantra and Indologssts like $ri: Bhaskara Rai Makhun,
comme=nted on this Upanisad

Samayachara

‘There are two schools of Kundahni yoga One 1s Samaya
yoga 1n which a yog always meditates and realises that the
mother consciousness 1s alwavs with him ‘Mayasaha itt Samaya®
His approach to Kuondalina 1s corrob d by the night and
normal forces And as Kundalini nises from her birth place and
crossing all the chalaras moses with passion to marry her
beloved Stva 1n the Sahasrara  She s worshipped by jogis as
Saubharyavats or Samskaravati transformed satisfied wih her,
and her spouses glory, she looks at other sadhakas with full
grace and compasston realising the pain and suffering of other
sadhala created by the dissection or division from therr beloved
spouses So this way of Saktas 1s called a vogamarga i which
Kundalini the mdividual, hike a yogin: makes a lot of tapas or
austenty as the daughter of Himalaya Uma, to find her Siva at
Kailasa First, the onmnation of the 1dea of umty with the
beloved and then to attam this unity 1s yoca The first phase of
this umity 1s dhyanz yoea and the second is called laya yora.
Wihen Tantra savs * Dhyana kotr samo layah it means. when
millions of movements of dhyana er bhavana (meditat:on) mergs
mto the flow of ss 15 layah or dh

Bhavanopantsad suppotts the view of Samayachara or Daksh
machara. ‘Samava, also means the way of equanmmty or balance
of Siva-Sakts Bhava, the Samava yoga  Samaya also conveys the
sense of propnety of conduct, maryada 1e  dignitv and modera-
uon Lalta Sabasrnama Stotra savs that Lalna 1s inherent in the
Samaya (Samayantastha) and (Samayacara tatpara) pleased with
Samayachara * She 15 the form of Dakslunamurthy™, south
facing and represents favourable Siva who assumed the form of
2 bov of sixteen and as a gury, imparted the quintessence of
knowl-dge through silence to his disciples She 1s descnbed
Caitanyarghya Samaradhya Caitanya kusuma pma  she s
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propitiated with the offering of arghya of oblate water of cun
sciousness and 1s fond of flowers of wisdom-consciousness.?
All this supports the view pomt of the Bhivanopamsad
which emphasises and explams the method—internal yoga or wor-
ship of the deity only through psyche, It does not give any
tmportance 1o the external worship or show of piety. Its theme
can be d as *‘ad of the ] by the
with the
Yantra and Mantra and ritual form of Srivyaga or sacnifical
act of Srividya are interpreted 1n terms of total experience of
Paratakti or consciousness  There 1s neither any need for deviats
ng from the Vedas, Smrties, social responsibiliies and traditton
nor of clingtog to the five Makaras (madya, mamsa, mina,
wmudra and marthuna}.

Schools of Srinidyd i1 Samaydchara

Though m the literature there are references to about fourteets
schools of Srividya yet only three schools are prevalent among
sadhakas, Kadvidyd of Manmatha (the cupid), Hadividya of
Lopamudra and Sidividya of Nand1. Bahvanopanisad mentions
only these three vidyas—as “Saisa Simbhavi Vidya Kadidyets
va, sadivid; va Hadwid va rat * The
1n these vidyas lies in the emphasis on some particular aspect of
the Deity and its Mantra by the different schools Kads school
has given first prionty to some other sylfables of the Mantra
which represents different aspects of the Magor Deity suitable to
a2 particular aspirant psyche

The Bhavanopamisad follows Kadi school of Kimarija and
explains the 1ntricacies of the Mantra, Yantra and body of the
aspirant and directs him to merge these three categories nto the
same one consciousness This absorption of the thres js made at
the fevel of Bhivana That means, the three Bhavanas which were
developed wndependent of each other are sunk mnto the stream of
one unifying Mabibhava The Sutra thirty-one clearly explans
the culmination of these bhivanis as “merging of all mental
propensities, ke ‘' and *Thow’ is and is not, duty and lack of
duty, aud adoration m the self, 1s to offer oblation (made of
koower, k dge and & to fire (of vy
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KAULOPANISAD

Lalita Sahasrnama Stotra, while praising the great goddesss
maintams that she 1s “Kulakundalaya, one who resides i the
reservoir or pool of Kula,® She 1s Kularipini means she 1s the
form of Kula and Kula 1s that where earth category (ku) merges
(la or llyal:) That becomes Muladhara, the root of Kaula-

ding to Kamadh Tantra ‘Aa’ sound is the
great symbol of lhc pnmordial desire, the root of creation,
sustenance and anmhilation  That 1s the onigin of all the sounds
and objects ™ And the vowel U’ 1s the lower kundalisakti
which consists of five deities, the five vital forces and bestows all
the four fruts of hfe (1e, Dharma, Artha, Kama and
Moksha) “U" 1s the round eyed Snaand the base of all the
ausprerous * ‘Ka’, the pnmal desire or sex energy, jomed with
‘U, the Siva energy, 1s ‘Ku’, the earth or Bhumata ‘La”1s the
form of triplicate Kundal, the passton for man, woman and the
1ssue or of spring ™ It 1s more physical and flesby It represents

moon: earth. and Krsna c -
ness.

Etymologically, the word Kula means a tnad—"“Miti

), Minam (i ) and Meyam (measured)”

Lalitasahsranima describes the great goddess as the human con-
sciousness who relishes the nectar of Kula the family, the clan,
the nation, the world She 1s Kulangana, the chaste woman of a
dignified famuly and the owner of the family She rs Kauhoi,
Kul yogni, dwells in every house, village etc. But she 1s also
Akula, one who s beyond Kula or apy restniction or any set
of rule and regulations, above any cod¢ and conduct.™

As such, one cannot agree with the view poimnt of Sk Pandit
R.Ananta Knshan Shastn and Shnt Karra Ramimurthy Garu
that “the Kaul group, of the four objects, viz,, Dharma, Artha,
Kama and Moksha, towards the attaioment of which a2 man
should strive, this senes treats of Artha and Kama which pertain
allto the concerns of this world In 1t are to be found the
several processes of black magic practised for the grahfication
of one's selfish desires and the accomplishment selfish pur-
poses.” =

Contrary to the above wiew, the basic thought of Kaulas
stems to be rooted mn the statements of ancieat Upamisads like
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‘Mitrdevo bhava' and the story of Uma Hammavatl i
K d, when female attatns its grandeur
because of uts love affiction and complementaunessfor creation
Even the Purusa Brahman of the Upanisad, to mise from am-
otphousness to articulation seeks female form and awareness
*“The one to find cosmrc forms, seeks and sticks to a_ single yom
and sometimes to all the yonss * %

So the woman with her divine aura was the great subject for
the study of the self She was named Vama, not that she belongs
to left side of the man or passivity as it has been a long standing
notion among the ignorant people Vama represents the
aesthetic mnstinct or action with beauty and for beauty —“Vamat
Saundaryam Tieans 3 woman who radrates beauty * So
Vamicara does not mean a path full of anti social, sex domenat-
ed and permissive way of indulgence and gratification DBoth
the friends and foes of womanhood have distorted this concept
It 15 actually awareness of the beautiful and the gratification
which leads a Kaula to self accomplishment Because heisin
constant touch with the bliss and beauty consciousness, for him
the whole existence and the knowledge 1s 2 paradigm of divine
beauty and Tove

Our texts, the Kaul d gives the of Sakata
vision, totally undetached vision 1 e, one does not like to attach
one sclf to any pleasure or pan, loss or gain, fame or 1gnominy,
and accomplishment o mastery over things This awareness can
be experienced but cannot be preached Iike any technical know-
Iedge to anyone  The umnmitiated or uncultured mind 1s neither
ma position to discnminate between the awareness and the
nescience nor can he see them in therr essential umty and
wholeness  So the Kaulasadhani s a very complex discipline
which cannot be followed by the people whose sensitvity 1s low
If someone without this sensitivity, imposes this encrgy on one’s
psyche without the requsite preparedness he may do himself
mealculable harm, both physical and psychological Therefore,
Kaulas are advised niot to make any kind of show of their spir-
tuality Rather, they are advised to keep 1t a secret by leading a
normal fc amongst common people and accommodate people
belonging to different 1dcologies So a Kaula has a tremendous
sense of ethics and morality, but his sense of aesthetics 13 always
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dommant Hiss ethies flows from aestheties

The Kaul ad does not ‘Makara sadhana® On
the contrary, 1t recommends “Madadistyajyah® ® the avoidance
of mtoxicants, stimulants, drugs or wine in their crude matenal
form which stands totallv opposed to the sensunity of an as-
pirant If talen under the admunistration of the spinitual these
donot remain intoucants any more, but, 1f they are taken under
the nfluence of ignorance or ammal passion, they generate
nothing but violence, passton and mental disorder and
ughness ¥

Tthink the psychology of fve Makaras 1n the Vamatantra 15
peculiarly valid Five Malaras (Madva, Mansa, Matsya Mudr,
Maithuna) represent only the 1dea of mundane world of desire,
passton, ambitton, lust, enjoy ment, thought world or all names
and forms, that 1s the projection of mund or mental constructs
In the Tantnie symbology, the whole five-fold world of objects 1
Just mund ‘Sarvam manah eva  This five fold mamfestation of
the mind 15 to be transformed mto self-consciousness. The tang
ble realitv arcund the asp 15 to be phosed mto
Truth which 1s beyond anv concept of ime and space or the
world of Maya If the five Makaras arc the five phases of the
hunger or kaly, then she 1s to be fed continuously, without any
mterruption ull she 1s contented with the umnterrupted flow of
nectar of sixteenth dieit of the moon  Tantra accepts the langu-
age and expression of the common man and ymparts metaphy-
sical mtespretation to st He prcks up dust and mud but finds
splendour of the lotus in 1t In the Tantra raj2 tantra.  He wams
the followers to min mise their passions for dnnk  The moment,
an aspirant swallows a drop of wme just for the sake of his
sensual gratification, he falls from the realm ef kuladharma

The mportant thing 1s Manolaya (merger of the mund), the
hout of the expenience  The wine can be an aid to a Kaula 1f he
wants to get out of any created by hundahini sadbanx
1n the beginming to have a fleeting ghimpse of awareness, he may
€njoy complete farth mn the spint of Saktrsidhana Another
svmbohic aspect of the Kaula sadhana 1s that the process of the
P of the wine 15 nd, of the self awalenmmg By
decomposition and putnification of the sobid matter 1n the water,
by formentation and sunng, 1t deeply generates the burmung or
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exciing quahties of the fire element  So from earth element to
water and thence to fire 15 an ascending order of the fire kunda
hint through Tninity  But this phenomenon 15 a umiversal one
In the Puranas the legend or myth of the occan churmng 1s very
flurunating Mind 1s the occan Ta distill the ambrosia or nectar
from the ocean the Devas and Asuras were advised by Visnu to
bring the medicinal plants and trees and other things from all the
corners of the world throw them nto the ocean and to chum
the ocean so weli that the decomposttion of the matter 15 com-
plete As aresult the cow (Kamadhenu) appeared Next to the
cow was the Varuni Devi (wine) who appeared n the form of a
juno wuth red intoxicated eyes and smiling face before the
Asuras The Asuras refused to accept her, while the gods
welcomed her (sura the wine goddess) and were named as
suras ¥

The Rauvlopanisad 1n the very beginning of the Santipitha
{readmg for peace} prays 10 Varunt (the wine) daughter of
Varuna in the West to  bring peace for the aspirants  But in the
actual text no mention 18 made of Varun! or wine or any other
Makara The ethical part of this Upanicad s wonderful and
presents a balanced view of spontaneous morality and ends with
the statement

Sarva samo bhavet
A Xaula should be one with all

KAMA KALA

The Nasadiya Hymn in Rg Veda while searching the rool
cause of the creation  explains that when the existence and non
existence were absorbed iato the great sience a ray of Kama
shot through the heart of the great sience and there was
creation all over the umiverse  That ray or strng of Kama or
destre measured the immeasurable gave 1 form to the formless,
name to the nameless The great silence becams Smasama, the
cseation ground and Sava or the dead body of Swva  According
to Tantra this state of Bhagawatt 15—
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‘kavalikrta mhsesa tattva gramasvaripin:’

when she bas absorbed the total number of the entities into her
self and herself 1s absorbed mn the all embracing, the great silence
Sna So the total play of creation, sustenance and absorption 1s
the play of Kamakala This mmtial mpulse of Siva, the destre,
supreme eptity, responsible for the total actimty of the universe,
15 Kimeshwart or Kamalkala, and the desireful supreme entity,
Siva1s Kameswara This Kamakala 1s actne e all, te moving
and motionless  Arthur Avlon m his mntroduction to Kamakald
Vilasa of Punananda Natha, quoting Sarvollasa, explams that 1o
Kamakal3 single Bindu shows the state of Iaya (absorption), two
Bindus as the state of creation and three Bindus as the state of
contmuance or sthit This Bindu 15 a metaphysical pomnt of energy
abaut to mamfest wself When this Kmalata 1 known a3 con-
ceptual reality 1t 1s Devata (Deitv) when 1t mantfests atself into
sound symbol, 1s Mantra and when appears 1n 4 form or symbol,
15 Yantra Su TV Kapali Sastniyar in hus hymn to the Goddess
Lalta Kameswan the Mahamanustava, states “She who 1s
Kamalala, becomes the eternal portion m each being Holding
out openly through the seed sound Hnm, the expensive universe
1s m the macrocosm It 1s she agamn who reigns as the eternal
portion m the mucrocosm ”* To put 1t succactly, we can say
that the whole play of the Kamakala 1s the evolution of the one
to1ts two-fold aspect as changeless $1va conscrousness and the
chaoging Sakti-conscrousness

TRINITY OF THE KAMARAL

My observation 1> that the concept of the Kamakala
Tantra can be traced m the Vedic concept of Yama Ewvery
sacnificral act ts related to the Samkalpa, wi'l,, ammus, determ-
nation and resolve The whole structure of Yapna mores around
that Samkalpa The great Brhadaranyaka Upannad says “The
self (Atman) 1s rdentified with deswre alone What 1t destres, 1t
fesolves, what 1t resolves, 1t works out, and what it works
out, 1t attams™ 2 The great law giver, Manu, too, confirms that
Samkalpa or deliberation 1s the root of Kama or desue and
Yama 15 the offshoot of the Samkalpa ¢*
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Yajiia 1s nothing but the three fold evolution of the ammus
1 action It represents the theory of three fires {earth fire, the
Sun and the Moon) which make the triangular symbol of Yomi,
the female genttzha 1 Tantra The pulsation of this kama-
Brndu (the dance of kali) can be seen only when the heart of the
yogi 1s completely devord of passions hike the clear sky smmacu-
fate, or like the complete sient void of the crematorsum
{émasana) And only this state 1s described 1n the Stotras —

“She the kamakala, 15 cogaged m her act of copulaton with
her spouse Mahakameswara or Mahakala” ¢

The great treatise Tantraloka says “In the void of Mahikada
the secret tmangle of desire, knowledge and action 1s called
Bhaga the yonmv i the centre of which the cmcini $akty, vibrates
ever” ** This impulse of Prime Destre creates a throb or spanda
which creates nada, the symbol of sound world When this nada
concentrates, it becomes Bindo which represents the earth srsty
the object world All these three fundamental entities a-e mdica-
ted by a triangle which can be explained with the example of 2
small sprder A spider emuts an end of a tissue of the web and
with the support of this tissue 1t hangs down to earth producing
more and more threads m space  But to give strength to that
thread, the spider ascends and conjoins another thread with the
other and in the end there1s a web circle So a tnangle under
a aircle indicates the creative pnime 1impulse of desire heading
towards fullpess or wholeness This evolution of kamakali can
be understood with the belp of the dagrams available i the
Tantrsc texts

The mystic diagram of Maha-Tripura Sundars, named S$ri-
Yantra, 15 constituted of nine trangles surrounded by two eight
petal and sixteen petal circles respectively It means the kinetic
energy emanates and moves as trangular force, but finds s
stability 1n the circle (sampurnata) or wholeness Tnangle, the
symbol of ka from wh and acts and
moves towards wholeness The symbols of triangle and the circle
both bave their base i the Upamsads, Brahman of the
Upanisads 13 three-fold, Sat, Cit, Ananda, Truth Consciousness-
Bliss The Vedas are three, the fires are three earth fire, electrical
10 space and gaseous n the sphere of Sun The words are three-
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Bhirr or earth, Bhuvar or ‘Antantksha’ ard Svar or ‘Dyuloka’.
The states of the soul are three Jigrat (waking), Swappa
(dream) and Susupti (deep sleep) The Lfe described in the
Upamisads 15 three fold, Annam or physical, Pranah or vital
and Mapas or mental The trivrtkarana theory or theory of

pl of the three el (earth, water and fire) 15 well
discussed 1o the Upamisads But the total activity of the Upans-
sadika bfe begins with the 1dea of wholeness, Om That
(Brahman) 1s infinite nholeness and this (unnverse 1s the same)
The Infimite wholeness proceeds from the Infinite whole And
then, taking the wholeness of the whole, 1t remamns as the
Infimte whole alone **

So these two entities 1 one 15 the essence of the Sikta
Tantra In the form of Tripura, She mamifests Herself as an
active inangle of Iccha (pnime desire), Jhana (knowledge) and
Kya (action) She subjects Herself to a three fold evaluation
of the three ciuses as Her play But when She transcends Her
plav, (all the creation etc ) she 1s Lahtd, which means “Lola-
natitya lalate, She illumines by swallowing the total duality of
the worlds) She 1s described as a supreme consciousness with
the radication of crecle

To conclede, the approach of the Tantra 1s appreciable in
that 1t uses the Kamahala as Bhavana for both the ends, Bhoga
and Moksha In the words of Tantnkas, the explanation for
this type of application of Kamalala or Bhavana to attam
Mukt: can be repeated as follows

“A small piece of crystal of poison hills all the living beings,
but the knower of the mystery of that poison can use the
same poison 11 such a way that 1t may save the Yogin from
death™. (See footnote 19)

Needless to say that the Bhivanopamsad explicates the
quuntessence of the mystery of ‘Sntantra, $nmantra and $ri-
yantra through the medum of one’s own constitution of body,
senses, vitality, mind, ego, ntellect and the self’.¢ Becanse the
great manual of Tantra Lahtisahasranima gives mstroction®
“The Great Goddess Lalita 1s adorable by the mtrovert and s
available only to them™ 4?
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The Kaulopanisad does not say much about the intricacies
of the Sakt-Sadhand. But its total emphasis 15 on the Tantrka
way of lfe or view of lfe. Itis not only a mantfesto of the
Kaulatantra dealing with the problems of ethics, morality or a
code of conduct, but it also provides a true picture of the effort-
Iess flow of the truc characters of Kaula-hving at the level of
self-consciousness  His ethical approach is not of a man who
1mposes some rules and regulations on himself and is trymng to
ascend the mountam of Sadhand with the help of those crutches.
But a Kaula’s morality or ethics flows from the top of the
mountain down to the earth  Any action or reality which leads
his heart to the of of
becomes a virtue And any behaviour which leads lus mind to
strain and contraction 1s a vice for him.

So a Kaula’s living conduct depends totally on his true
relationship with hus beloved, the Great Goddess. Brahmanda-
purdpa 1a 1ts section Laliopdkhyana (3,4, 41, 71-81) gives
details of tus ways and means of life, but also indicates that a
Kaula's total activity of life reflects and 1s oniented by his deep
sease of surrender to his consciousness ** Whether aircumstan
cial situaton may be for or agamst, a $akta$ mind should be in
a state of tranquillity and harmony and his unfhinching devo-
tion to hus Deity He may avoid the ostentacious public ife He
shonld bz established 1n spinstuality and should always aspire
for reality

Even the Kularnava Tantra or some other Yamala fexts
which are prohibited or banned by the moralists, have ethical
values in abundance. They all stand for great human values,
Only the 1, of five Makiras 1n X irga secms
deceptive to a novice, But1f a Kaula fecls that Makdra-Sevana
13 the basis of the Kaula Tantra then he 1s completely mistaken
We do not sce most of the drunkards, and meat caters and
womamisers as Iiberated souls  Such people must understand
the mstructions given against ‘Pasupinam’ in Tantra, or they

must approach Sad Gurtt (master} who can tell them the secret
of frve Widanus,
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SIVA SOTRANI

I could have selected a third text related to the phulosophy
of §akatas for my comments As there could be many more
texts dedicated to Tripura Bhagwatt hke Tripuropamsad etc
But, then, the scheme of the things would have been very
different Therefore 1 selected the third text related to Snva, the
lord of ammmal creatton and the spouse of Great Kameswarl
Tnpura I got this hint from the text Kamakala Vilasa of
Ponyananda and Lalua-Trsau Stava of Brahmanandapurapa
The later text imstructs the asprrant mn a straight forward
manner

“Onls that person who knows the mutual secret relationshup
of $na aod Saku can understand Sricakra  Out of the mne
cakras or circunts of $1 Yantra four belong to Sna and five
to Sakt1 If an adept enters the elan vital (in Bergsoman
philoscphy one may call 1t creatne force) within the organ-
s that 1s able to bwld physical form of the Yantra, he
will find the penipheral square having four gates of Dharma,
Artha, Kama and Moksha and three concentric circles 1n-
side 1t, the next two concentric circles of sixteen and eight
lotus petal respectively and the last cakra, the Bindu, full of
bliss, the sanctum sanctorum belong to the four Siva Cakras

The Calra consisting of fourteen tuangles forming the outer
nim, the next two cakras composed of ten trmangles each, the
cakra consisting of eight triangles, and the cakra, construct-
ed of simple downward tnangle, belong to the five cakras of
Sakti The epilogue of Lalitamba-Trisatistava confirms this
fact and declates —the person, who understands the univer-
salconcommutant relationship of the cakras of the Saivites
and Saktas, alone und=rstands the mystery of Sticakra %

Thus, oa the one hand, the text of the Bhivanopanisad and
Kaulopamsad exphicates the secret of Snwidya from $3ka angle
of view and, on the other band $na Sutras explain almost the
same entittes of Tripura Sadhana from the Sanva point of view
of Pratyabhajfia, Trika or Spanda $istra

Whle writing on this tology of Tantra, Icould apprehend
the possiality of placing the theee texts as minsature of the
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Srutt Smrti and Yukti-Prasthanas of Advaita-Tantra-Darfana
as parailel to the Buddhist and the Vedant philosophtes The
concept of the Trmity 1n Kashmir Saivism and the concept of
the 1 of the energy 1n Trpurd
Tantra had been complementary to each other like a man and
woman for a very long time till today 1f the primordial energy
15 called Kaulini, S1va 15 a Kaultka who wields her as a crescent
moon on his head and Devt Kaulin: wields Him as Her Saubha-
gya Bindu on Her forehead In Kulamava-Tantra Siva Himself
proclaims the wouders of Kaulasidhan3 Addressing his Kules-
warl, He states  Bhoga (enjoyment) 1s transformed 1to Yoga,
the sin 1ato virtue and the world as a bond turns 1nto emanci-
pation m the Dharma of Kula "%

A famous legend describes the onigin of these seventy-seven
Siva Sutras by narrating the magnner 1o which the Siitras were
handed over to the great Guru Vasugupta in dream state in the
last quarter of the 8th century AD He was directed to collect
these Sutras engraved on a rock pamed ‘Sankaropala’. Having
collected the Sutras, Vasugupta wrote a small treatise, consist-
1ng fifty two verses of Spanda Karika, expounding the essential
of the Sutras But some scholars attribute these Sutras to
Vasugupta and the Kanikas to his disciple Bhatta Kallata, who
also wrote notes on his Spanda Kanka The onigin of this Saiva
school of Advaita can be traced back in some of the ancient
Upanisads and Puranas Sawva tradition says that this know-
ledge of Siva which flowed from the five mouths of Siva 1n the
form of ancient tantra literature was lost by the people because
of the loss of thexr memory So, in the beginming of the era, of
Kal, Lord Siva ordered His incarnation, Durvasa, to impart
this knowledge to his cldest son Tryambaka, born of His
creatve will From the ninth generation of Tryambaka, Acirya
Soménanda, the wniter of Siva Drsti and Para Trméika-vivety,
belonged to the 9th century, He was another follower of Vasu-
gupta who substanually contributed to Sana Pratyabhyiya-
philosophy which was known earlier to a great dramatist
Kalidasa, who propounded 1t 1n the love story of hus glonous
drama, Abhijiana $ikuntalam

The Pratyabhijia School of the Saiva Trka philosophy
constitutes a logical part of 1t and the Spanda school promotes
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the expenential aspect of it According to the Trika Darsana,
the Supreme Reality 15 three fold,—Sambhu, Sakt1 and Anu,
and that 1s the reason why the text of Sna Sitras 15 dided
wto three sectrons pamely Simbhavopaya, Saktopaya and
Anmopiya Sanites also use the other terms like Pan, Pasa
and Pasu for the above categones All the other thirty-six
eatittes of the Trika philosophy are the unfolding of this three
fold Reality When the anu or the ammal, recognssesthis
Reality, he 15 one with Siva the Patt The achievement of this
recogottion 1s not a matter of simple cogmtton or knowledge
It 15 the recogartion of the ewstent Realty like the recogniion
of Devadatta who has been already seen 1n the past had gone
1to oblivion and 1s recogmised 1n the present as beloved one
So 1n recogmtion the lost expenence 1s resurrected  The differ-
ence hies 1 this recognition not being of the external other but
of the mner unity which has been mussed by the seeker due to
his 1goorance This resurrection of Siahood 1 the Anu-
Pramiti or the amimal spint 1s Pratyabhyda  Acarya Sankara
m s praise to Daksindmurti Sna has also used the word
Pratyabhyjiia 1o the context of Adsaita Vedanta who 1n sleep
becomes mere exstence and on wakiog recogmses, ‘I have slept
so far’ To Him the p ptor, Dak 11, this ot 15
offered !

In the very first obzisance to Daksinamsurti esen the great
Acarya uses the 1mage of the Trika Sanites as—'The unnerse
appeass m the self Like the city with its structure m a clear
unsoiled mirror® Though the city 1o the rurror 15 not real, yet
it appears as real in the purror throuch Maya. The difference
Lies 1n the concept of May3 of the Trnka Darsana

The word Pratyabhyiia 1s well d d 1n the theones of
perception and expenience by the commentators of Nyaya
philosophy Most of them are Sanites But Pratyabhyfia as a
complete vist0n and 2 systematic school of thought is propoun-
ded only by the Sanas of Kashmr Vacaspati Misra 1o his
celsbrated commentary on Saokara’s ‘Adhydsa Bhisya’, com-
ments on “‘Recollection™ and *Recogmtion™ The objyect of
recollection ‘Smrt® 15 erther very far or mn the past, whle the
ObFS of recozmition 1s very close o the present 1o the recogar-
ser

They have used this word 1n the context of supreme sprritual
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g yabhyfia Vimar§im expounds that
self ortented ebul of und ding or knowledge 1s
Pratyabhyfia and moreover, 1t 35 the scarch for the expencnced
self-conscionsness which 1s bewng expenenced mn the present
The cxpression of this expenience would be like—‘undoubtedly,
Iam the same Tswara® 5

The basis of this thought was already there in the texts of
Svacchanda Mabm aad Viynana Bharava Tantras But that
was always misinterpreted 1n the light of the concept of duality,
prior to the existence of the Acaryas of the school The signifi-
cant exponent of this school are Somananda Utpalacarya,
Lakshmana Gupta Abhinava Gupta and Rajanaka, Kshema-
Raja respectively

The other wing of the Trika philosophy 15 Spanda school of
thought The Text Siva Sutram of Vasu Gupta 15 the manual of
this schyol The interpretation of these Sutras are available in
the texts of Spanda Kanka of Bhatta Kallta Spanda Pradipika
of Utpala Vaisnatva, Siva Sutra Vartka of Bhatta Bhaskara,
Spanda Nirnaya, Spanda Sandoha and $iva Sutra Vimarsta: of
Kshema Raja and $Siva Sutra Varuka of Varada Raja White
translating these Sutras I have kept the Siva Sutra Vartika of
Varada Raja and Siva Sutra Vimaréii of Kshema Rajain
mind Even though I tried my best to get the Vartika of Bhatta
Bhaskara, yet I could not get 1t

Thys Iitcrature on Spanda tells that when Parama $iva 1s
full of Ananda {bliss), there 1s a will spontaneously spurting,
to manifest herself as wave of bliss and that 1s the root of the
total ereativaty of the umverse This ever pulsating kinetic enesgy
of Saguna Siva (qualified Siva) permeates the whole cosmos
Therefore, 1t 15 also expressed as Purnahamta ‘All permeating
Supreme Egoety of Siva’ Which 15 nothing but cbullition of

1vabood That 1s also named as free consciousness {Ciror

Vimaréa of the Cit) The root of the word Spanda 1s Spady,
which means a very light movement, the primordial, as the first
tender fecling of a young gir! Later on st grows into a young
woman full of vibrating energy of knowledge (Ji3) and action
(Kny2) Because of thts conscious energy, the Parama Siva 1s
Cit or consciousness Acirya Sankara asa poet proclaims i
his famous book, Saundarya Laharl (the wave of beauty) oaly
1f conjoined with the Sakts, §jva earns the privilege to exist,
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otherwise Sna s notna posmou c\en 1o move™* So the bhiss
1n the Spanda Sakt rep , 1 His Will,
Tumnosity, His Cit Saku { reficction,
pleomorphicness, His action or Kriya Salti 3% These powers of
Siva indicate Limtless treasure of His conscious energy (Cit
Sakti or Spanda Sakti)

The text Siva Sutran: s divided 1nto three sections, namely
Sambhavopaya (the way or device of belonging 1o Sambhu),
Saktopaya (belonging to Sahu) and Agtavopiya (the device
belonging to Atu or Pasu Pramata, the maa living a1 the level
of instincts and impulses) The first of the three tackles the
teality from the apgle of non duality, the second with duality
versus non duality, and the the third from the angle of pure
duality ¢

In the end I would hke to comment that our texts of
Samayacara (or Daksinacara) Kaulacara (Vamacara) of Sakti-
worship and Spanda philosophy of Kashmir Sabvdvaita put
together here consttute the three fold vision of Tryambak-Siva
Wath these we worship Siva who nourishes our beiag, provides
witality and nectar of hife 57
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Prostrations to Siva, Whose
Body 1s Supreme Light

ara fragata
SIvA SOTRANI

San IR
(First Openmg)

This comprehensive manual of Vasu Gupta of Kashmit on
Savism s a magmificent treatsse op Kashmr Sava philosophy
‘Though like other texts of the six systems of Indian philosophy,
1t too presents the quintessence of 1ts own philosophy 1n an
aphoristic way yet it has s own peculianty that it does not
exhibit any ntellectual play of rationality for the crticism or
tefutation of other schools of thought which are not 1n tune
with 1t It explains the whole Saiva thought 1n such an organis-
ed way that each one of Sutra (aphonsm) takes its senous
reader to the direct experience of the harmony of the whole
‘Therefore, unlike other texts 1t does not start with the formula
of explawnng the sigarficance of ns awn attempt and subject

d in their resp phy The presest work

begins with the direct approach to the consciousness
SFR-ARTHTN Q0

Consciousness 18 the Self

It 1s well known to the students of Indian philosophy that
tiie sudstratum of (he whofe fndlan mind' das deen the reansa
tion of the soul and self ‘Know thyseil*® or ‘This Atman or
Self1s Brahmn®' or the 1 of the total of the
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Up ds of Brahmavidya, Buddsm, Jaimism and other thers-
tic and non thesstic schools of India

Every Acarya has expressed lus experience or thought of
Atman or self 1n the light of lis emphasts on the subthty or
mfinty of the self But Sayva mterpretation of the self 1s very
interesting  According to them conscrousaess 1s of the nature

of ight (Abhfsa or Prak ) 1l and
appearance Existence reveals tsell through sts appearance
This app 15 not sep from Its es<ence s

1he base or seil of the individual and the cosmuc ufe That s
why Sates chant, “O Lord Thou are my Atman of self, or
myself 1s nothing but thou and my intellect 1s Parvats, the
spouse of Sva’ * We can und d this Sutra th h the
analysis of the folloning statement ‘I am Sna’ ‘P may stand
for existence devord of qualities or Nirvihalpata or Nirgugatd
and ‘am’ stands for ats essence the source entrgy of the whole
creation Consclousness ts the self of all the animate or the
So self- 15 the at of $tvahood

Bhagawina Parasurama a great Tantrika, says  “Nothing 1s
higher than self attainment ™*

1n understanding Saiasm 115 sigmficant to pote that this
“Citt or Catanya™ ts not wactine because ‘Cauanyam Citkn-
yarupam'* means that consciousness 1s always full of s three
Saktis 1 e independent will knowledge and actions That 15 the
ultimate form Of suprerre Sia and thatss the substantial exis-
tence or the basis or self of the all &

SHam N

A tod. bond.
q of k 15

The word Jiiana (hnowledge) has been discussed constanily
mall the scriptures of Indian philosophy Some schools of
Todian thinkers hold that knowledge 15 alnays a result of the
acquired 1mages of the obyects through senses and the mental
process  But this sort of knowledge of the samous objects 1s
always at the level of wformation la this way each hnowledge,
dependicg on the proximaty of its objects, Itke books and other
things, being always dependent, therefore, 15 a bondage

Acdrya Sanlara mn his Adhyasabbisya on Brahm Sutra
boldly declares “*All the practical distinctions which are made
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between means of knowledge, objects of knowledge, and all
scriptural texts are based on nescience’® These distinctions
obstruct the comprehenston of ultimate reality Thereisa
tendency to 1dentify the knowtng subject with his body, the
senses, and 50 on when we try to grasp the operation of means
of knowledge Without the employ of senses, perception
and the other means of knowledge cannot operate This results
1n the erroneous oation that the body, the senses etc are identt
cal with or belong to the self of the knowing person

So the human cognitive activity has for 1ts presupposition
the superimposition descibed below ‘to know consciovsness
as and as
1s binding 7

Actually, the Sutrkara (avthor) after having descnbed the
“Atman’ the self, the being, the consciousness as transcendent
and free, immediately comes to the root cause of non freedom,
conditioning or bondage So he deseribes this bond as a condis
tion created an the self by another entity called Maya This
eatity or Maya through tts mass productivity creates fragmen~
tation  In the state of fragmentation, only fragmented know-
ledge appears before the This fi of
the psyche 1s the resolt of the three pronged condiiomng of the
soul by three Malas called May1 mala, karma mala and Anava
mala

Mys mala conditions the Purusa (the man) through its
umversal phenonienon that is the contact of the man with the
worldly objects® Karma mala appears when the man begins to
respond or act and react to the cause of the world of Maiya®
Anava mala 1s produced when the Anu or the man ot Jiva takes
it far granted that ke s oot Swva buthe 1s a small man of
Maya The second Sutra describes the bond of knowledge as
the resultant of Anava mala, the self impased 1gnorance, born
out of one s own will'® He becomes dependent on ignorance
and therefore does not recollect his basic independence coming
from Siva, the Supreme

Qb FAT AN M 0

Yoni (Maya) produces a group (of fine Kaficukas) and
Kala separates the Purusa physically
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Yoni s the source from which a group of five sheaths of
Purusa ongmnate 1 ¢ Kala, Vudy 3, Raga, Kv'a and Niyau  This
ss named Maya Varga or Yont Varga So the vomuis Maya
which leads the man to division deality and Mluston The root of
the wotd “yoni"1s ‘yu’ which means to nitx and shuffle the matter
and then to create distincions  Ard the word Maya also gives
the sense of the root ‘Ma’, to measure {the immeasurable) the
cause of 1gnorance as well as that of non ignorance too Maya
dresses the Porusa with these five Kaficukas (wrappings) and
raakes him completely tenorant

The first effect of Maya as Rali, through its power of
disecting, guves a physical form to consciousness and restricts
s infinite power of action to a httle or imited action ™ As
Kala restricts and hmits the ifinte actton (omnrpotence), the
remaiming four vargas narely, widya, raca  hala aed npyau
restniet and himit the ommiscience, completeness, eternality, and
unnersality respectively '*

The wnter of Vartiha on Sna Sutras \aradaray defines the
word hala 1n a more concrete way—Kala 15 a saku of Maya
through which the self or Atman attams a particular grasp
form (body) and 1s contracted and restricted to do only a few
Imted actions** In Spanda Sastra of Kashmir Sarasm the
whole reality 1s classified into thirty six Tativas or categories
The first five tattvas belong to the pure and transcendental or
metaphysical reahity or eustence The sixth 1attva s mayd, the
most matenal power which, through its maya mala, creates the
bond of physical knowledge and the unliumted jiiana Saku of
purusa 1s contracted and then the unlimted zctien epergy of
the ran 15 restnicted through the harma mala of hali sakt
Thus unhmited, varestricted, free and ndependent will, know-
ledge and action are enslaved by the three bonds of anazamala,
mayinala and Lirmamala respectinely and the man s made
pady, the ammal or jia Anavamala generates a sease of
mcompleteness, and constrains the free nature of conscrousness
by contracting the will power ¥ Mavamala results 1n fragmen-
tation of unlimited cogmitne powers of consciousness by con-
tacting 1t with the sense organs and psyche ® Karmamala
restricts the ommipotence of consciousness by contacting 1t with
be karma-Indnyas (motory senses) and pranas **
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SrATfreETA AHET ¥ 0

‘The metrix of the letters and verbal order 1s the su bstratum
of knowledge

The whole knowledge of the world and its objects 13 based
on the use of words which are made of letters These letters are
called Matrkas as they constitute words and through words we
cacry on all our actvities of mind as well as the geperal worldly
life

According to the scholars of the school of Sansknt grammar

the four steps or states of the speech ispire us as Kamadhenu
vak 7 The first state 1s Para in which the speech goes into
silence and 1t 1s pure awareness without any activity The
sccond stage 18 called Padyanti, where this awareness unfolds its
first world of scene In the third stage, speech changes into
ratthing 1n the chest and 1s named as Madhyama In the fourth
stage 1t comes to throat and from there to mouth and with the
help of effort and the stress at places of particular speech
organs, 1t mamfests 1tself in the form of sp.cific sound called
Matrkas 1 ¢ letters or syllables {vowcls and copsonants) The
whole discourse of human knowledge or expenience 1s construe-
ted with these letters  Because of the light of this Jamp of the
language or speech the whole civilisation 1s illumimated with
the help of this power of speech or Vak Sakts and the man
1s able to produce and preserve the wealth of knowledge This
knowledge always makes an attempt to know the unknown and
measure the immeasurable and therefore, the ffiy letter sounds
of Sansknt vowels and consonants are called Matgkas, mothers,
the yon: the source of knowledge But they belong to Miya
These are a bondage for a $iva Yogi  We can judge the condi-
tion like the dependence of human mind on Jangnage withour
which human growth 1s impossible Each word 1s closely relat-
ed 10 1ts meaming, so the whole extraneous diverse knowledge
has its basis in Mayi, and therefore 1s a bond

FEN AT nyn
Entelechic impulsion 1s Bhairava

Now to shut this tnangular bond of Maya or the world of
thought process one needs an expenence of intense zeal to
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become one with one’s own Siva  Udyama 15 a throbbng self-
oriented, untfied expenence whick 1> Just hike a melung pot 1
which all the impunties of psyche are burat and the totahty 1s
expenenced  The woter of Yartika on $na Sutrs, S Varada
13)a explains Udayama 1n the same way and adds that 1t 15 2
state of Purnabamta (a thorough expenence of one’s yminersal
self or egoety)'®

So the man, whose all energies are onented or mtroverted
to tke supreme Sna 1s a Bhaina, one with Sivakood The
mndrndual fatters of the term Bhauva represent Bharara (from
Bh) (Ramana from Ra) and Vamapa (from va) which means
fulflment. bliss and creatwity respectnelv?” In Tantra and
Agama the word Bhairava has a unique place It 1s a form of
Rudra-Siva, burming hhe thousands of suns destroying 2ll the
eutrancous worlds of Maya at the end of the whole creation
and 1s eul d as ‘Kalpanta’ Dab h* He has prerciog
and bright teeth and a vast body of umiverse *®

In Sr1 Lalita Sahssranama Stotra, Sakt, the Goddess Lahta
1s descnbed as worshipped by Martanda Bhawrava, the sun
Bhairava *' At the expesuental laavel the concept of Bharrava
has exerythiog to do with the unhemted burmng, hght and heat
which swallows the whole world of impunties and disumties—
——2a centnipetal tendency of the psyche which decomposes all
the centnfugal tendsnces of the thought and mind

wfrmasdam famdgrn e n

Multip'e forms of Saltt when retracted cause dissolution of
Unnerse

Thus Sutra, tod, explains the Bharava expenence, which can
be interpreted 1n two wavs according to the first, when Bhairava
wields his Sakti Cakra or disc-weapon of fire, the wonersal
1gnorance or the external marifestations of creaton are burct
to ashes 35 1n case of Tnpuradaba (burning of the three cities
of a demon by $1va), and Kamadahana (burning of god Cupid)
with the fire of Lord Siva’s third eve According (o the s2cond,
the word Sandhina has too many me2mings one1s “to wield”
and the other 1s “to conjon or to tmify® 2nd Cakra also means
wespon and a group of Saktis Wken muluple Sakus working
12 the world are umfisd with one super Bharrava-expenznce, the
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extraneous disumity of the world, mind, speech and vitality
disappears

FEaAgIRane guikimaas e n

One can experience “Turya® (the Supreme consciousntss
state} desprte the distinction between the three states, name-
1y waking, dreaming and deep sleep "

This S0tra can be irterpreted 1n two ways According to the
first, 10 order to expersence the Turiya (supreme state of cons-
ciousness) the seeker must penetrate beyond the series of three
states, namely, waking dreaming and deep sleep According to
the second the experience of Turiya 1s possible for a Siddha
(the arrived one) 1a any of the three states despite the distinc
tion between the states of wakiag, dreaming and deep sleep

These interpretations are based on the two dufferent senses
of the term Bheda In the Trka Darsana the sccond inters
pretation 1s accepted in preference to the first The three states
of consciousness represent the iriune imbalance of triangular
mayi But once, with the aid or grace of Bhairava this cham 1s
broken, the divine flash of consciousness 1s possible to attain
But even 1if these three states remain in touch with Turlya, the
fourth may transform these three

AR AW N 5 1

Knowledge (of objects of <ense perception) 1s the waking

state

All the sensory perceptions come under the range of wakiog
state So this kind of knowledge based on the aid of extrancous
activity of senses and their contact with their objects 1s defined
as waking 12 Agma Sastra ¥ So Jagrat (waking state) is the
total peripheral area of human expernience Knowledge acquired
1t this state s used for all those practical purposes which are
essential for our survival  Here consciousness operates as an
agent or the doer (karty bhava)

e fawear nen
Conjunng 1mages devoid of objects 1s the deeam state

Svapna or dream 1s a state which 1s closer to Siva or self
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‘The contact of the senses with objects 1s removed and the self-
consclousness 15 playing with 1ts own fanciful imagination The
consciousness of the dream state 1s named as Pravivikta bhul”
which means the enjoyer in seclusion who enjoys his own world
of Samkalpas of mental actnity ** In this state consciousness
more of a spectator than a doer Hus doershipis over His
drasta bhava or seeing ts predominant Because of the vikalpa
vttt the mind conjures up 1ts tmages by words and fancy which
are devoid of objectivity =

The Sanites are of the view that thongh the dream 1mages
do not have any external referents they are exclusnely mental
obpcts of an extraordinary nature ® However according to
Sanlara these mental objects are parasitical on the waking
state of conscrousness through the sense organs hasve become
mactise 1n the dream state

HEAF T S qo it

Veiled lacking discr 1s the state of
deep sleep

Susupts 1s the third state 1n which consciousness is 1n contact
with maya and avidya But no modification or mental content
(discrimination) 1s involsed  Only the two entities are 1n touch
with each other and the veiled consciousness 15 completely tnert
and wmactine, Consciousness 15 silent but gazing at 1igrorance,
and 1s embraced by ignorance and the two cacnot disciminate
¢ach other Therefore, the word Susupt: can be denved from
“Su’ (fobhana or soothung) supti (sleep) So 1t 1s a soothing un-
disturbed dreamless sleep which seems to be very close to non-
existence or void 7 Where self 1s not distingished or discnim:
nated 1t 15 aviveka, but when thatis identified with ignorance, 1t
1smaya So these two components, indiscrimination and denufi
cation, constitute susupt. Susupts 1s diffcrent from the dream
state Ths aspect 1s ble from the 1 analyns
of ‘svap-siap (susvapa) and susupti  According to Suresvara,
the absence of vritis (modifications) charactenises susupt: ** But
Sankara seems to be more close to the Sawvites or Saktas as he
does pot emphasise on the absence of vrtus, but on the comp-
lete but temporary withdrawal of copsciousness from producing
any effects or modifications ** This wiew 1s quite close to the
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position of the Saktas reparding susuptt who hold that
complete inward contraction of consciousness by the jivais
susupt ¥

frquatTm @ 0 qq

Viresa, one who arnves at Sivahood can spontancously enjoy
all the three states

In Agama Sastra, Vira 1s a person who inspite of all the
nisks bas chosen to tread on the path of self culmunation Hes
courageous to aspire for the expenence of Sivahood Ta s a
word for Svami or Guru So the master of Viras, the enlighten-
ed one 1s Vire$a According to Kshemaraja, Vire$a 1s one who
1s the master of Iis senses as he has full control over them
He 15 the only competent person to enjoy the three states of
consciousness with one look of pure superconsciousness, that
1s Turiya, the fourth where the whole imbalance of trinuty 1s set
nto balance and harmony According to Saivites there are three
categories or levels of aspirants The amimal, the human the
divie The human Jevel 1s a Vira fevel and the divine s a
vireda level  According to Saktas Turiya s a state which mani-
fests the nada of awareness of cit 3

fagma dnafast n g0

‘The novelty of the each phase of ascension to Sivahood is
enveloped 1n wonder

Kashmir Saivism 15 basically a philosophy of Ananda or
beatitude In the Upamsadas, 1t has been already expounded
that Brahman 1s nothing but pure bliss * Raso vai sab® Each
man 18 aspmiag for Rasa 1o his life ** But the essence of ‘rasa’
or ananda 1s camatkira, the expenence of wonderful at every
step His each moment 1s saturated with a sense of wonderful
ecstatic feeling of unton with the lord

InIndian aesthetics, the Ife of any art (kall) 1s rasa or
beatitude These rasas arcmine Out of these rasas Adbhuta-
rasa has emerged out of the sease of novelty and exciting
wonderfulness So this adbhuta rasa pervades all the other eight
rasas on account of being camatkara or fash of wonder 3*
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The will of such a yogu (asprrant) 1s Uma-—The Prumordial
g

A genwne cunosity or enguiry once awakened will brng the
ultymate expenience to the seeker But the seeler must concen-
trate on the qusstion wih a single mindedness without any
wavening There should be no abberations ou the part of cne’s
engqury The will of a 031 should be a will bke that of Uma—
the woald be spouse of Siva. Uma was 2 name gnen to Panvatt
while she, 8s a young guel, performed such austenties or tapas
which gave 2 shock of wonder to her parents and other gods,
too Dunng her tapas the burning heat of five fires around her,
the extreme cold of Himalayan soow, and the other big tmped:-
m-nts created by her mother and other gods failed to allure or
waver her from her Iove for Sna This wall to attmn Parmasna,
was not separate from Sna Esvantually 1t merges ito Siva and
Siva emanates from 1t

Some scholars give the etymology of the word ‘human’as
“kumn mahamavabhumin maravats* which means the word ‘ku”
stands for earthly destres or the downward flow of energy
through enjoyment or bhoga The destroyer of this state of
energy 15 human, the sublime or immaculate sall

T IO ¥
The visible unnerse (is) fus body

The yogt, viresa, has his wall as a unnersal will the whole
cosmos 1s his physical body The soul of the person whose will
becomes the unrsersal will becomes the <oul of all the jiva apd
ajiva (animate and inaemmate), 1s certainlv 2 man having his
rmcrocosmic body transformed mto ma rocosmic body His
body and smnd berome ooe ard nnversabsed

The body of man has very important plsce n tke philoso-
phy of Saivas Itis the termple of paramasiva where He man;-
fests Himself 1ato multiple plurality

T2 g goamaEmT v gL
When mind merges into the Heart, the visible world goss
motionless, mute
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The whole visible world around the viewer or dragtassa
creation of his own mentalisation Otherwise totality of the
world around us 10 1tself 1s Siva or existence alone Al the
main Vedanta theories of Yogavasistha, Mandukyakarika etc
support the view that visible 1s nothing but the vision of the
viewer or percewver So 1t 15 one with the mind

The other very important word 1s Citta, which 15 an amal
gam of consciousness plus non copsciousness  Itis the granthi
(knot) of cit and acit and 15 the sced of maya Natural-
1y, when the mind s silenced by its touch with the pure cons-
crousness the visible world alongwithits creator citta 15 trans-
formed into pure consciousness That is the great intmtive
expenience Grammatically, the word cit means puse inteile-
gence, p Ife but by a pdst
participle ‘kta’ wath 1t, the word cit becomes citta which means
consclousness conditioned by the concept of time and space
Now this conditioned soul1s liberated only when 1t has an un-
condiioned contact with the pure consciousness or it merges
sato that That conscrouspess 1s termed as Hrdaya, though,
commonly 1t 1s Anown as heart the miad, the apahata’ centre
with its bent 1 the nght part of the chest But m Upamsads
and philosopbies this world 15 used for ‘atma’, the self or cons
ciousness. The root word ‘hr* means kidpapping abduction or
forcible carrying away of the 1llusiop Sankara commenting on
Chandogya Upanssad (8 3) clanfies that dtma and hrdaya are
one Though in everyday use, we may say that self or atma
resides in the heart But from the etymological angle hrdaya 1s
Just 8tm3 ¥

So as a concluding remark, we can say that the roots of the
subjectivity of the visible world, or illusion lie 1n the mentahsa-
tion When the mind epergy 15 converted 1nto cONsCIOUSDEss-
encrgy, the world of illusion s annihilated and it rests meffec-
tivesnats voud In that state mon existence and vord can be
experienced too

QZAEE HAATL TR 19§ 1

By meditating on Supreme (Para Siva) one transcends onc's
animality

There are 36 tattvas (fundamental entinies) in pratyabhyda
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philosophy *** In Sakta philosophy fattva 1s that which ex
pands 1ato multifarions forms  These tattvas include 25 tattvas
of Samkhya and 11 more tattvas are added to this number
These tattvas are classified as Suddha (pure) and Asuddha
(1mpure) tattvas Siva, Sakti Sadasiva Iswara Suddhavidya are
the five pure tattvas Siva 1s the supreme {uddha (pure),
<andban meass to apply ones all forces of intellect mnd
speech and action to discover the supreme  Eventually frmtful
discovery will brning divine Sivahood 1n bim and he will be freed
from all the sensuous bonds—the bondage of ammal passion

feas stErEg e

Vitarka (I am Siva who 1s the all prevasive soul of this
universe) constitutes hes self realisation

Althoush the word tarka has several meanings like hypo-
thesis guess argnment reasomng 1nference etc yet here the
word vitarka has been vsed 1n a verv different sense In Yoga
of Patanjali vitarka bas been used for vices wrong actions or
gross elements like etc  But here 1t means self knowledge and
self realisation An enquiry or search for truth with zeal trans
formed nto Siva consciousn=ss s vitarha

It1s a state of communication or living where the super-
ficial reasoning has left the understanding  Argument 1s peces-
sary only when there1s even a little doubt But in a state of
doubtless rea'isation where the whole knowledge flows sponta-
neously reasonming 1s superfluous and useless * When the reality
or truth 1s so closed to the yog the things or meaning are
understood or expressed without any use of speech or gesture
or when each word or gesture of vogi manifests only truth, self
or wisdom the tarka will have to disappear

AT qRITTGET 1 =1

As the s+If b>com=s on¢ with all the lokas, bliss of samadh

1s a blessing for all

After s=If reall [t dhi the bekaviour of
a yogi towards the world or people around him 1s the behaviour
of a person who loves all and distributes his joy and bhss
amongst people within fus aircle of 1afluence  His actions be
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come a source of spontaneity and he 1s a master of his vniver-
salised will, knowledge and actions

wfyFarat gddaia ugen

Through the mastery and wiclding of Iis will power, the
yogi can body forth all forms

In the context of vibhun yoga® of Patanjah and $nmad
Bhagwadgita a yogi may have <iddhis and powers, butin the
present context of Savism such powers will make a yog: just a
magician or an occuliist Self realisation has nothing to do with
the exercise of these powers  But the way 1n which his self has
become one with all he can mamfest his selfin any form for
the sake of other s welfare or for his own spontancous bliss

ARG YAt fava@agt ne u

At his will he can nourish or bung thers up the ammate
and the destroy therr ail and can perceive
the univetse tn a glance

or
He can preserve all forms destroy them and re create them

The first meaning of this Sutra s stoctly according to the
Vartika of Varadaraja In the second meaning we feel that a
Sivayog has attained lus freedom which was lost in animal state
But 1n S1va state he 1s free to choose or not to cheose Ethical
scriptures or manuals donot govern him  Ethics 1s that what he
exercises Because hus conditiomng has withered away Time
and space are his agents

The next Sutra too explans his attamment of Swva hood
Beyond which nothing remains to be attamable That 1s com-
plete saturation point

wglueitam sagmafafg n a0

With the dawning of absolute pure knowledge, one becomes
Cakrefa

Out of the 36 tattvas of Trika philosophy $uddhavidyd or
saduidya 15 the fifth oae mn descending order, that ts Siva Sakts,
Sadafiva, liwara and §uddhavidyd  With the unmion of Siva-
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Sakty, Sadasiva tattva is the first outcome in which “abanta® or

‘I ness “idanta’ tf Subject
governs object conscrousness in the first state In the mext
wara tattsa  energised or object

ness prevails upon the cooscious energy, the subjpect In
Iswara bhava, there s a pull for extraneous worldly mamfesta-
tion (unmesa), the opening of the eyes to see this Samkalpa
or this desire for creation concretised or  substantiated In
Sadaswva state, there 1s a strong hold  of antelechic 1mpulsion
(numesa, the closing of eyes)¥

But 1o suddhasdya subject (1) and object both are synch-
ropised 1a such 2 harmonious way that there 1s a complete
balance and anapda of samarasata So this 1s a state of Cakresa
whe-e subject counsciousness 1s the master of energised con-
sctousness or Sakti-cakra 3

Calra 1s a mendala or one's circle around oneself in which
on¢ lives 1 harmonv with hus world

HEEEWATATREEAITAT 11 R 1

Instsoct with Para-Saku the fount lake of all, He experiences
the vinlity of his mantra

Any mantra which has been accepted by am aspirant for
‘papa’ or chanting, 1s 10 a postion to gue the wonderful destred
results only whea the sadhaka (aspirant) has reached 1ts all the
sixteen meanings  And the most secret or ulumate meanmg of
any mantra1s supreme sakti That sakt: 1s named here as
‘Mahabrada® the fount lake of alt the mantras Hrada ss a
small water pool which represents a conditioned mrnd full of to
many fi noises d by his . Mauntra,
too, represents a formulated or a closed psyche locked with
Avidya To reach Mahirada’, the primordial flow of Nada-
Tidnasdiu s Tne only way 1o udlodk the powers of mantra or
one's psyche So Mahahrad;\ 152 karana sarovar’ xhc source
lake of pr diaf waters which symbeol,
energy full of hfe and sound 3%
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The Second Opening (Section-1I)

This manual of Sawa philosophy 1s classified into three
chapters named Unmesas the three pronged effort to explam
Sambhu form with Sambhavopaya, Sakti with Saktopaya, Anu
(jiva) with anvopaya The uitimate approach of this manval 1s
1o give us a triangular look of the Reality but with a single eye

Unmesa 1s 2 word for a very delicate and gentle opening of
an eye that 15 Just like the opening or blossoming of a Iotus In
Sarvism, the openung of the third eye Siva 1s most significant
It1s not mere 1) par 11 or wisdom
Savites call it Pratibhd It means the vimaréa faktt of Swva
which radrates ever 1n feont of the Lord Siva, the self of the
whole It hasts tetangular dimension of fire, sun and moon

However, 1its first opening or mapifestation starts with a
clear and ntimate ghimpse or view of Sambhu The second
opening relates to an mtimate view of Sakti and the third gives
a clear view of the jiva or anu, the atom Sambhu 1s Padupat:
or Siva the first entity 1o Sawism, Paa 1s his Maya Sakuor
Kamadhenu, the second entity, Padu 1s the amimals, yivas, the
calves the third entity So this philosophy 1s called a Trka
also To have a glunpse of the whole totality with this single
and flawless eye 1s the philosophy of $tva

e nqu

Mantra 1s the form of mind

There1s another set of the three words used frequently
1n Sawva texts1¢ Citi Citta and Cetya  According to the ancy
cot grammarans, the root word 1s ‘citt’ 1n the sense of san)fid-
na’ which means awateness or conscious encrgy That conset
ous energy, conditioned by its own movements, desires and
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knowledge 1s Citta the miad  Cetya 1s an object of conscious-
ness In Tantra, the mind, being the middle enuty represents
bath the pure conscrousness as well as the obgect consciousness
So by nature, this mund 1s physico spintual

Mantra 1s a systematic collection of some words and sounds
which are produced at both the psycho-somatic levels Speech
and sound are the most mtimate mamfestattons of our mnner
word So naturally, the Mantra sounds are the power pornts of
one’s psyche and when rehearsed, they protect us from all the
nauspicious elements and evils But 1o the reverse or nverted
order, when the words or sounds are silent duning meditation,
the Citta (mind) atsslf becomes Mantra The sound form s
converted mto psychre force and onz can attain destred results

T S NI N
The impulsion for Siddh 15 the true Sadnaka

On the part of spintuality constant awakenming 1s a pre-
requisite to achieve one’s ends  Patanjali also recommends this
constant effort to attain Samadhi w Yoga The ‘abhydsa’ 1s the
cﬂ'oxt for being ﬁrmly established 1n that stage in which the

plete p 1 of an asp 1s realised

framadEaTTaRgEA N 3 i

The secret of Mantra hes in the body of knowledge

The order of the words in this Sutra may be changed into
Satta, Vidya, Sarfra  Sattd 1s pnmordial eustence which radia-
tes through knowledge and knowledge radiates through words
{body form) Any Mantra 1s deeply linked and equipped with
this tnaggular reality and unity When one ts aware of this
umty, the Mantra unfolds its secret meanmg™.

o faafrrmanstafine frawam: uv

Muad grows and develops 1o the womb of Mahimiya, and
has an imperfect and rudimentary knowledge as 1o dreams

Garbha (womb) of Maya 15 a network, so designed and per-
fect 1n 1ts mechamism, which projects the simple consciousness
through its myrad nstruwments as muluple and wonderful phe-

s lified begins to feel and
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create hife, birth, death, age, caste, creed, pleasure pan etc The
pure ‘samvit’™® 1s subjective to delimted knowing and 1s forced
to behave as an agent of Maya Sakti to create a world of
dreams the fanciful offshoot of impetfect knowledge

frammen swifad G foa@eatn g n

When perfect spontaacous knowledge arises one achieves all
embracing sky like Sivabood

Through the organic and inorganic 1nstruments and exploits
of Maya plane of 1s distract-
ed completely Consciousness 1s made to act like a PaSu, the
animal full of fear, passion and other instincts But with the

of self und, d the arises up to
sky level like a burming flame which naturally tends to shoot
upwards to the sky It cannot remain on the mere earthly level
of consciousness That 15 what ‘Khecar' means ‘Kha'is
akasha, the symbol of all p , d, detached
voud, a of {Cidakasa) “Cara’
15 to move to walk into the state or expenence of that all-
embracing bliss of Sivahood In Tantra and Hatha yoga, the
word Khecari is conjoined with the better known word mudra,
which again means ‘Mudam rat or 13" which brings ananda
or delight

qEE™@ N
Guru s the ‘open Sesam’ (for Mahisiddhi)

1n Tantra Sastra the Gurus have been classified nto four
categonies iz Srt Guru  Param Gurv  Parmesth! Guru and
and Sad Guru However, Trika Sastra makes a mention of the
first three Gurus  Both the systems sincerely believe that as the
psyche of an aspirant (sadhaka) grows and advances on the
spiritual path he should move from one Guru to the higher
Guru or plane of consciousness ke a bee from one flower to
another flower * But there should not be any kind of farthless-
ness or ¢go problem on the part of the sceker Lack of faith 1n
the Guru can prove very dangerous

Is Mantrasastra, the importance of Guru1s unquestronable
He s an authority which cannot be bypassed by any sceher
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Hes an authonty because of his mohiveless compassion and
fove for the dsmiple  So even a hittle lack of fanhm nm, can
destroy the success of the seeker in Maatra sidhand Maatras
donot fructfy without getting imtiated by the Guru Sormn
Mantra sidhinz, Guru 1s the only means on the way to accom-
lish While expl his own Sr. TV.
Kapalisastniar states the force of Mantra 1s lidden in the Gurm
who 15 accomphished 1n Mantra and when Mantra 1s sown 1n
the disciple doing japa, grows and bears fruut **
Etymologically, the word Guru 1s derved from the root
‘Gr’ of 'gras, to saturate 1o advise, 1o swallow Al ine
meaniags indicate one or the other aspect of Gurustip The
gracze of Guru 1s His Sakti So s Tantra, Spa and Sakt both
appear as Guru to help a sidhaka (secker) dunng his sidhand.
In the body, 1he place of Guru or Mabwna with His Hilm
Saktiis Ajfia-Calra, the central pornt of torehesd between the
tno eyes The culminatian of devoton for Guru is that the
disciple 1s swallowed up in the grace of Gurn and bas no
separate eustence So Guru 1s the divine form of deity on the
earth, 1 the body, 1n the uanersse which make us aware of
oursehes,

mgHIEREaa. ne
One apprehends the entiee wheel (gamut) of the Mother.

Matfha 15 3 word for mother and 1o Agamatantea ‘ViL or
speech energy 1s mithd which measures this soul expression of
one's vital and poychuc hfe * The hnowledge, the fechng, or
the other conscious modes of human hfe are made intelh-
gible wath the belp of Sabda-Miirha The wgredients of this
word m3trka have pervaded all the four or five cakras of each
one of us.

The Pard-VAk (speech energy) lies dormant covenng
muladbire, the root cemtre and svidhwthina, the spleen
centre  Pasyantt” energy 1s a state of making, where the
Maniplra or pavel centre 1s actvated  Madhym3-V3k or
speech energy turns into sound and holds the Andbataor
Heart centre. From the heant-centre to the throat centre
(v1sudhi cakra) 1t changes 1nto articulate vowels and consonants
the term given 10 1t 1> varkhari, which means the clear and final
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mamfest form of speech ' The range of the each sound or word
1s from the root centre to throat centre The consonants from
‘Ka' to *Ma®, twenty five 1n number, represent the twenty five
tattvas ot entities discussed 1a the Samkhya The four sem conso
nants ya fa, va la represent the four detties of a, fire, water
and earth Sa, sa, sa, ha and ksa sounds are the symbols of five
mamfestations or faces of the Sivatativa namely Ifana,
Tatpurusa Sadyojata, Vamadeva and Aghora

The sixteen vowels called matgkds or metnx tepresent the
sixteen diguts or kalas or ime Jn this way, through the grace
of Guru the knowledge of the vast wheel or the cosrme egg of
matrkas and the whole procedural life of the unsverse 1s made
easily available to a Siva yogi through a Mantra, a2 gamut of
some selected sounds, smitable to aspirant’s psyche So Vak or
speech 1s the Mat{ yont or mahayom from which the mantras
or the micro yonis are duced And the und d of
the micro Iife must lead to the realisation of macro-hfe

In the fourth patala of Prapficasara, Tantra, the ongin of
the whole cosmic hfe 1s descnbed from the letters of Vik
{specch) Here a small detail of the sofar famuly system 1s given
All the sixteen letters fram ‘a’ to ‘ah’ tepresent sun and, there-
fore called svaras (who shine of their own light)

Kavarga or ka group of five consonants represent margala
or mars Cavarga veous or Sukra tavarga to Budba or mercury
Pavarga 1o Sam or satorn, Yavarga to Candra or moon So this
vak energy 1s spread over the whole cosmos Its each letter 1s
the manifest form of some or the other cosmic forece In this
way, one can utilise these cosmue forces through Mantras, a

arr of letters In § dhans, this has
been proclaimed by Siva that all Mantras are constituted of
letters and letters embody the divine cnergy 4

mRgh nsuy

The body of such a sadhaka who has assimated the
Mantra 1s oblation {the fire of Ius consciouness)

In Mantrasadhana an imbated person has 1o perform some
ntwals After the completion afa set number of rtuals or
rehearsing of Maatra, one has to offer some food made of ghee
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and sugar etc 1n the fire, the mouth of the major Daity And
repetitious tehearing of the Mantra must accompany the sacr-
ficial act But when this sIdhan3 s taken at the level of one’s
internal consciousness, the physical act 1s no more needed When
the flame of burns without fuel, the
darkness of nescience 1s destroyed ¢ In that state of awareness
body 15 the only thing to be offered as an oblation to that fire
Here, 1t requires to be noted that the schools of Sawvas, Saktas
and Vaisnaras do not sefute or reject the ntuals of Vedic sacn-
fice They accept the total mtual but make 1t more alne o the
context of consctousness and, ke Upamsadas, give a spintual
meaaing to the Vedic symbalogy They consider the symbology
of sacnficial fire as the most appropriate scienuific and spintual
one

TRTAF U EN
Kunowledge 15 his food

Anna or food has two functions One 1s that 1t 1s eaten,
snallowed and asuimlated by the ester The other s thatst
gues pleasure to the eater In the present context, knowledge
can be divided 1nto two parts, One s physical and the other is
spintual The first 1s eaten up or consumed, while the other one
15 experien ced, enjoyed and also served to the people who are
1avited or present at the grand feast of spintual shanog

FramgRageIEaTT=EAT 0 go U
When pure knowledge 1s dissipated he (abhogl) becomes
subject to the world of dreams or thoughts

Having expeniencad the realm of Suddhawidya or true
Anowledge of non-duahty, 1f a yogi comes again to the world
of duality and thoughts he can scek or understand the world
of maya or asuddhavidya (impure fnowledge)

Perhaps this very Sutra indicates the relevance of both the
¥1dya and avidy3 ma terms of Isopanisad ¥ The one, who has
the grasp of both the ends simultaneously ts capable of grasp-
1og the reahty In this Tnka philosophy, reality 1s a singular
totality which 1s manifested 1n there folds1e Pasupati, Pasa

and Pasu But, they make one single umt They are not separate
entities
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The third Unmesa (Third Section)

Now having explained the two types or aspects of Reality
or Truth 1s1s essential to have an understanding of the third
aspect, named Pasu or the Anu Jiva That 1s another dimension
of the ultimatc Realty In the descending order of the number
of tattvas from Paramadiva to Sakti Sadaswa iswara, Suddha
vidya 1s the fifth Mava or Mahamaya is the sixth from which
phenomenal world of Maya starts Through the imposition of
the various degrees of 1gnorance consciousness, atits own will
feels sself delimited The sense of freedom to know and to act
1s gone and 1t Jooks as Siva consciousness is arrested in the
trap of Maya and behaves like an animal (Pasu), dependent on
Maya Owing to the complexity of little kaowing and litle
acting, there 1s an all over feeling of contraction and triviality,
deep rootedness 1a the psyche of the self consciousness

st fa|g nq
Consciousness (caught up 1a the web of Maya) 1s mind

The author who began with the thesis * Consciousness is
self”’, now proclaims that the psyche s the self Because of the
conditioning of the psyche, the sclf has created for uself the
concepts such as time and space and has started moving 1n
self imposed concepts incessantly Here, the word “dtma’ may
be denved from its root ‘at’ to move in incessantly These
movements of the mind are vitus  They are always muted and
keep on travelling within the atmosphere of their own fanta-
sies So Varadarija’s comment 15 appropriate that indeter-
minable pare consciousness 1s determinated or determined as
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amoving particle when assomated with the adjurets bie con
traction and traality 9 Fre tattas born out of Maya woth
around the consciousness as five <beaths and make 1ta mind
moving through five semses In Yajurseda 1nahymn Sna
Samkalpa, the mind bas been desenbed as a fast travelling
1ght of the Iights procreant of all the trme and space Yajoa
the lokas (worlds) the knowledge

JIE T NN

Rnowledge 1s bondage
(This Sutra has been repeated from the Unmesa 1 2}

The self constousness workiog under the mfluences of Maya
1s Citta Tts functioning 1s to mentaiise the knownledge objpctnve
and then to classify the things 1n groups and categones This
sort of a distorted apd mentalised knowledge dependent on
extraneous objects 1s a self created bond The source of this
Xnownledge 15 the second sheath of Maya calted asuddha vidys.

SATEIA eI TAIR AT N

Tadis nimination of the discrmunate tattvas bke (kala widyd
raga, kala and nnyatl 15 Maya

Under the influence of ignorance one canoot distngmsh
falsehood from tsuth and appearance from the reality One
takes for and for
a-ss So the 1gnorance of the vaned garbs of consciousness 1s
Mayd It s possible to become a Sivayog: only when one grasps
the inherent ephemerahty of the vanous dimensions of Maya by
whick dnerse distinctions are created

TR EGR FAEN XN

Al the constituent elements (hala etc ) of Maya should be
redured to their onginal sced from n the gross or subtle
bodies of an aspirant

To throw away the impore influences of Maya the aspirant
must follow the path of negation, to wiad up ali the tatvas of
Maya into their onginal seed form 1his method 1s named as
Sawhira vidh: of meditation
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According to a view 1n Indian philosophy each 1ndividual
soul has its two bodics to function at the physical and at the
psychic level During meditation  the aspieant should meditate
on the merger of all the gross elements (bhutas) of earth water
fire atr ether into s gross body and all the subtle elements
1n the subtle body And when heis capable of wrappiag up
the whole paraphernahia of Maya he should offer 1t into the
fire of consciousness

ATNALR AT YR FAATAA N L 1

One should clean and stll the nervous system by prana
concentration of pranayama One should subdue the gross
clements and retract and isolate one-sell from them

In this Unmesa the author s describing the methods for
g p from to Sivah
The micro § va or } va shall have to adopt some techmques of
Yoga devotion action and knowledge
For bhaving a permanent experience of Sivahood  self
15 best q For sell an
aspirant shall have to follow some techniques of pranayama
to develop an unadulterated nervous system to conceive the
new consciousness Upamsadas of Yoga give a good detaif of
seventy two thousand nerves nadis or vens the energy flowing
channels 1n the body Ever flowing activity 1s the main chara
ctensuc and the meaning of the root word Nad So outof
the seventy two thousand nadis fourteen nadis are the major
centres of orgamsm In Tantra and out of these fourteen the
three nadss called Ida  Pingald Susumna are the most sigor
ficant ones where the lefust nghuist and centrist forces work
together Bot even there Susumnd the central perve having
Howed all the ch tstics of other nadls s the most
significant Inthe interior of Susumnd 18 Vayrd and n Vajra
too 13 the finest queen nerve named Citnini *°
Prana the fire energy of kunda) o] wuh ns burming heat
purifics filth of the nerves restructured the nervous system and
the under or over system into &
normal and ionocent but a strong one So the word pidl
tamhara connotes the destruction of the old structure addicted
to the cojoyment of induigence of any kind The ftrue practice
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of prandydma eltminates sins 50

Next to nadi $odhara ts the word bhutajaya, the conquest
over the five primordial elemsnts and ability to use them at
will This conquest of the elements produces great psychic
power 1o the seeher He commands the grossest as well as the
subtlest form of matter and attains erght fold perfection called
siddlis In Rajryoga of Patafijali five forms or aspects of the
clements have been desenbed as the grossest, the generic
essence (ke odour, wetnes, heat touch and sound), tanmatra
or subtle form, the anvaya, the guna-form (sattva raps.

Thisisa h!gher stage myoga Vyasa the gred Erhment er
on Yoga Sutras, explamns the other stage too Pr; b; rh&? piha
or imual stage 1s that when yopi 1s a mere practkufg but 13 s
1mvolved i some or the other mamfestation of thed fne}'* Qight -
It 1s a stage where at power of clair vovance and <lai /
cap come to hun The second stage i1s madhumati m
m which a jogt gams a viston of truth or Divine Reality
In this stage of intution the coascrousness 1s strictly truth-
bearing So 1t 1s named Rtambhara (truth bearing) n which
the koowledge of Truth 1s obtained directly not through
any fegular or ordinary means of knowledge like perception,
inference, word—tesmon etc

The third stage called Prajiia Jyonh marks the complete
mastery of the elements through which a yogi attains conquest
of the five pnmordial elemeats and control over the forces of the
nature In the context of our present Sutra this stage 15 :ndicated

by the words-bhutajaya, bhutatanalya and bhutaprthaktva

To attain this power, dawva scholars recommend a method
of dhirana the confining of the wind within a himited obyct of
conceatration like one’s own thumb of the foot, the navel, the
throat, the upper throat, the forehead etc  And the gods of
arr, fire, earth, water akasa {ether) can be meditated upon these

Spots respectinely.
wtgremiafe ugn

Stddi achieved under the cover of spell or 1goorance 1s but
Imted
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The siddh1 or mastery over any thing 1s always mspired by
some or the other determimation, resoultion will or ammus of the
mind So even the best and the purest siddhis are defected by
even a little involvement or the infatuation of the mind So the
stddhus described (a the previous Sutra are useless or a2 waste
for a Svayog 1f hus journey to Siva Samadhi 1s blocked by the
petty attainments of siddhis

AgEATFARIREER A 0o it

Conquenng this iiiusion or visual fallacy, when all limits are
surpassed, one attamns to sahaga vidya or spontancous
knowledge

The word moha represents mind s dullpess, attachment If
that 1s removed from the mind the mind gets the vast expan
sion of limitless cosmic consciousness  The mind itself becomes
Siva and the true knowledge 1s an attnibute to hum  Wherever,
the mind goes the each object becomes $iva for him His will to
make s mind a samkalapa (determination) of $iva 1s actuate
ed"? That is the spontancous awakenming of a Satvite, where
every move of mind becomes effortiess Stva samadht

snugfEiast nan
For the wakeful, sahaja siddha all elsc are his emnations

In the state of ssiddha vidy3, a yogi attains a harmonious
balance between the two, the I consciousness (Ahantd) object.
consciousness (1danta) But jn the higher stage of Iswara,
Idanta ss dominant, and higher to that is the Saddfiva state,
where the object world 1s d d by the [ and
the whole object world 1s nothing but his own manifestation
This state 15 called P@rnahanta, the cosmic I

AR AN LN
And hus soul, the dancer

The dance of $iva 1s very popular theme which appeals to
the mnd of Indians On the one hand, Siva 15 an established
yog, master of eternal knowledge On the other hand, be 15 an
actor, dancer, musician and the physictan (Vaidyanitha) In
former form, he 15 mactive enjoys stillness (nisknya) In the
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latter form He 1s not only active, but an mncessant throb of the
creation, sweet pulsating of the hearts of all animate, a rhyth-
mic vibration of the waves of ocean, 1rresistible movement of
the sun and moon and the whole 1nanimate world His throbb-
10z the eternal actinaty or bhoga (or camatkara) In this
very form he appears a> a dancing central figure through
whose dance this venegated uanerse 15 ever expanding 1o
circles Yogi enjoys this great dance within awakened his owm
Sivabaod

THSATAT N o 1l
His subtle body, the stage

Astaritma s an ‘atma  (self) conditioned by its own will
and equipp~d with antah harana the nternal orgamsm, the
ego, mind the intellect  The vibrauons born out of the free nall
of thz con clousnsss are sesn on this stage where this free
activaty of the dance of Sivais hald

ggsrenfzafn 9 n
His senses are the spectators

The anthor 1s using a metaphorical expression to explain the
sport of Sna on the plam of micro and macro-conscrousness
I the heart of a yog1, when the dance sport of s 3tmd or
&1va begins on the stag= of subtle body of the lower conscious-
pess, hus five senses are withdrawn from the external objects to
the introvers sports gallery of the heart as spectators

As everything has becorac the part of Siva's sport (atamhla)
and (Sivalila) the purpose of a yogi's senses now remains only,
asspectators of the Siva sport 1o the very core of hus conscions-
ness or on the peripheral world around him Sna, bedecked
‘wnb his glamorous dress, mayd or $aln, appears as Natarij
the Ling of the dancers, the spanda siva, the lnenc throb,
dancing restlessly, insprred wath his own free will

aarsefalg n

Through such discernment, lus Being (spintual essence) s
crystahised and accomplished

Dhl s a name for the tntellegence which bas, through s
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unsullied punty, developed a positive retentive power Becavse
of 1ts immaculate transparence, Siva, with His lumuosity, is
seen there  The essence of Vaidika Gayatn-Maantra too, 1s the
attainment of spotless power of intelhgence impregnated with
the rays of divine hight (Dhi)*®

fag waaaw@ 1 93U
His freedom s perfected (accomplished)

Spontaneous are his knowledge and acuors The last free-
dom of the Padu or Jna s regained To recognise or to regain
$ivahood 1s to weeld a frec will, free knowledge and free action
Total freedom s the ultimate goal of the Savites It 1s some-
thing more than the Moksha of Vedintins and Kaivelya of
Samkhya yogins

A qA qAFTA N ¥ 0

Spontaneous in his knowledge and actions, he 1s spontane-
ots 1 relanon to others

His attaimnment 1s so much and integrated wision of consci-
ousness that he does not discnminate between the high and
the low, good and the bad, 1n his behaviour His vision 1s free
from all conditions, when he sees the whole one with $xva, he
cannot mdulge 1 discrimination

QARG N LN
He must meditate on pnimal Mahaakt

Bya 1s aword for Sakutattva A manual of Sivalakn
Tantra’, Sirada- Tilaka and its commentator Righavabhatta
explains the three basic concepts of Saivigama—the Bindu,
Bja and Nada

All the experts in Agama sastra explain that Biadu repre-
sents Swva, Bija §aktt and Nida, the inherent relation of Stva-
$akts But 1 the use of these terms, one must note the different
states of Siva tattya Saguna Swva 15 energised conscrousness,
$atu, 16e conscious energy, ndda, conscious energy in undiffe-
rentiated vibration But this primoridal nida manifests itself’
nto para Bindu, the $abda Brabmn (conscious cnergy) 1n
undifferentiated consohidation From that supreme Bindu, the
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toree aspects of the creation anse Bindu, Biya and ndda Here,
Biodu 1s dilfzrentrated conscrous energy, Bija, the differentiated
Sakut and Nada or conscious energy, the seed of creation, Nada,
the resultant conscious energy 1n vibration due to the coales-
cence of Bindu and By **

The Sutra explains that even after having attained the
Sivahood, the yogi should continue meditaung on Sakt
Avadhipam 1s alertness or awareness 1n meditation Varadaraja
expiains 1t as “Tmestment or penetration of one’s mnd
again and again™ ** It does not seem to me as the correct
interpretation As 1 the order of tne Sutras, when one’s free-
dom 15 established, the things become totally effortless every~
where ‘Bijavidhanam’ should be a state of merger with Sakty,
1o which Sakti, the primal energy, 1s aspiring for S1va 1ncescant-

ly.
AT G gafmeAta u qg n
The poised, he 1s immersed m the waters of beatitude

When a yogt 15 one with the prumal energy there 15 complete
bliss He drops all the psycho physical efforts and methods of
action devotion and Lnowledge Because each moment of
expenence of ananda has become momentless, tme concepts
and space concepts are gon¢ away with the expenence A
perfect balance 1o Stva sakti bhava 15 established pamed
Samarasya Once this perfect balance or blssis established
even the expertence of duahity becomes dehghtful hiie the divine
water (ambrosia) **

Here one point worth noticing 1s that Saivites® companson
of bliss with waters or Iakes 1s typrcal one In Siva Mahmnh-
Stotra, Puspadanta, too, describes this expenence as a deep dip
mto the waters of divmity ¥ The word ‘hlada® for ecstatic
delight and ‘hrada’ for waters can be mterpreted :n many ways
m the Light of Tantric terminology A Sansknt prose poet,
Banabhatta, a celebrated Saivite and a master of hterary gemus,
1 his famous book, Kadamban describes a wonderful lake
{Achhoda-Sara) 1n six pages and then gives a detailed descnp-
tion of Sivahingam made of crystal (quartz)

No doubt that in the great Upamisadas the word “ka’1s
used for water and subha (delight) simultaneously Water
Tepresents female principle on earth and the fire male prineiple,
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Whenever, there 1s a true balance established between the
two opposites, they become complementary So, the fire ecle-
meant, surrounded, drenched or softened with water ¢lement, 1s
a source of ananda and creation

waATAfARiTaETEafi 1 9e i
He 15 the maker of his self constituents

As a sport, the yogt can create anything through s
productive maty éakti (yoga maya) which is within him but
acts 1ad of him A ding to Sidktas, without the
sport of the female principle, even Siva 1s mert ¥

framsfasmdt samfama wqs

When this knowledge (Suddh vidya) becomes perpetual,
birth cyele 15 anmbilated

Burth and death reside in the lower regions of Aéuddha-
vidya or mayd Birth 1s the beaning of five kancukas {covenngs)
of avidya viz kaliet by Siva To drop these five elements m
the realm of Suddha widya 1s emancipation Buth is nothing
but the complete rdentification of the Self wiuh physico-
psychical structure Pure knowledge eradicates the very root
of this dentification Having overcome any such false ident-
fication of avidya (nescience), the Saiva 1s not afraid of physt
cal existence Thus 1s evident from the expression of the aspira-
tion that ‘I may be born more than hundred times let not maya
be effective on my mind’ **

wanifey mgraaten quAEAT 0 98

Mahe$wari, and like Sakus, dwelliog in the letters are
mothers of the animals (anujivas or micro souls)

Kavargadi, the consonants used 10 speech are the symbols
of the anu pramata or d d and bound
They are called ammals Vowel sounds are the mothers which
help these consonant sounds to be pronounced Grammarians
proclaim that the consonants like ‘ha’ etc are pronounced only
when ‘a® or any other mother vowe! sound 1s infused 1nto
them e In Tantra S$astra all the speech symbols are the 1dols
of the mother deiies They make the chamns of words and
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verbal expressions which obstruct the realisation of Sivahood
Perhaps the most difficult thing 15 to transcend the barmer of
the words

farg 9gd SaEE@=I N Re

The Fourth, 1e Tunya or super conmsciousness, like otl
should saturate all the three states of mund {of waking,
dreaming and deep sleep)

The imbalance of the number three can be expenenced 1
our dauly hfe Tripad or Triped 1s 2 condition of inter depend-
ence m which none caa stand pendently even for 2
That 15 why the Prakrn or prnmordial energy with 1ts own three
genas (characters) 15 alnays moving throngh its imbalance
Now, consciousaess penetrates mto its trmty which is conver
ted 1nto asingle umit This expenence of umty 1s the mam
th~me of Sannism, which 15 expressed through the famous story
of Swva’s Tripura Daha or the burming of the three forts of
tnmty

In the Sutra—the Fourth, the consciousness 1s compared
with o1l, which 1s used as a symbol of love, affection compas-
s1on, 1ntense concentration and 1ntegration So to Ine an
umnterrupted Siva samadhi, a yog) must saturate all the three
states of psycho-physical hfe (naking, dream, deep sleep) with
the grace of dinine and permanent anareness

W et afawg 1N

Immersed m Turina dnanda he should enter hus self (Sna
hood) through his saturated mind.

To enter the realms of consciousness, mind 1s the only
1nstrument through which one can conduct one’s w orldly affairs
and operate one’s spinituahty But to operate one’s spintuality,
the mind must take a dip into the holy waters of unflinching
faith with desotion and love for seif realisanon Only then
mind 1s transformed

STTEAII TR W R N

When there 1s harmonous flow of prava (Lfe energy) 1nto
the cosmuc totality, one Iooksat the w otld with equamimty
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In the I of the Up d The b g of the
selfone with all ® with all can be an additional help to
understand this samadar$ana ol a Sawite and sama drst of
Srimad Bhagawadg ta and Vaispavite samts

REYSATRAT NI N

In the mid state there 18 the sk of re emerging of avidya

In Tuka phlosophy Turiya or the Fourth state 1s not the
final Next to it 1s Turiyatita 1n Which ope s aheadiog contr
nuously in the supra consciousness According to Tantra Sasura
from Susupti or decp slecp to Turiya there are three steps—1 ¢
Bindu Ardhacandra and rodhint Between rodhinl to Mahabin
duthere are five planes of consciousness Turlya is in the centre
So 1f one does not launch his spiritual journey (o trapscend
Turiya there 15 every possibility of his commg down to the
lower planes without being 1n touch with the Supreme

In this Stra  avara 1s the word for lower mind and
prasava means productivity The lower mind can start repro
ducing the maya or avidya again

ATATEATLTTATR FEET FIEHTT 1 ¥ 1

As a sequel to the loss suffered due to attachment with
material objects the yog i1s required to regain Tuniva

Sr vasugupta 13 of the view that the Turiya statess the
border Iine between and the sup
One cannot stay here for a long as 1it1s a simple flash of the
spinitual or divine expenience  So Tunya s not an endonng
expenience of the ulumate luminosity of Parafiva Havinga
ghmpse of ones bewg or the self one can fall back agaw to
the world of animal passion The word matri 1s used for the
objects of the five senses (1¢ sound touch 1ght taste edour)
and svapratyaya is self identification with the objeets But 1t
can also be wterpreted as attachment w th the mother or maya
Buthaving come n contact with ones bewng i Tuc ya s
possible to hiberate one self from the mure of maya

fragedt a3 0

Such a yogu1s hike Siva Himsell
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And one who s 1n constant touch with Tuuya, transcends
Tunya within no time, and 1s eternally established 1n Sivahood

waafarmn g
His body 1s but 3 consecration 1o Sva

Having attasned the constant Siva awakening, he wields fus
mortal frame or body only to perform his Siva acuon with
B0 personal motvation That 1s a part of s pledge or choice
to Iive as a Sanate

FTATAT N Nl
His talk 1s Japa

He has no business to pesform any ntwahstic acions cob-
cemed with external worship, rehearsing  of any formula or
Mantra W hatever he talks to others or to humself, he talks to
S$iva In that state Mantra and he who repeats the Mantra are
not separate %* And as he always listens to the pnmordial music
of the soul, so the japa b p I within
and without A d 10 Varadaraj, tha logy of the
word japa 15 *Janr’ {the geperaupg power) and palapam (the
protecing poner) 8 The yogt can exercise his will throagh
speech, therefore hus katha or speech 1s “japa®

TAAFEAER N =N

Tad

15 an act of b

Tmparung of self &

arfareaivggTs v e m

A yog the still centre of the Sakt cycle, alone can mmpart
knowledge to us dusaaples

In the Sutra 19 of this Unmesa, 1t 1s explamed that through
the miyd salu, the Siva consciousness 1s made 1nto multtuds
©ous ammal consciousness Ammals created by therr mother
sakus, are protected by the Lord Siva A person who can
accept and protect his disciples along with ther faults and
flaws can only impart the secret hnowledge of Sivahood to his
disciples, and he is Siva



58 Trlogy of Tanira

anfmmmiiEE i 3o 0

All the world 1s ap efllorescence of hus $aktis
Note Pracaya (s growth, development, expansion too,
feafaaqtugqu

Prescrvation and dissolution alike are but aspects of his

Sakt:

1In Trika philosophy, preservation 1s nothing but the nse of
pure Aham or ‘I ness’ (¢£o) 1n the consciousness and its disso-
lution 15 the stage 1z which this pure ‘I ness’ 15 dissolved or the
ego rests 1n the consciousness * Both are the resultants of the
Abam Saku or ] consctousness of the Siva yogt

wAAATE RITAIR 1 3R 41

Despite this three fold actiity (cuauun. presetvation,
dissolution), the yogt his

1atact
gagEEA g 1 33 n

Empirical contradictions or expenence of conflicts 1s alien
to hus self

Because of the yogi s complete victory ot control over the
senses and the mind, he does not allow the resultants of enjoy-
ment pleasure and pan to enter any level of s psyche He
regatds this pawe of opposttes as an abject at the extenor of hus
subject consciousness The 1dea of the Sutra is very closc to
that of $timad Bhagawadglta’s verse which says, “With his
intelect grounded in firmness he attams quetitnde gradually.
With the mind fixed on the self, he may not think of any-
lhmg et

agfasracg dast 0 3¥ 0

Free from the contradictions, the yogs becomes his unique

self

In thus state the yogt 1s established 1n fus true nature,
which 15 potbing but smmaculate consciousness. The word
‘kewalt’ 15 used repeatedly by Sdmkhya, yoga and Jan phitoso-
phby. But 1n 1lus context, the concept of Samkhya and Yoga 15
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the closest to Sanites In this state of self or Stva realisatson,
the yog gets established finally as the aim of tus unfoldrent of
$Sivahood has been attained

Hignfaagaeg it 1t 3y 1

Regressing under the tnpact of moha (tafatuation with the
worldly objects) the yogt becomes karmitmi or action-
oriented self

Here, the author 1s showing the contact between the two
states namely kewalt and the anu (amimal) If one s pot kewaly,
then he 1s acting under the pressure of ammal passion and
wmpure sgaorance  And moreoer, to sork under the current of
action 15 to work for the fruits or wages of the actionste
pleasure and pan That 1s bondage, which meaus that the one
who 1s attached o gain 2nd loss 1s uader the arrest ¥

Rafacest antraemTE 1 38

Rejecting all duality, the karma onented yo0gt accomplishes
the power to remake the world a new

To be 1 umon with Siva 15 to act through free conscious-
Bess, free ananda (dehight), free will So wspired by Siva conscr-
ousness he may create a new world of consciousness The sig
pificant port 1s that a Siva yogr, even i a state of gnion or
communion with Swva consciousness, can act for the new
creaion  His iberation 15 not Iile that of the Vedantists, who
shuns all actions 1n moksha and goes 1nto mrgunata (quality-
less state)

woornfia. TWAlsEaT U 39 1

On expenencing oneness with Siva he has the potenual to

be the immediate cause of creation

Following the previous Sutra, the author charactenses the
yogi's attainment of power of creation As the source of
uohimited power 1s the seif, both a self realisation agd self
mamlestation are the cause of the creation

AYRTIART
fz AR N 35N

All the three states of waking, dicam and deep skeep are
mbued with Tuariya
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He should relish Turiya (the free consciousness) inspired
all the three states which represent a spatio temporal objects
The word ‘Tripada® also connotes the three frames of jiva con-
sciousuess, namely sthula {gross), sukshma (subtle) and karana
(the secd) Bhavanopamsad comments that evident or apparent
consciousness 1s Maha Tripura Sundan who prevades all the
three worlds Bhur, Bhuvah, Svah the three bodies of the
lving bemg, 1o and out she is the one, who radiates and
Mumnates the space hime and the things with her liasson *®

fasfeafrzseRistomg g u 38 1
Likewise he relishes Turlya consciousness with his body
and his senses too

The above mentioned three states belong to the mind
having tealised the Siva consciousness at the plane of one's
psyche, one should alse saturate oae’s body aad seases with
the same realisation The experience of Siva conscyousness 15 s0
rich that mind, body, senses and their contents become Siva
The account of the $nva consciousaess closely tesembles the
Krsna—consciousaess in the Vaispava tradition, “As wherever
my sight goes I find Krsna sporting, throbbing, pulsating” **

afamy afgife sagranyo n

Possessed of desires, enmeshed in the birth cycle, the jiva
1s world oriented

‘Somvahya’ 1s a person who 1s taken from ope place to
another from one enjoyment 10 another, from one birth to an
other Samvihya s always dragged by his own passions and
wopulses, therefore, all his actions lead im to spirtwal
blindacss Through the eatelechic mind of a yogr 1s always Siva
oriented, yet a continuous chain of the nising desires for objects
1a the mind, caa bind him

AR AR Han N ¥

But whea fus fimited self knowledge 1s rooted in the afl+
knowing consciousness, bis desires pensh, and so docs his
Jiva bhava or individual self

Here the first pronoun “tat’ 15 used for tbe Turlya conscious
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ness and the next ‘tat” stands for desires Pramits 1s a conditron-
ed anareness If one’s limrited awalemng ascends to Sna-

g g 1

1t is di y
wagsaw aafagagy ofaww [T uen

Consequently, weanng the gatb of elements and sull free,
He 1s Iike the master of Parasaku

If this Satra 15 understood 10 the light of the previous one
then ‘tada’ would mean after having annthilated the condition
1ng of the 1indinidual self, and ‘bhwia kancuk’’ would mean
the one who was dressed with the five garbs of maya, but now
free of that, 1s alike Patt Siva himself In Trika philosophy, Patt
1s the supreme form of Stva consciousness who protects, nours
shes and imparts pure knowledge The word Patiisimportant as
1t has so many connotauons of husband, of Sna {(Parvaupat)
protector and feeder of the ammals (Pasupati) and Guru of
the awakened ones He 1s meditated by Siktas motber worship-
pers, as —*'Prostrations to the one, whose body is pure know-
ledge or consciousgess, three Vedas the three-fold divine eyes
or visi0n, who wears the crescent moon and is the cause of the
attaimnment of moksha™ ™

feins somaran n ¥y n

Thus uvmted with Sna, the yog breathes Life with Sna
spontaneously

The yogt's relationship with Siva ts not formal Butbheis
deeply and iherently rested at the very deepest level of cosmic
1ife energy.

miamraieaTaT foa wemae S i ey i
When the very centre of hife force 1s captured, what need 1s

there to comcentrate oa Koty nght aod ceateal meries for
breathing?

‘Samyama’ 1s a techmcal term used frequently m tte third
section (Vibhin pada) of yoga of Patanjal, A Sutra ‘Traya-
mekatra samyamah® explains that the last three (dhirani,
dhy3na and samidhi) aspects of Astangayoga taken together
constitute samyama, which 1s very signifizant yogic force By

!
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applying this force 2 yogi can attain 50 many supernatural
powers A master yog: apples his samayama on the tip of his
nose and the breath fowing through the left, nght nostnls and
the central nerve susumna But when Siva yogi applies bis
tninocular force of dharana, and samadhr jontly on the cons

ciousness, the very inner essence of the breath or hfe force, he
15 not supposed to follow the techmques of Hatha Yoga, the
holding of the breath (pranayama techniques of puraka
sechaka and kumbbaka) But » $iwa yog must dr op the
tendencies like left, right and central through energy He shall
have to transcend all the three attitudes and have his own way
through silence

WA T sfasaa n s

Once agan (the world of maya or ignorarce} s closed
abundantly

1o $awva philesophy the two terms ‘Unmesa’ and  mimesa’
lana’ and * are quite And when there
1s an unfoldment of the unmiverse of maya there 1s a state of
‘unmilana’ or opemag of the cosmic egg And when the open-
ing doors of maya are shut, 1t 1s a state called ‘pratimilana or
‘nimilana’ In the present and the last Sutra, the latter state 1s
disclosed 1n which the Sivahood dawns upon the yogi and the
orening or bl of 1 pletely shut The
word ‘prati means n opposition to’ or ‘back’, or ‘agam’
“Milana' means closing and shutting *Bhuyas® means ‘abund
antly’ and ‘thoughtfully So this thorough close up of maya
may recover 1n abundance and the ammal man may become a
transformed Siva conscrousness
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BHAVANOPANISAT
sRTEERETROTTAT Wi 1 og 0

Salt, the cause of all creation, 1s the Guru

In Tantra Saktiis the first mamfest form or the creatne
will of Mahasina It has all those potentialities and forms of
energtes which create the universe and the ammate creatures
In the amimate world, man 1< the only creature who 1s impelied
to seek the knowledee of the extenor world as well as that of
the 1nterior world But he has very himited sources or instro
ments of knowledge His pzrception  throuch impure senses,
myad, 2nd self are so inadequate and ineficient that bess not
satisfied with such apparatus of lower qualiies A man who bas
developed high sensitivi*y for seehing the vision of the ultimate
reality needs the geace or guidance of the Sakti to achieve the
ulumate This grace when persomfied or humanised 15 called
Guru $alti This Gurz Sakts inheres in the ultimate Reahty
Viveha vrtts which s the highest attnbute of Guru Sakt, 1s
transmatted through the act of grace to the aspirant <o that he
can disciminate between what 1s real and what 1s oot real Sakt
152ls0 called Vimar<amayee,1¢ who expels the darkpess of
1gnorance from the mind of the aspirant and allumines the true
nature of his existence

Inthe body of a man the process of illumspation bemins
with the mine doors of senses  These mine senses illuminate the
obyects and drop the ignorance about those objects Son the
human body, they siguify the presence of the Gurn Sakty, since
the body of a man 1s the complete and highest form of mecha
msm of Yantra But before explonng deep ranges of this hu-
man one 15 expected to und d the nature of the
seoses and the complex nenous system
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3T FRTGHEN A 1N

The body with mine doors 15 but the projection of that
Sakti

According to the Savite Natha cult, Gurus are mine 19
number and they are named as Nava-Nithas According to
the Saktas, Durgis, too, are nwne 1 pumber And Srl-Yantra
1s made of mne principal Male Female Triangles Since the
nune senses or doors project the light of consciousness on to the
outer world they are called nine forms of primordial VimarSa-
Sakti or enerised consciousness  In Tantra, the names of moe
Nathas are given as follows,

Nithas Senses
(D Prakn$annda Natha (night ear)
(1) Vimar$ananda Natha (left ear)
(1) Anantinanda Natha (mouth)
(1) Jiiandnanda Nitha (night eye)
(v) Satyinanda Natha (left eye)
(v1) Purnananda Natha (penis)
(vi) Svabhavananda Nitha (right nostril)
(vin) Pratibhapanda Natha (left nostril)
(1x) Sahajinanda Natha {anus)

Eeecia iy ST
$11 Yantra, therefore, consists of nine Cakras

In this Sutra, Sricakra 1sidentified with the body constitu
tion of 2 man Nine cakras are the mine principal yonis of
tnangles Fine downward triangles are Saku trangles and
therefore, they are called yuvatis of Siva They represent the
qualities of the ever down flowing water clement Four upward
tniangles are called Smikanthas or Sivas They represent the
qualities of ever upburning fire clement And the union of
these elements results 1n the genesis of the earth and all that
exists in the world  Out of the merger of the two into each
other anses the $nicakra, with pine cakras named as

() Bhipura (peripheral)
(n) Sodadira (sixteen petalled lotus)
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(@) Astadala (eight petalled lotus)
{iv) Catoradas3ra (fourteen angled)
{v) Bahirdasara {Externa} ten angled)

(1) Antardasira (internal ten angled)
(v} Astara (e1ght angled)

(s12) Tnlona {tnangle)

(ix) Binducakra (pomnt or dot)

RGN Fegea afasaa wra ey

The Varahi $altrin the body 1s related to the father (male
punciple) and Kuruhulla Salu relates to the mother (the
female principle)

Bhaskara Ray, an emiment on Bhi P
sat, says that though Veral-Saktu1s a female form of Sakt,
yet ou the basis of the structural stvle of her face she represents
the male principle  She belongs to the third male incarnation
of Visnu called Varaha, who pulled out the global earth sunk
10 the ocean by a demon or Daitya named Hiranyaksha
According to Agama doctrine, the word putar or father 15 not
merely 2 male principle  Then the Sutraldra would have writ~
tea the word (Viraln pumrupd or Purusa Rupa) The word
father connotes a man who 15 bound to Jead the children to the
path of nitimate good Al Vedas, Vedangas or Upanisadas or
Srutimitra 1s 2 hnowledee which belongs to the father pnnciple
or Pitimahs Brabmd

On the otter hand, Kurukulla 15 3 mother Sakti, the God
dess of Sacnifice Some scholars read 1t as Kurokollavaty, which
means a number of mothers ke Lurukulla and others. They
are just ke the maya of the Vedanta, who contnibute some
thug of theie own 1o Brahmi and male lim look different
from what be 15 through imposiion

The ancient Indian thinkess had classified the human body
1 thres tvpes causal, subtle and gross Some constituents of
the physical and psychical personsity of a man belong to
Prir-Sakis and some to Matr Sakti The best object for wor-

ship apd true understanding are those wkere thece two powers
are i wunsson or in harmony



66 Trilogy of Tantra

JEATATERTA. It ¥, 1)

Dharma, Artha, Kima, Moksha are the four oceans

In the Bhivanopanisat, the objects of the world are taken
at the leve] of Bhivand or plain feeling or experience Asa
material entity, 1t 1s not of much mportance Because every-
thing has emanated from the self consciousness So 1t 15 very
important to understand the existence of the external world
grounded 1n consciousness Bhavand 1s an awareness, or awa-
kening of the consciousness in man The whole ntual perfor-
mance 15 converted nto a lived expenence The term *‘Purusdr-
tha™" has specific connotation 1n Samkhya philosophy. Purusa
1s consciousness, and the whole Prakfti, which 1s considered to
be unconscrous energy, 15 for the bhoga (enjoyment) of the
Purusa Porusa or Citi Sakht 15 not interested n bhoga or
enjoyment of the Prakrt: It 1s hberated So Purusdrtha is divi-
ded 1nto two parts Bhoga and Moksha Bhoga bas further
sub divisions like Dharma, Artha and Kama, which are highly
sigmficant for Moksha (hiberation from the sense of involve-
ment ot wndulgence)

Here 1n the Sutra, this four-fold Py ha s d
with the four fold waters in the east, west, south and north
Dharma js placed to the west of the asprrant, Artha 10 the
south, Kima to the east and Moksha to the north As the
earth1s surrounded by waters so 13 everybody surrounded by
waters so 15 everybody surrounded by these four goals of lning
Dharma 1s an awareness of the life principles based on the cos-
mic order Dharma segulates the whole behaviour of the 1ndi-
vidua! and the commumity

Artha 15 an awareness and conscious search into the resour-
ces or means of enjoyment  Kima 1s to accomplish the gratie
ficatzon of seases 1 the world of desires These three steps
lead a man to wisdom or knowledge which finally gives bim as

of s When 1t1s one with the
world existence, leads to Ananda (bliss)

FrAawada. u g

(Amidst these oceans) 1s the mwne jewelled ssland, the
body/6/.
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wmrfeataaTg I FgA 1ol

This tsland consists of skin seven metallic constituents,
clements of the body, rasa (proteplasm), blaod, flesh, fats,
bones, marrow, semen and bair/7/

Jewels a very unportant symbol in Tantra It symbobhses
the simple lumsoous aspect of the fire element rather than ats
burning It a light divine which has been absorbed by an
auspicrous stone of the earth Leeping away the burning or heat
aspect of sun fire  So any jewel 1s considered to be the harb-
1nger of transformed duiinity The body of man 1s a hight house
of consciousness which bas also absorbed the divine conscious
ncss 10 1t at mine lesels so the marrow, bones, fats, vinlity or

dour etc are the 1 of the body and
the mne Jewels or gems as topaz, sapphue, a cat’s eye gem,
coral pear]l emerald diamond gomedaka (a gem avairlable 1n
the Himalyan mountains and mver Sindhu) These contain
white, yellow, red and dark blue colours respectinely This
human body 1s called an 1sland, because 1t 1s surrounded by
the four oceans of Dharma, Artha, Kama and Moksha

AFET T | A FFTRAET H = 1
Miod 1s the garden of Kalpa trees, where cack and every

samkalpa, 1e aspiration or resolve, fruchifies hie a divine
lalpa tree

Generally, the word tejas 1s used for effulgence or resplen-
dence But here st 1s used for mind  Though vanous Indan
philosophers have diffe of mizd, yet Srutr or Veda
says that mundis a Jyotr or hght which has a tremendous
velacity and creative power It iscalled ‘Jyotisam jyotsh’ the
hehter of the ights ot senses  Itean hald the past, present and
the future 10 2 flash of a moment * This creatne mnd 1s the
basis of all resolves and aspirations of man. Bewnga form of
miad, all the aspiratioas dense creatine energy from the mind
1f these aspirations are well planted and looked after careflully
by an aspirant, they are sure to graufy or fulfil all his desires
like the kalpa tree in the heasen

The word kalpa and samlalpa have the same root ‘krpa’,
which means potentiality or ability to create and fructify So
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every desire which 1s well rooted 1 the mind and has some
senious meantog in 1t, 15 bound to bnng success of fruits of hfe
(Dharma, Artha Kama and Moksha) like the kalpa tree which
bas emerged from the churning of the ocean by gods and
Asuras and has been planted 10 Indra’s garden called Nandana

So the Sutrakara seems to be speakig 1n metaphoneal terms

Mind 1s a source of creative energy Any modification bungs
unexpected results to the aspirant

TEATTATARIAT AegRrafarase-
FAAAIULATCZAD 11 & 1l

The six rasas, the outcome of tastes, sweet, sour, pungent,
butter, astringent saltish—are the six seasons

In this Sutra, mind 1s said to be the garden of kalpas, the
divine trees Six seasons namely Vasanta (spung) Gnsma
(rummer), Varsa (Rany season), $arad (autums), Hemanta
{early winter season) Sisira {peak winter), arc supposed 10
visit the garden These six Rtus (seasons) go on revolving on
carth and their full batch 1s called Rtu cakra, wh ch never stops
The seasons are the cause of the fructification of the trees

In the human body when the taste of catables 1s deeply felt,
there 15 a change in the sensiuve ceatres fike the change m the
scasons The six sensations of sweet, sour, pungent, bitter,
astrungent, saltush, generated by the touch of tongue, are cor-
related with the varied cycle of the Rtu Cakra

The word rasa’ here has a symbolic significance Rasais a
term invariably used 1n Indian aesthetics, medicine alchemy, etc
The words such as ‘juice’, ‘relish, senument’ ‘enjoyment’, ‘taste’s
and ‘flavovs” caanot be used as its proper substitutes as Rasa
13 the source of the experiences referred by these words  In the
medicioe, Rasa 15 hfe grving or rejuvenating 1t2s a drug pre-
Pared from mercury, and its vse 1s made by ‘vaidyas’ (physici-
aos) strictly an accordance with the cycle of the scasons

Perhaps Rasa bas to do with the unique combination of
carth and water Only the sweet quality of water alone 15
transformed into different tastes by the combinations of earthly
qualities

In Tantra and Yoga, six cakras, or lotuses in the spmal
susumna nerve, are correlated with the six Scasons Sct 1nto
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motion by the aroused kundalny, these cakras or lotuses blos-
som and start shedding their six different flavours But all these
Rasas and seasons are the outcome of the culounation of the
psychic forces
e {d-gf Aa-gar g At
THINIEA TR N go
Kaowledge 1s arghya, the object of knowledge 15 the obla-
tion (havi) the knower 15 the sacnfices, Sricakra-worship
consists 1n regarding these three as one organic whole

Conscrousness or Cits Saku 1s the supreme deity, to be
worshipped 1o Sptcakra  In the Vedic or Tantnka ntuals, any
dany s worshupped by offieniug bumfber arghya, 2 special watex
mixed with fragrance and pink colour Then the Deity 15
1avoked sn the burming fire of the sacnfice or Yajia and 1s
offered oblations of butter, ghee or other solid things like
barley, ice fragrant tree leaves and various dry fruits And the
same deity 1s also worshipped 1o the body of the Hotd or the
offerer  So the Citi Saku, which1s found to be 1o all the three
aspects Knower, hoowledge and knowable 1s coe To have
thus vision of all the three as one orgamic whole 1s true warship
or understanding of Snicakra In this Sutra, the Tantra has
1mbibed the vision of Advaita Vedanta the ‘Sarvam khalndam
Brahman' (All this indeed 1s Brahman) and ‘Prajidpam Brah-~
man’ (Knowledge 1s Brahman)

frafa. symradl < aifomra: 1| -
AFATACHIPATIATL. FRIETETTITD. 1 L2 1

Niyat {desuny) and nne rasas are one with the ten siddhus
(anim3, laghuma, mahim3, 1$itva, vafitva, prikamya, bhukn,
iwchhd, pripty, sarva Lama) Desire, anger, avarice, envy,
virtue or vice are the cight Saktis ke Brahmi, Maheswarl,
Kumari, Yaisnavy, Varabi, Jadrini, Camuanda Mah3lakshmi,

Having explained some general trends of every delicate and
subtle internal worship of the Sakti pnnciple 1 the Iast ten
Sutras, the author guides the disaiple to start the worship of
Saku puaciple 1n 1ts true nature by 1dennfymg himself with
cach and every deity in the Yantra: the deity 1s the Yantra, the
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desty 15 1n the cosmos and tn the psychic under-currents of a
man The deities represent the eight psychic forces operative
1o human hle

‘With this Sutra, the Sutrakara explains the peripheral order
of the Yantra and the psychic world Nine rasas of poctry, and
samskaras or vasanas of the unconscious or the past mind be-
come the group of ten Rasas are enjoyed at the conscious
level But certainly they are the outcome of the sensitivity crea-
ted by on¢’s karmas 1n one’s previous hife The controlling
force of our mental hife or moods 1s called Niyati or destny.
According to the Indian Poetics, mine rasas as Santa (tranqui-
hity), Adbhuta (woader), Karuna {compassion), Vira (beroic
courage), Hasya (humour), Bibhatsa (hate) Raudra (anger),
Bhayanaka (fear) Stngara (love) are alongwith their Niyats
In the Tantra, they are one with the ten siddhuis (perfections of
the mind) called auma (atomic form), laghima (weightlessness),
mahima (bigaess or , Tsitva (ad ation), Va$itva
(self control), Prakdmya (fulilment) Bhukti (enjoymeat), Icchd
{desire), Pripu (attarnment), Sarvakama (tota) fulfilment)

In the next order of the periphery, there are eight Saktis,
namely, Brahmi, Mahe$wan, Kaumari Vaisnavl, Varahl,
Indrint, Cimundi and Mahalakshmi are one with Krodha
(anger), Lobba (avanice), Moha (infatuation), Mada (pnde),
Matsarya (envy) Punya (virtues) and Pipa (vice)

‘This penipheral cakra of the Sni-Yantra 1s named Teailokya-
Mohana which means thecakra which has mfatuated the triune
world with 1ts lustre It 1s quadrangular ;o shape, which 1nds-
cates 1ts homogeneous balance

FITAAF [ATTEAD: 11 93 1

The mune cakras are mine Mudri-Saktys

The word ‘Mudra® suggests many meanings It 1s etymologt~
sed as ‘Mudam Rau or Lat® (which brings pleasure or apanda)
Mudr also means ‘seal and coins’. Both represent Sakt: Prin-
ciple  So Mudrd 1s a scaled or concentrated encrgy lying in the
ceatres of the body and miad In Tantra, these centres, (cakras
or plexus) are nine 1a number called Ajfi4, Indra-Yons, Vidudh,
Anfhata, Manipur, Svadhisthin, Mulidhira, Kula, Akula The
tenth cakra 1s the Sahasrara independent organic whole of the
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abosve mention~d cakras So these ten adharas or basemeats of
the Sakus are one with the ten Mudra Saktss (unfolded energies)
of th- Yantra Mudra implies that things have not yet come
outn their mamfest point but their potentiahities are sull 1o bc

progressively unfolded /‘ A R\
qfyadsiaramme MaETEa g
mwﬁ"a aRfEET s dew 3 ‘Wean
Earth water fire air ether five senses of hﬂmngg(l&xﬂ? -
seemng taste smell five motory senses of spcc&z (ovement
holding excretion unnation and the mental disy osu@n are , .'r
the sixteen Sakuis like kamakarsinl etc Cnﬂ:ﬁ'f/

This cakra named Sarvasipanipuraha has the full capahl'y
to fulfi] all the needs of the aspirant. It 1s a sixteen petalled
fotus  Each and every petal with its Yogini Sakti corresponds
to the above meptioned five ¢lements five cognate senses five
motory seases and the sixteenth 1s the mental dispositions This
group of sixieen 1s certarnly 1n tune with the Samkhya system
of thought where the sixteen tattvas are called Vilaras the
final modifications of the Prakrti In the process of creation,
Prakrts takes twenty four fundamental turns 1n all out of which
these sixteen are the final or the last  The Tantnhas of this
schoo! hold that th~se sixteen are also matenal obj=cts and are
the product of the myxture of Rajas and Tamas As Tamas 1s
dominant in this cakra 1t1s represented by blue colour Soam
the petals of this lotus all the p 1 of the A yal
$2 of the Upanisads are indicative  After the creation of this
group of physical elements there 15 no other fundamental
change 1o Prakrt1  Afier complete composition of the world,
this unnerse starts revolving around the universal conscrousness
or Parusa  That 1s how thus sixteen petal lotus or cakra m Sn
Yantra 1s designed to indicate the 1dea of the completion of the
uanverse  This unnverse 1s complete 1n 1ts flamelessness and one
15 to meditate upon the 1dea of this plroatd (the wholeness) of
the Upapisadas “That iavisible 1s a whole the wisible too 1s
the whole From the whole the visible umiverse of mfimte
extension has come out The whole remams the same even
though the infinite unsverse has come out of it Om peace
prace peace ?
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FeamETAnRAfaanie grAtnErRERTE-
TEAFAFFAEE U 2x 0
Speech, holding, orgasm,

grasping, 1ndifference are thc eight §aktis Like Anangakusu-
ma etc

Five functions of the five motory senses combimed with the
three functions of the Buddhi (1ntellect), holding, grasping and
indifference, constitute the eight-petalled Iotus n the §il-Cakra.
Each petal of this lotus has its own female deity namely Anan-

k 3 A khali. A A dana
turd, Anangarekhd, Anangavegini, Anangankusha, and Anang-
amihni The typical name of this cakra, or centre of enegy, 1s
Sarva-Sanksobhana-Cakra, which 1s the centre of all the move-
ments and has the power to shake or disturb the whole. This
text explains all the vital energy assona\ed Wwith consciousness

the Pra bed 1n the Up

Its active nature, such as movement, progression, etc. shows
that 1t 15 the product of the Rajas, and therefore, the colour of
this cakra ss red  In the text of Tantrardjatagtra, the number
cight sigaifies the five Karmendniyas supported by the three
gunas or dosas of Prakrtt called Sattva, rajas and tamas or the
three dosas (defects) in the body, namely Vita, Pitta and Kafa,
described 1n the Ayurveda, (Science of medicine).

sraaTpEiaTarEERT gheafagmnad mfeead-
araTdga sifet axeadt get far e 3t
sgdwATsTERs deitfemfy sgdw w0 e

Fourteen Nadis (nerves), alambusd kuhd, vifvodara, varand,

bastijihvé, yaSovati, payasvinl, gindhari, pisd. $amkhiai,

sarasvati, 1da, pingald, susumni are the fourteen Sakts
named Sarvasamksobluni etc.

Now from the peripheral to the central, this is the third
cakra. The chiel deity of this cakra 1s Bhuvane$wari, the ruler
of all the fourteen worlds or Bh From the M1lidh
S\l!l}mi goes upward 1n the central nervous system and alam-
busi goes to the rectum. From the top of the trage in the
Mulidhira, kuhu goes upto Svidhisthina or the sex centre.
From the left of this vein anses Visvodara agd Varana from the
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nght Hastiphva and Yasovat1 are stretched upto the toes of the
foot Ira and Pingala go to the two nostrls left and nght res-
pectively Gandhan and Pusa go vp 10 the eyes, Samkhins and
Payasvini to the ears Sarasvati is m the up of the tongue

In the Tantra, all the physical aspects of the body represent
consaiousness of he pnneiple Nerves or Nadis are nothung but
the communication means of the conscious energy or Rasa
These Nadis are Iike the rays or streaks of the sun bringing out
the whole madhu’ or rasa from the sun to the earth *

The word Nadi 1s denved from the root ‘Nad® which means
movement ahead Though these fousteen Nadis represent the
fourteen bhuvanas or worlds yet the three of them are the
most sigoificant (Ira, Pingala and Susursna) which represent
three worlds (Bhuh Bhuvab, Svah) Out of these three Sesumni
represents the pure white flame of the fire and as Nad, 1t1s
the oaly one which 15 all void and quiet  Otker two are always
engaged tull of passivity and actiity, and blocked 1o the mid
of the way to Sivahood So they are not fit for the progressive
movement of the aroused Mahasakti Kundalin®

AR FRAATTERERT TRV
T wafafgsafz afgdmRaar 1 gg

Ten Pranas arc the ten governmg Sakus nawmely, Sana-
siddluprada ete  of the outer decogral cakra prana, apina,
vyana, udana, samana, niga, kurma, krlala devadatta,
dhananjaya

These ten vital forces viz., praga etc, are matenal sakus as
they are prod from the b of the dvnamic (rajas)
patucles of ether air, fire, water, earth Together with the five
organs of action (Karmendnyas) these copstitute the wvital
sheath or Pranamayakosa described 1 the Upansadas

In the ancient Upanisadas, Prana has its seat i the heart ®
But the presence of prana 1s directly felt 1n the nostals I think
the word prana has 1ts two aspects, as an energy or fire 1t has
nscentre 1n the heart, but as an active force or breath 1ts pre
sence 15 felt upward m the nostnls

Apana s that sital force which goes downward be ow the
mavel and has sts seat in the organs of excretion Someumes
tnhaling of prana ss also called apana
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Vyana 1s the vatal force, which moves 1n all directions and
pervades the entire body
Udana 1s the ascending vital force which has uts seat in the
throat
Samana 1s that vital force which asstmilates food and drink
and bas 1ts seat 1n the middle of the body or navel centre
Naga s that which causes either vomiting or eructation,
klrma opens and closes eye hds, Krkala creates hunger,
Devadatta produces yawning and Dhbaunanjaya nournshes the
body These ten vital forces are differently named on account
of their different functions In reality they are a manifestation
of a stngle force *
AZATE HETRGIIAITREETET MAF IEE EHEE
i momEaa aau seafmiati n go 1

Under the sumulus of the ten prana energies 1s engendered

a fire 1n the stomach 1n five different ways, Recaka, Pacaka,

Sosaka, Dahaka, Plavaka

A ding to V. kas fire sut atself 1n
four forms 1n the object world as (1) fire on the earth, (n) fire
i the hightming (m) fire 1a the stomach (1v) fire 1n the metals
Iike gold and gems etc It was emphasised by the Vaidesikas
that 1n the world of elements fire 1s the element which alone 1s
capable of complete transformation of the matenal object
Particularly there s a if m the quaht
like Rupa (colour) Rasa (taste} Gandha (smell) Sparfa {touch)
of the earth born things So the process of complete transform
ation of the things lics only 1n the fire substance The ‘pllupaka
theory of the Vaidesikas shows how the each particle of the
‘ghata’ or clay jar 15 burnt and destroyed by the fire and then
changed 1nto a new form They believe that since the food caten
by a person 15 completely transformed 1nto seven new “dhitus®
Iike blood etc through metabolistic process therefore the firc-
transformer exists 1o the stomach namely ‘jitharagn® or
‘Audarya agm’ With the aid of five prana vayus this fire
functions in five ways

IS ILARF A et fHgw gfa ammaraa

TR AT 2gm weuwley NeaNgRAEE
aafaaw qraafid it g
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Under 1he predominance of nipga-prina, 1be five fires
(namely Kksharaka, udgarala, kshobhaka, jrambhaka,
mohaka) help in digestng five types of food 1n the human
body which we eat, suck, hck, dnnk, chew or munch

ot IRfg AR SR 29 0oge n

These ten diguts of fire namely Sarvayda etc are the govern
ng Sakus of the 1nner decogal cakra

In the Sutras 17, 18 19 1t 1s explamned how the fire 1n the
stomach, condiioned by nternal prana, becomes five fold
When 1t helps excretion 1t 1s named ‘recala’ indigestion, 10
‘Pacaka’ in drying the phlegum etc as ‘sosaka’ in crealing
burning ‘dabaka’ and 2o filtering hquids ‘plavaka’ But when
thus stomach fire 1s predominated by naga prana, the cause of
g and er it agam b five fold having the
g properties, alkal d it
appetite, inducing yawning, and temptation to eat, The five
fires digest or consume the five fold food edible, chewable, to
be sucked, licked and drunk These total ten properties of the
stomach-fire 1 the Manipura cakra, or navel centre, are termed
as ten Sakus of yogmis 1n the Tantnka lore Some Tantrikas
opine that seven ‘dhatus® (metallic constituents) of the body
ncluding three dosas (vata pitta kafa) are the ten resnltants
of decognal stomach fire In the text of Tantrarija the ten
digits are named agny, vahny, suce, tejas, prabha, ddvah, ruc,
dyuti, dahah, grasa

drgEgdesTeRTatEst afarar gaTisel it k0

Cold, hot, pleasure, pain, desire and the three gugas (sattva,
rajpas and tamas), are the eight Sakus viz., VasinT Kames-
wars, Modins, Vamala, Arupd, Jayn, Saresy, Ksulist ao
the octognal calra

foll

g er

Now we have come to the seventh cakra of the Sri-Yantra
Its property 1s to remove all the diseases and the restrictions
which obstruct the unfolding of the self The eight physiolog-
cal and psychol 1 r the conflict 1n the
outer, psychic and the natural planes of life These conflicts
cause all sorts of diseases and three fold dukba viz. adhibhau
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tika, adhidevika and adhyatmika To remove the final hurdle
i the sidhana 1t s necessary to meditate, to worship to
understand their nature, deities and the original source This
will tesolve all the conflicts and the struggle between mind
and body will cease to exist Therefore, the name of this cakra
1s Sarvarogahara

eRifzarET Qe agwaETT R

Five tanmatras (objects 1n their subtle form) are the five
floral atrows

In this sitra, we are almost m the vicinity of the Chuef dety
ParameSwarl Lalita Being the supreme love - consciousness
she 1s not different from Kame$wara Siva In its supreme form
kamn 18 hcr otrinsic radance eﬂ‘ulgence or glow So she1s

1 ly In the
Pauranika lore, kama ts described as the most powerful desty,
having his power mamifest through five arrows To 1ndicate the
charming beauty and the sensitive power of the arrows the five
arrows represent five flowers 1 e Aravmda (white lotus), Adoka

(of a tree of mod size by to the I class
with magnificent red flowers) cuta (Mango ﬂower) Navamalll-
ka (citrus D or wrghtia Anti

(blue [otus) 1n the poetic and mythological style But when :lns
thought 1s substantiated 1n philosophy, the five arrows are five
tanmatras the subtle form of the gross elements sound, touch
visual, taste, smell are held in one hand by the cosmic mother
St Lalud They symbolize the self proy or
of the Mahamaya 1nto the five fold world from withun Amongst
all weapons of the Goddess (symbols of manifest conscious
energy) only these are the five which are thrown out of herin
the cosmic world, as her radiance The arrows, sharp at their
tips and gross at tbe back, also indicate the mamfestation-
onented atutude of the Maha $aku

But the other aspect of the wielding of the arrow s to
possess the javincible power of destroying everything into
pieces Jambhana Sakts is attributed to the arrow which means
the total destruction

qAGIET NI N
Mind 15 the sugar cane bow (in the other hand)
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Sugar caue symbology 1s another metaphoncal expression
1 Tantra Mind 13 a form of energy which mspires the senses
to find their objects According ta Saivagama, the downword
flow of conscious enmergy 1 its contraction or solid farm,
becomes mund Mind with its samskaras and Vasapas 1sa
store house of Divine and mundane pleasure of hfe the source
of Rasa or joys of life Therefore 1t 1s compared with the sugar
cane which has 1ts roots in the earth and 1ts three fold growth
1 the sky Because of its capacity o inspire, 1t projects atseif or
expresses itself through the senses It 1s said to be the bow
when 1t 13 ready for shooting, the arrows invelving an inward
movement leading to enstasis and an outward movement lead-
g to extrasis \t ly Italso 1he ambiva
lence of the tantnka experience, where earthly and trans earthly
temporal and trans temporal human and trans human existence
are synthesized But the other aspect of the werlding bow 1s to
1ndicate the vnlimited capacity to the whole creation or create
illosion 10 all the creatures of the world

TET qQrar 1 R3N

Love is the noose

The great mother Lalit possesses in her nght upper hand
the noose representing her Jove and attachment towards her
devatees But pdfa 18 20 avidyd 1n sackhya and Vedanta as itis
imsens tive 1 relation to the ultra sensitive Cit: Sak or cons-
clousness o the path of Sal ation that is the mam hurdle But
according to Tantraddstra when the whole world 1s created, 1t
b unperative to blish 1t under some kind of order or
control So the Mahdmlyd holds the power to fascinate each
and every person through the pifa Saku or noose Nothing 1s
bevond her power of fascinauon So Riga or attachment or
Jove 1s concesved by the creatures vnder the spell of Mahdsakt,
the cosmic loving force Only through this power of love, the
whole world 1s going well with each other automatically and
the Goddess has nothing to worry or bother about her ereation

EAFT YN

Aversion 14 the goad
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Opposite to raga 1s dvesa If raga or attachment is a bind
1ng force 1n the world the functioning of the dvesa 1s to main
tain the creature world scatte ed and individualised to enable
each individual to control his energy 1o his own way The work
of God 1s to keep the animal world under control and channel
1s¢ 1is energies on the nght path  so the Goddess possestes jn
Her Ieft upper hand this goad which works as a brake in the
vehicle of the mind

But the celebrated scholar of Sividya Sri Bhaskara raya
snterprets dvesa as krodha the anger or wrath If thercisa
spontaneiy of amger then it must work as an energy to check
and to lead her people towards right corduct leading to the
ultimate In Sri Lalia Sahasranama while descnibing the body
form of the mother the 1s Krodhak yvala
wh ch means she shines with a goad symbol sing Her wrath to
spur on Her people towards right things

Aversion 15 always aroused in the mind by the people or
objects that are unfavourable and undesirable It 1s sad or un
happy expeniences which lead to detachment or varragya and
then attachment or sense of love 15 controlled by the detach
ment So these two sentiments of love and aversion become
meaningful when they are used and synthesised under the rule
of one consciousness

In the four Siitras from twenty one to twenty four the four
powers of Mahadakt are indicated as Sarva Jambhaka arrows

yer of all) Sar h bow (hy all) Sarva
Vatamkart noose (controlier of all) Sarva Stambhakarl goad
(making 1mmobile to all) Itss interesting to understand the
symbolism of the four arms Four arms represent the Antah
karana catustaya of the Veddntis which means four fold
psyche 1e mind 1atellect ego and citta

RO HEEGHIU T I 1@ vl
safeawtomt 2 13y

Unmaniest. manifest. 20d ege—thase thaes forms of Eoregy
are goddesses of the internal Triangle—Kamedwarl Vajyre
$warl and Bhagam* linl

In this S0tra though the author has not made the use of
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the methodology of Samkhya, yet he bas used the most impor
tant terms of Samkhya Avyakta, Mahat and Ahamkara Accor
ding to Samkhya, these three are the three aspects or the states
of the same one Reality called Pradhana or Prakrts When the
three gunas or strands (namely sattva, rajas tamas) of Pradha
na Prakrht are i an uemamfest balanced state 1tas cali~d
Avyakta In the three corners of the final central tnangle of the
St Yantra thus uamamfest energy, the Kalaratrr, Maharatr,
Moharatrl of the Puranas, 1s represented by Bhagamalini, the
Sakts of Rudra, the lord of the silence of the world cremation
ground where each and every thing becomes the part of No-
thipgness

Mahat m Samlhya 15 2 symbol of first mamfestation of
Pradhana pute wtellegence, sattva guna or Visnu Sakts which
1 1ndicated as Vayedwan here In the void before the creation,
we see Visnu Iying dormant in the waters holding total intelle
pence  Perbaps this state denotes the state of Hiranyagarbhah
1o the Upanisadas where the Jnapa Saktr m s torahty, 1s
ready to turn or transform atsell mto Kiryasakti {creatron)
Ahamkara 1s the outcome of mtcllsgence Therefore, Brahma,
the Jord of creation 1s born from the pavel centre of Lord
Visna Ahamkara 1s an active form of intcllegence Hence
Kameswari represents the thrrd state of Ahamkara, intellegence
mto acuon Here the sense of 1d tion with )
and desie becomes ego of Brahma, the Lord of creation or
Kimeswart-Sakti, the master of all sacrificral ntuals who con
somed all the actions of the creatures with samkalpas kama
and desire That 15 why no sacnifice or yajia 1s ever performed
without samkalps 1¢ Ego, and its daty 15 Kameswan or
Brahma

Thus 20 mverted tnizvgle, the eghth eakra of §n Yantra
denotes a state before the of the real
which gives all accomplishment.

fremfusaiada FRET g

Pure and unconditioned by adjuncts, 1s Kameswara

The adjancts such as the body, ttc set up by name and form,
supenimp on the seff cannot affect the true
patore of the conscionsness “Samvit’ 1s a word for conscrousness
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which with 1ts self illuminating nature reveals all the objects per-
cewved 1n the states like waking dream and decp sleep Through
the months, years, world cycles, past and future the objects of
perception go on changing and diffening, but the percening
consciousness 15 the same 8 and that consciousness 15 Kames
wara of the Saiva and Sakta cults Hes the central point or
para Bimdu of the &1 Yantra

The word ‘Nirupadhika’ 1s used to indicate the unhimited or

d d grace of the sup: which helps

the mamfest world to exist, to be bhissful from within  Upadhy
18 the adjunct of Jivaconsciousress which makes 1t a condition
cd individual

LU TN Gt afRatt g

Beatitude replete  with self aware conscrousness—is the
supreme Goddess Lalita

Tn thus Sutra, the adjunctless pure consciousness filled with
ecstatic bliss and self awareness, 1s described to be the supreme
cause of the whole manifestation, and the self of the aspirant
Then comes the next state i which this very self 15 surrounded
by 1ts own Saktis of expression, called Antahkarana or the
subtle psychic form It becomes sidhaka or an aspinog devo-
tee In conclusion, we can say that the same consciousness, 10
1ts mode of pure existence 15 tte substratum, n its ecstatic
mood, 1t Is supreme Goddess Lalita, 1o its psychological form
1s the aspiring self of the devotee Thus 1n all the states and
moods, the (being b ) 1s the same

witfgeaaaen weafamg sy

To make 1nquirtes 1nto all these three phases of consciouns
ness 1s the true full expression of deepened love -love for
Lalta

The colour of Jove, 1nvolvement, devotion or quiry into
the self 1s considered to be red  As before the armval of the
sun 1o the sky, the whole sky becomes decp red, similarly the
Iove or deep mquiry 1oto the Truth 1s the ndicator of the
future expression of divine hight or self knowledge
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waataaaq = fafg: uxen

And accomplishment 1s attained through unific meditatron
or resolute mind

Having completed the system of internal Lalta Sadhand,
the author mstructs the aspiraot to follow this system with a
single minded devotston which means the realisation or the
total :deatification of the aspirant with-Godde s Lalita at every
step, at each moment

AT ST ITETe 0 3o 1
Constant Meditating unison (with Lalita) is the offering

Tantra-Shistra does not believe that mere mtel'ectual
mqury can help the aspirant while tredding on the path of
his spmtual pursmt It recormends Upasana-Karma which
mmolves learning 1n the close presence of the deity or the Gury,
or to feel the presence of the Daity or Guru while learning This
way of Up3sant 1s 2 fine combination of yearming for under-
standing respect and complete faith o the Gury, and love for
Deity. Bhavanais a part of Upasana  To go on reusing and
fiing one’s thonght, affection and love on the Deity, and to
offer oae’s services at the lotus feet of the Denty results in the
complete surrender In that state of mind even the whole world
of ntuals becomes pregnant with hfe and mearing According
to the nitual world of Hindus, the worship of the Deity 1s placed
atoumber one. Homa or the offer (oblations) of ghee or
butter to sacnficral fire comres at number two, tarpana, the
pacification of the aroused energy 1n the fire with the sprinkling
of water 1s at number three

siganfEfia sdammaagniaa=ata
farrramrefa faamed @ n3gu
Merging of all mental propenstties, hke I and thou, 15 and
1s not, duty and lack of dutv, and adoration 1a the self, 1s to
offer oblation to fire
To attain the accomphshments the procedure followed 1n
this Upamsid 1s Bhavana, the p and compreh
of sub through emotne content. S,
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cach and every action feshng or other psychological manpul-
tations, are to be sacrificed and transformed at the level of
sel-knowledge or pure und d Fre 1s dered to be
the best purifier or transformer of all the things n the Indian
tradition Therefore, for a total change of one's psyche gaining
a pew consciousness one bas to got 1nto the fire of conscious
energy In Smmad Bbagwad Gita this consciotls energy 1
named as jfianagm fire of consciousness which only destroys
the actions of the past, present and future and can establish
the aspirant 1n the realm of timeless expericoce

In the present Sutra, Iand thou’ represent the world of
psychological ego, “is* and 1s not represent the existential ‘15"
and non existentialist philosophies, ‘duty and lack of duty’
epresent the knowledge of Vednta and Upamsads Al these
are mental propensities and therefore, are to be put 1nto the
melting pot of Bhavana and are to be synthesized taone
Sungle strarght line of pure consciousness

WA a9 1 33 0

Umfic meditation on all the objects of medutation {from the
Guru $akti down to oblation fire) 1s tacpana (the titual to
satisfy and propitrate the Goddess)

The last act of ths nternal worship 15 tarpanam which 1n
external nitual 1s performed with the water mixed with malk
Here again the aspirant has to synthesise all the mental objects
of worship 110 ane whole Actually 1o this procedure of
Sakt: Jagarana (arousing of divine energy) the methodology
of the Vedic seers 15 followed and adopted Vedic seers had
realized that all the deities 1n the cosmic Iifeare the different
aspects of the same energy  According to the need of the per-
son 1nvolved, this Mahasakt: wields different modes like body,
dress, ornaments, weapons, etc So a particular type of
mamfestation of 1he existential energy 15 the form of destes
Radient flames of fire hightimng rays of the sun are all but
the mamfestations of Mahaéakt

The one who has the caraestness and 2 keen desire to be
one with that energy, has to nvoke the Derty first wath the help
of mantras, and then to offer rich ghee 1ato the sacnficial fire,
as the flames arc the expression of the hunger through the
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tongue of a blaze So the Earthly fire, burnig with guston a
pool, 15 the mouth of Gods, when the homa (food offerimg
ceremony) 15 over, the mvoked desty 1s served with milk water
so that the excitement d by eating
15 grafied

In this state of gratification fire energy loses its destructive
natore and, joined with water energy, becomes creative This
1s called tarpanam

gsaeaiaiaein swm afemaEaEla=g n 33

Qgze should see at the moving wheel of tume 1n the ever
terning fifteen phases of the moon

Having completed the courses of the ntoal activites through
the conscious mund and merging all the modes of subjectne
and objective mnd 1oto one consciousness  the seeker has to
merge all the external homogeneous concepts of time and space
to0, 1a the same conscions energy

In this Sutra the word avalokanam s very important It
means s=2mg through th= whole time and space with a vision
of totality Even if the time 1s changing from moment to mo
ment, one can ses 1is change not with a sense of shock or
gaef, but as a result of the movements of the ffteen digits of
the moon In Tantra moon or Soma 1s the most creative form
of the Bhagavati Lahta That s the source of life giving amb-
rosia  Fifteen digits of the moon keep on appeanng or dis
appsaning m a fort mght But the sitteenth called Sadais
wistb'z to 2 Swva-Yogt That evershinine One 1s one wath
Lahtaand §v2  And a yogi has to synchronze all the themes
of the nuverse mto one the source of the muluple words and
has to take this time or movement as a dapce of the fifteen
yoginis dancing around the mother Sodasi Lalita This mvolves
the merger of the sense of tme acd space igto the same

homogenous consciousness

o Tty Efzan qEaore aF AERt
fraepat wafa @ ga f fanatuzvn

The one who meditates like this for three two or ¢ven a
singls moment attatas Jivanmuku and becomes Swva yogi
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In this Sutra the great sigmificance of this meditation s
brought out This meditation strictly results 10to 8 new Iife
and Mukti (cmancipation) sumultaneously Even an 1ota of
tors tlash experience of this understanding will liberate one from
the Shackles of bondage created by one s own subjective psyche
Itisa very deep expenience In Srimad Bhagwad Gita too
Arjuna 1s assured by Krsni 1n the same manner “In this Yoga,
Ahere 15 £o loss of atiempt not 1s there any adverse effect The
practice of even a little of this dharma protects one from great
fear' ®

wifamRArarRREm Sfawfar nygn

In this Upamsad the Sni Chakra meditations ate 1 accor
dance with the Kadi School tradition

The name of twelve pioneers are recorded amongst the
Ancent worshipprs of Srividya. Some of them are from human
beings some one are from Sidhas and some are from Gods
They are Manu, Chandra Kubera, Lopamudsi Manmatha
{KZma) Agastya, Nandike$a Surya Visnu Skanda Siva and
Dutvasd  Each one of them has founded his own school of
Srlvidya Out of these the two schools of Manmatha and
Agastya 1re very 1mportant Because the Mantra of Mana
matha school begins with the first letter ka so this school 1s
named as Kad: whereas the Mantra of Agastya school begins
with Ha the letter hadi  In this Upanisad, the whole subject
matter 1s placed 1o accordance with the Kidividya comsisting
of fifteen letters known as Panchadaéi, To make 1t Sodafaks
harl another Beejikshara or Secret sound 1s added at the end
But this secret sound 15 to be kuown only from the mouth of
Some Stddha Guru

7 ga AT \isad frdsdd 0 35 11

Oune who knows this Upanisad perfectly knows quintessence
or the acme or the height of Atharvaveda

Tius Bhavanopanisad 1s attributed to Athatvaveda The
Sagacity and wisdom of this Veda 1s undoubted In this Veda
the total wisdom of the Vedic thought and mind nght from
yart  poctr, musie, magic, medicine, sciences, patnotism to
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metaphysical and physical approach to lfe are descnbed in
sach a way that it represents the consciousness of sypchronza-
tion to all the views opposed to each other The other three
Vedas represent three different modes of expression with diffe-
rent subject matter  The poenic vision of the Rgveda, musical
vision of Samaveda and Sacrificial viston of the Yajurveda stand
umted 1n Atharvaveda This Veda captures the wiston of
totality an which the Divinity 1s merged nto the earthly hfe
The very hymns attnibuted to mother Earth and Snmita
1ndicate the commutment to the earth impregnated with Divi-
nity So the basic trend of the mind of the Athananas and the
Angirasas 1s to have a vision of the oneness of the whole uni-
verse 1n which our earth 1s central point  They refuse to accept
the theory of the two separate entiies like the divine and the
mundane They are two sides of the same con  Swmnece Upam
sads contain the total or concluding essence of the great Vedic
literature therefore this Bhavanopanisad 1s supposed to con-
cieve the total essznce of the Atharviseda It 1s the crown of
the Atharviveda
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Kaulopanisat

This Upamsad 1s agam understood tobe a part of the
Atharva—consciousness  The nature of this consclousness 1s
that *the seen leads to the unseen’ The vistble and the 1nvisible
are the two aspects of the Sakt: Principle, which lead to the
deeper truth on which all the worlds perfect or imperfect,
b orh the subjective or the oby Y
are based This short Upamsad reveals the way how a man
mmuated into Sakia Sadhana, should live and relate with
the world around The very approach of this Upanisad to life
15 known as Vama marga’ {left onented) Tt does not recom-
mead the way which leads a person to the 1deals which have
lost their meaming bv being reduced to a mere ntual or formal
routine

The word ‘Kaula’ comes from the root word ‘Kula® which
means the whole world 15 one family of the same mother
prmeiple ‘Kula’ 1s also understood as a creative energy 1n the
Agama $astra According to this view, the Divinity 15 the
dharma or character of this earth Kula is also Prthivithe
carth—Goddess Anything which mamfests energy or helps i
arousing energy, 15 2 symbol of energy as energy can be com-
municated through symbols

Before, the anonymous author of this Upamsad, starts his
text, e has observed the tradition of ‘Shant: Patha’ 1n hus own
peculiar way The purpose of Shanti patha 1s to attain peace
and mamntain peace duning the study—project and not to allaw
the three fold forces (Physical psycho physical and spiritual}
to disturb the order of life duting the period of Sidhani

3t wem Fifeaw Ay avent WA
TALsA wrAeAs aned o
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May th= Lord of Kaula-Schoo! bring us peace, may wine
bnog us peace may punty of senses bring us peace, may
Agnt (fire God) bring us peace, may all bring us peace

Kaulika 1s oge who 1s a weilder of Kula or Saktr principle
Heis Lord Sna Varumi (wine) belongs to Varuna the God of
waters In Vedic Iiterature, Varuna is a very powerful deity, the
preserser of Dharma, who rules over the oceans In the subse-
quent lteratute Varuoa rules over the western bermsphere So
west-direction 3s called Varuni There 1s an mteresting story
about Varun: In the Brahmanda Purana when the devas and
daityas unhappy with their sloth or lethargy, started churning
the pnmordial waters of the ocean the first outcome was
Surabhy, the divine cow The next outcore was Varuni, the
1toxicated  beaunful red eyed young girl named sura (Deitv of
wwe) At first she looked at the daitas with a smuie on her
face But the daityas out of their craze for pure white amrta
(nectar) rej=cted her and were called Asuras The devas (gods)
who 100k her alongwith them be~ame hoown as Suras There-
fore, Sura or Varuni, the product of ocean full of the essence
of medicinal herbs which were put by devas and daityas toge
ther m the ocean 1s a symbol of the energy harmomised
(aroused) Metaphorically speaking 1t 1s the first awakemng
of the hundalimi-Sakti It1s an earthly fire which arose out of
the churning of the Avani wood, which has to be transformed
mte Yogigm (fire of Yoga or jnara) So who so ever takes
Yaruni without understanding its secret, 1s overpowered by
Pnmitine amimal passions and becomes an animal (pasu) not
Vina or Sna

Whea varom the crude energy s transformed throuch the
fifteen Samsakaras into hfe giang ‘amrta’ (oectar) 1t repre-
sents both the earthly and the divine hfe principles It 1s for
this reason that the author, after mvoktng Varum for peace,
wnvokes Suddhu (the dentv of punity) the sarmshara, the sacra-
mental performances for transformation out of the all perva-
sive rudiment matter (Prakrt) When the proto-atom of hfe
15 g:u:mted 1ts punty and perfection s complete Tamas (the

bl of the y dial matter) ch 1oto Sativa (the
pure, the weighiless the transparent)

In this first p~ace ivoking mantra, the third state of crea
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tion 1s represented by the fire symbol of Vertical movement
and evolution. At the end, the complete world order 1s prayed
for peace, so that the aspirant may be able to medutate for the
achievement of reahsation. Taking from the Kaulika Swva)
down to the cosmic order, consciousness—energy 1s invoked i
1ts dufferent forms and states to destroy the impediments which
block the spiritual energy. This realisation Jeads to the opening
of the door of Susumna

Y FRIet AR, TR AR ARISAR AR A
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I bow for Brahman, I bow for earth;

1 bow for waters, 1 bow for Agni,

1 bow for air, I bow for the Gurus,

{O Kaulopanisad), Thoun art vistble that

I shall rehearse that (Tripura SundarT) in thee

I shall rehearse thatin Rta I shall rehearse

That n Truth, May Rta and Satya protect me,

Protect my mentor; protect me; protect my mentor,
Om

Peace Peace Peace
Om

In this 1mvocation to peace the aspirant declares his rela-
tionship with Brahman, the ulumate, the immaculate existence,
awareness and bliss and also with the earth-substance, the

water sub the fi b and the air; All
there are going 10 help the aspirant in his pursuit of attaining
k ge and new ‘The aspirant is expected

to sce that conscious-energy which flows m all the elements and
the universal order In thus process of revelation, although the
whole cosmic order 15 going to pay a vital role of a Guru, the
Sup! and His prace energy through
His human form, accomplished (S1ddba) form and Divine form.

In Tantra, the three torms of the Guru are pamed as
Sriguru, © P iguru.  But the
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Sadguruy, too, 15 added to thus ist The Sadguru 1s Brahman or
1mmanent consclonsness itself So the Sadhaka s prayer for the
direct sopreme consciousness to flon through his 1ongue and
mind to Iet the Rtz thecosmic realny, flow To let his own
experienced truth be expressed throngh his speech actions and
to let this three fold flow of consciousness nounsh and protect
him Though the author has used the word Vadisyami® thnice
w the mantra, yet the ‘Veda’ (speech) being connted among
Karmendnyas or motor senses, represents mind energy, vital
energy {Prana) and soeech 1o the Vedas

The three fold affichions of my own body mind, created
by other creatuses and higher deitses 2re to be tranquilised

Eicitcicrici fIEEN

Thus arrived (when at peace with ourselves), we begn the
quest for Dharma

The Kaula—Tantra believes in practical aspect of realisa-
tion how to trapslate one’s knoaledge into actions and 1o his
dally routire of hfe Accordingly, to koow all as Sna consci-
ousness in konowledse A great significance 1s gnen to the
manifest world which rs around us That 1s our reality, and we
are to consider and accept 1t with its mulutudinous lfe as real
Otherwise the hnowledge will rerram abstract, and the abstract
knowledge without 1ts application in the day to-day behaviour
1s 2 delusion The Kknowledge born of the practical expernence
18 the only hberating factor 10 human hife So in the present
context the author meams that having reahized the truth or
reality, ome must aspire to apply that knowledge to Iife and
lctp 1t ahive 10 one’s consclousness

Dbarmm® is the word for the transcendental, non dual
Ulumate Brahman, the wesdder of s Salu or Dharma 1
stlace But 1t 1s speaking through the eloquent silence and

It self as an energy After bemng absor-
bed 1n the tion of ths Sug Self, one should
toquire 1nto the true nature of Dharma It s *his supreme
Salte, the creation ornented, en2rgiesed consciousness  Kaulas,
sntheir approach to reaimy, give first posmon to the Devs
(entrgised ~ Consciousness) Siva’s role ss that of the indication
of the S:Lll—l’nnmple Sa Siva s the Guru Prpciple  Having
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approached the Guru one should make inquiry nto the Sakti-
Principle that 1s Dharma

But ta the Satra, the word Juftsa 15 not used i the sense of
mere iptellectual pursmt It 1s a devotional awareness in which
Tove 15 too deep and acuve Only 1o that state of mind can onc
have the vision of a $akta and can be onc with Sakts So the
word jiissd represents the trianguiar approach to Saku, n
which devonon understanding and active participation are
essentially one and spontancous

17 I T MIATEC N R U

Emprical scriptural and intuitive awareness (being the forms
of Sakt) 1s the only ground of Moksha (Emancipation)

All the three types of knowledge are the three basic aspects
of the same dharma or energy The pvas or hiving beings learn
to live with the help of sensual perceptions Five senses afe
called devas or gods as they mamfest the name and form of the
objects Perception inference etc are the souvrces of empinical
knowledge or Vyavahira jiianam Thisis the first experience
of the touch with jnana Saktior dharma  Thts knowledge can
impart the worldly wisdom, but the things, which cannot be
traced with the help of the senses can be known through the
word testimony  The subjects like transcendence  Atman,

and other impercep are known or duced by
the sacred words of Sruti Srutt represents the tradiion or the
knowledge inbenited from ancestor experts

But both the knowledges from one’s own perceptions and
from the ancestors are indirect and sncomplete ull they are not
merged into the knowledge of the self Knowledge of the Self
1s the meeting point where the other forms of knowledge are
transformed through ynina Saku (knowledge power) JAdna-
Saku1s dharma  The understanding of this dharma Sakti of
Dharm? Brahmau «s the only way to liberation

ereaaion fafg nyu

Moksha 1s the experience of All 1n onesell

Moksha 1s an expertence 1n which the whole stram or stress
of one’s motivated designes and desices 15 eradicated and the
sease of supteme bliss, lying dormentn the unconscious psyche,
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s aroused. After the explosion of this knowledge there is a
peremzl flowenog of the consciousness 1o which the foress of
Ananda-Sakti are active mto and the negaton and afiirmation
are in barmony from moment to moment The sense discrumt-
pating betneen anumate or wanimate, for or agawmst, disappe-
ars  Nothing or when the
whole has merged 1n the self apd self bas emerged from the
whole. So thss identification of the self with the whole, sentient
or , is the h 1 Kavl marga

geafagan: sg==: 1 ¥ 1

The spread of sense-cognates, (colour, taste, smell, touch,
sound), constitutes the mantfold of appearances

This Sttra, emphasises that the totalny of the so-called
msentient world 15 pothing but the product {mamifestation) of
the consciouspess. The five semses and their obpcts come
1mto custence out of the will of the Para-Saku to create or to
be muluformed ‘Therefore, this prapanca the network of the
fise gross or subtle elements (like ether, air, fire, water, earth)
18 the expapsion of the Para City Saktt or Dharma

There is an intersstiog allegory about the onigin of the
senses and gross el m the Up ds He, the
ness, was afraid of tus lonel To overcome his looel
He created a coupls (male female) out of Himself (That is
wby even today the male and female are afraid of bewng alone
and) are m need of love of th: other) Then He created all
the gross and subtle elements ont of Hhimself So this obyct
world 15 nothing but the expassion of five fold Sakt-Prnzaple.

auf sifeaeann L n

All these are imbued with consciousness

The Sensc-objects are expenenced by the Jhas (Creatures).
The great scholar of Taatra, Bhiskara Rai, explains the word
Jtiani a5 one who knows and breathes simultancously. Etmo-
logically speaking, the root *Jia” means to know aod the o0t
‘202’ rmeans to breath So all the hinving beings and enjoyers
along with the obyects of their enjoyment are not differeat from
the conscroas energy. Their essence 1s the same.



91 Trilogy of Tantra

Though Hindu Tantra, due to s assocration with the
Samkya accepts thurty six tattvas (sentient and 1nsentient) m
all yet uts great contribution 1s 1o infuse tattvas and human
1ife with the divine and vice versa

L3t B SRR
Yoga (oneness with that} 1s Moksa
Yoga the state of or 1nhib of the difi
tions of the miad 15 to be and to see oneself as the integral
consciousness as the ground of moksha The reahzation and
of one’s own and essence always results
1nto Ananda (Bliss) But both yoga and moksha are nothing
but pure consciousness
FTRFTART AAG 10 11

The noa p of the butel {Brat as the
ground of all being 1s jBana (the true knowledge)

The Advaitins bold that the pnmordial 1gnorance about the
attributeless (Brahman) 1s miyi oc avidyt However, according
to the kaula view, attiibutes {dharmas) are an integral part
of consciausness  Therefore, nothmng can be regarded as non-
conscious Consciousness 1s capable of producing or creating
whatever 1t wills ! Therefore each and every manifestation
{dharma of conscious energy (§akt|) 1s nothing but consctous-
ness 1svari 1s the Manifold manifestation of the Mahidakt:

In the pro.ess of the manifestation of Mahadakt (Dbarma)
rulers and the ruled are also created Tsvara 1s a symbol of
rufing energy and this ruling form, too, 1s a form of conscious
ness  So Tsvara 1s nothing other than Saku

afe fraq = 1
The ephemeral 1s the eternal

Almost all the systems of philosophy employ the categones
of appearence and reahty, rgnorance and true koowledge,
existence and non exsstence, light and darkness In domng so,
they first posit a conflict as thesr basic assumption 1f to start
with division of concepts and categores But jn the Kaula
school, the whole thing 15 looked at from the opposite angle
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That 1, why the Kaula Marga 1s also called Vama Marga (2
Ieft oriented way of approaching reabty) A Sakta would
start with the firm conviction that though all the constituent
parts of the creation disappear yet they are neser destroyed
They are the modes of the eternal Saktu principle  Therr ephe-
merality 1s the glowing figrues or posturs of Sakt

FTWEAHE N
Nescience as the form of Sakti 1s knowledge

In the light of the above mentioned all embracing point of
view of life, thus Sutra reamtains that 1onorance as a state of
miad s another form of awareness It can also be expressed
by saying that the real hrower 15 the person who does not
claim humself to b2 a knower of any knowledge Yo this con
text the word “innocence’ can do b-tter than the wnord ignor-
ance’, for Ajnanam This would make mnocecce as a significant
Virtue on the past of the seeker

e @i U go Nl
$Saku 1tself 15 Brahman

The word ‘adharma’ s used 1 the sense of atimbuteless
{mirguna} unmamfest Brehaman The ‘dharmma’ (the creatne
prnciple of conscrous ep rgy) 15 free from alt mental negatne
or positine rules and regulations Therefore 1t 1s not different
from 1its base Brahmao who s completely free from the con
ceptrons of morality or immorahty

TEHRE 1 Qg
Knowing this 1s Moksa

The understanding of the fusion of all the opposites of
contradictory notions in the same Salu principle culminates
Iiberaton  But Bhastara Rauinterprets this Sutra as Thuss
the only way to Moksha

qSIFGT ATALRTIT H R M

Five bonds are nothing but the forms of the conscions
energy
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Kaowledge is charactensed by five bonds A Vedantist
may nterpret these five bonds as the five obstructions generated
by five seose organs in contact with the sense objects But 1
the context of Tantra these five types of semsations are the
spontaneous outcame of the Chitta Sakti So here, the five
bonds are

To knaw onesell as one s self consciousness

To know self as non self

To know all the hving beings as entities different from
one other

To know living beings (jivas) as separate from Tsvara
To know the hiving beings as different from conscious
ness

W -

TS

These five bondsare the five fold sport of the esver free
Chits Sakti (consciousness)

faswAag n g3 0

This amalgam (of the five bonds) 1s the cause of ongm of
all creation

‘Pioda’ 1s a word used for individual body, or structure,
caught 1n the trap of ongination and decay To the ignorants,
pinda s a source of pleasure and pamm But if this body (pinda)
15 a product of five fold play or sport of coasciousness then one
can well understand the secret of onigin and growth and can
enjoy the whole sport of creativity

ATTWER 1 1
This amalgam comprises Moksha

In Tantra Sidhana, human body has a very important role
This body 13 the amalgam of all the Tattvas Anythng which
exists 1n the universe 1$ available here but 1n the micro cosmue
form Soitisaiemple or an abode where gods reside To
condemn this body (as neophyte Vedantuists do) is just condemn-
mg one's own exisience or Brahman Therefore the way to

requites an uad ding of the k of this
body 1n accordance with the Kaul Tantra  This body, a lump
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of $o0 many tattas, 1s the means to Moksha or seif recapityls-
tion

qmm! ngyn
This 1s the quintescence of jnanam (knowledee)

The real knowledge 15 only that which breals all the shack.
Ies physical or P>ychologieal, for ever with one stroke  Tantra
53ys that all other worldly sciences are Just Iike harlots, who
Just altract the People bat do not or cap not stay together for
long But ths Sambhavi 1s the only Vidsa (knowledge) which
Iike a2 devoteq wife semes nounshes, protects and ultimately
kadsa mapn to Moksha The feason 1s suuple, this Vidyi
straiehtiay kindies the Iight of one's OWD existence as gt
speaks onh about the self

wEfraron o AR N 2E 1t
All the senses are to be led to the pumal coosciousness

The path of thys self koowledge 1s so great that one may
tread it from 2oy angle, one would definately reach the goal,

Sctousness or cosme caergy Sothis Sutra directs us to the
dictum of the Upansead ‘Sanam kbahidsm Brahman’ (Thus alt

15 Bmhman)
wifTeR. wmi [
One’s acts shonlg be unconsentronal

H:mug realised the Ereat way, one s desires and motnations
are !homughl) changed Ths transmutation 15 certamly going
to affect hys total activity of bving and actng  One should not
feel boung to the cthica] codes belonging to scriptures, rasters,
°r tradition as ope's Iife bas become the perfect mamifestation
of the Trugy So the worldly ways or a Pragmatic view of life
nnot direet gy, or Iead him The whole thing becomes
urelevant for the person, who has dropped all his conflicts,
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motivations and attitudes With the fresh and spontaneous
approach to Reality one’s actions are supposed to be totally
1 the op d of the ] way of hving

udfafzar a=mi 0 s
One should not execute the conventional mores

Here word ‘dharma’ has been used 1 a different sense
Dharma 1smot a Sakts Principle here but a routme way of
Living without having any inner amfity or spurt Moreover
most of the norms of the society or farmly are made on the
basis of compromises with the <ituations ansing from time to
time 1n order to freet one’s petty ends  So here when the man
1s going to travel on the great way, he must not follow those
petty principles as they create hurdles in the spintual growth
of the secker He should follow the dharma which as directly
comes to him through s lving contact with the Saku-
Principle

Having been mtiated snto the mternal realizatson of Saktes
Principle, one 1s not bound to follow the penpheral formahities
1 the name of dharma

a8 AERAEI I L N
All these are vanant forms of Sakti of Sambhu

QOne must not be extremst ar cynical 1o any approach
Appreciation condemnatson, or any sort of crtiesm would
harm the interest of the seeker since the whole 15 the form of
Sambhu Str1 (the wife of Siva) the asprrant must realize his
self as one with the whole and the Sakt Iic should not per-
form any action for the gratfication of hus personal attain-
ments His own needs and personal interests are not at the
higher level of the world order

areear F faRmX (1 o 11
For such a one no scriptures hold good

When one 15 1n teuch with the reality nothung remains to be
revealed through scriptures  One’s attachment with any parti-
cular book, knowledge or any school of thought can destroy
1he corcesponding hyper sensitivity



Kexlopanisat 97

‘Amniya’ 1saword used for the Vedic text by Yiska, a
great Vedic etymolomist  Bat in the Tantra "'\mn:‘x)a‘ 18 used
purely 1 the sense of a parucular school of knowledge There
are four amnayas 1n the four directions East, West, North and
South But the fifth mndya belongs 10 Sina that 15 above all
ta the centre of the space called Urdhvamnaya But the
Sadhaka, who has embraced the nhole as a manifest or unma
mlest energy of consciousness  has nothme to do with his
sdentification with any kind of school seriputvre, sciences art
and hterature

TRE NN
There s only one Guru for the aspirant

While travelling on the Great way one eacounters mnumer-
able problems Thev are created sometimes by ones owna
remenant part of actions of previous birth or some umes they
€an be the result of the zctions of this birth  In the Upamsadic
CXpression, one 1s bound with the ropes of one’s own actions
The Lnot 1s made m the h=art  one doss not know how to
uabound 1t ¢ Sia Sutra (26) says, Guru 15 the only means to
opea that knot or to suide the disciple 1o chooss his own single
Way amidst the confusing nose of the other mynad ways So
10 Tantra the seat of the Geruts alnays in the top centre of
the body of the aspirant The famrous remark “Gurum Siras:
s:lmchml)a"mdlcal:s that one must weditate upen the Guru
1athe head From there the reselation corres to the heart So
Guru i pothiog but an illuminating form of the Saku Prncyple
to help the asprrant find his grace

However, for a beginer craving for knowledee, Tantra
$0me times tecommends “‘Like the bee, avid of honey dew,
moving from floner to floner, the seeker, fond of Lkrowlndge,
should go from teacher 10 teacher 3

But for a serious seeker, the choice 15 made only once m
hfe Parasurigma Kalpasitra advises *Eka Guripisti® which
means ‘Report 10 one Guru® Guruis not something ik a
8uide master, or mere mstructor he 1s one with the soul of the
seeker Spa addressing Devi 1 Kulirnava Tantra expluns,
“Because of one’s unful psvcke, the Guru 1s looked upon as an
ordinary mag by the secker But the worthy seeker always
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looks upon the Guru as a Siva Him self ¢ * So great an emph-
asis 15 put on sticking to one Gurn particulasly when one has
found a Kula Guru (Sakttas a Guru) One must not hanker
after other scholastic Gurus Buta state comes when each
partcle of this world appears before the seeker as Guru
Hence 1t 15 said  Kaulike Gurave naotah’ 1¢ there can be
1onumerable Gurus 1n the Kaulika system

afqaferan ] 0
1In the end such an aspirant achieves a non duahistic vision

A Kaulika 1s he who has full fath m Kula principle All
the sentient and ncentient—beings belong to the same family
or tribe of the Mother So each and every aspect of the crea-
tion represents one and the same consciousness To have this
viston of totahty the way of night vnderstanding 1s also suggest-
ed 1o the Bhagwadgita O Arjuna the resolute and steady
mind takes a firm decision and sees unity where as the infirm
minds are torn between ranumerable decistons and Jost 1a
dwersity Hence th= result of this Kaula dist1 1s to have a
homogenous view of life 1n which all plurality and dualty
merge or are synchromized in a single thread of non duality

smratag 1N

Prior to accomplishment of the mantra vision, observance
of disciphine or Sadhana 1s 1ad; ble, one must follow the
wstructions given above 1n the Sutras The Seeker must have
a kind of certitude which may help kim to attamm a perfect
psyche through which he can have the vision of totality of his
being and the universe  Just to avold a premature expenence
or the fallacies of the experiences the author emphasizes
Mantra Siddhi for the seeker  Mantra means a mind devoid of
neurosis and psychosis A simple and clear mind 15 Mantra the
locus of Tantra Sadhana

LettEice - TN
Intoxicants and dissipation of the mind are forbidden

‘Mada’ 1s 2 work used 1 Sansknit for intoxication, passion,
arrogance, pride, a flud substance which oozes out from the
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temple of a passionate male elephant The concept of a Yogin
1o Patanjal Yoga, and the ideal of Sthita Prajpa’ (accomplish-
ed man) 1n Bhagwnad Gua are the superb examples or the per-
fect and balanced psyche which mark the presence of divimty
If the use or abuse of the and the resul of the
mtoucause ke sexuality, asarice apeer, wfatuation, ieep
affecting the psyche, the wholz effort 15 Jost

Some how, 1t may stem odd that while the seeker rs imtiat-
edwitha dnok of wme, another 1s advocating prohibition
Trus, there 1> a provision for drinking wine, but not to please
one’s animal sense  And even :f amimal s ginen ats due share,
that 1s also with a views to opsmtag or punfving the ammal
nstiact. In this act the pyyohe of the appirant works 1a a two-
fold manner One s the conscious Gurn psyche arnd the other
1s the ammal psyche whick 1> to be transformed To arouse
one’s dormant energy one may use any intoxicants but with
great care or with the advice of one’s Guru Otherwise these
dnoks will Jeave oncin a forast of dullness degrading him
from otdimary man to anumal level Therefore mn Kaula <chool
Pasupina (to dnol, to sauisfy one s animal passion) 1s condemn-
ed and Yirapanam (to use wine as a helper 1 awakemng one's
dormant energy) 1s recommended for the middle level Sadhala
Atthe supreme level, these helpers or crutches are to be
dropped

STIREH ° FATT 11 ¢ M
The aspirant 15 not to disclose his esotenc Sadhana

While treading on thz Great path, one shall have to contzol
the urge 1o exhubit the attzinmects for establishiog supremach
over others  He should refrawn from indulzing 1n pubheny and
propaganda  If the energy s evposed for the granficanon of
such evil desires, the sensitine cnersy must disappesr, and the
doors of pereeption can be closed for ever

S3dhana mn Taotra 1s somsthmg hike weilding and gather-
f0g spintual epergy from within 1 silegce, ke a seed Iying
under the soil  Before 1t sprouts, a kind of fire energy destroys
s restnctions or imerta, aed at sumultanecusly epcts and
stmulates the creatine encrpy to mamfest Bup an the whole
procedure, we arc cautioned not 10 expose or disturb the wotk-
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1ng of energy tn the roots So, Tantra the root knowledge of
the whole 1s not to be exposed at any cost at any level dunng
Sidhana

 palery EFEmT 1 RS 1t
He 15 not to communicate with the beastly men

A person who does not respond to any kind of spintual
awareness 15 a PaSu (amimal) If a Guro of an aspirant imparts
or shares his experiences with a person who s seif centred,
lustful or crazy, he shall have to suffer a shock regarding his
fmlure to communicate and the misuse of his energy Ammal
persons are to be kept away mn the highly seasitive sport of
d fove and und d Any outsider’s undestred
entrance can destroy the whole Sadhana It may be some ex-
ternal or internal physical or psychological intecruption which
1s extremely dangerous when the secker and the ultimate reality
are face to face

et AW 1 je N
Dropping of argument 1s the sign of certainty

In the six systems of Indian thought Nyaya Shastra 15 one
of the most sigmficant schools in which the Science of thoughts,
sensations logical entities, means of knowledge, argumentations
1s described 1n detarl Through intellectual and linguistic exer
cises a student of Nyaya has to learn how to substantiate his
arguments to develop higher and intellectual capacity to protect
his own doctrine and arguments The word Nydya 1 an
ordinary sense, 15 also for justice So 2 Naiyayaka would fight
for Justice to get his due and would use all the weapons of his
argument without any hesitation

In the present context a student of Kaul Tantra 1s advised
not to indulge 1n any kind of polemucs for self protection ot
demolishing of other s arguments If somebody, well versed m
logic or philosophy, attacks a Kaula with argaments and enticism
a Kaula must not resent or start a counter attack to get justice
He 1sto remain indifferent and 1ndependent in such cases To
maintain his own convictions he 15 not to behave Like a
debater Argument represents a movement of thought and that
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has no meaning at allin the field of experience of one’s own
ratnasic hfe Upamisads had already declared the futdity of the
false 1ntellectual hair sphtting

FMOAALT 1135 1y
He should be impervious to all nfluences

Oace one begms to respond to the arguments m fasour or
agawnst, the vicious crcle of msntal conflicts anses and des-
troys ths whols evparince which one has achieved after
crossing the barrier of one's ego The ego ts always involved
1o enjoying and doing all hinds of acuvities So after having
made the chorce of one s own way, with great care and austen
ty, there s no gamm 1o falling prey to irrelevent things A
Kaula 15 so much srounded in the self realisation or Sakti—
expenience that he cares a fig for any thought or a school of
thought He should be confident of his own hving and should
ignore any other way of hife

SARHTGET A I_F 11 8 1t

He s not to publicise or preach the secret of his self reah
sation

In Tantraa ot has besn said to the others, regarding the
imparting of ones experience of the self to the others Itis
such a sensitive issue that the unfoldment of one’s experience
beforea person, 1acapab'e of responding to the feelings having
RO senous inquiry for truth, a crooked mind can bring worst
Possible results In this regard Yask: munt quotesa mantra
from the Rgveda “once the Goddess Lnowledge wenttoa
Brahmun and requested hrm not to share her with any person
ot disciple, who 15 Jealous, crooked and has no control over
his passions Only under such condition can she frucufty or
prove vinle ™ In Agam Sastra, Siva, too, warns Saku that this
hoowledge1s to be treated as the highest secret® Shnmad
Bhagvadgita talks of it as a sceret of the secrets™

fama aq nze
He should reveal it to the disciple though

The tdeal concept of disciple 15 found i the Agama and
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Bhagvad Gita Siva himself 1s the Gury, the teacher and the
Sakui s spouse 15 the dusciple who has sdentfied hersell
completely with Siva She through her austenity bas become
herself §iva So Guru and Sisya become two aspects of the
same psyche In that case the reselation 15 spontancous and
fruntful

s TR afgeda RT3

In his innerself a Sakta 1n his outer form a Saiva, he 15 18
social mntercourse a vaisnava

It does not mean that a Kaula should practise a triple
personality That can create a deep conflict and hypocrisy 1n
his hife Usually people do understand a Kaula as a left-
oriented hypocnite Bhaskar Rai the great commentator on a
Tantra, explains that this Sutra instructs a Kaula not to divulge
his dentity because one 1s often rmisunderstood by others
The moment one expreses ones views of reality 1n a posiive
or  negatsve manner the thoughts in favour or agamst do anse
1n the psyche of friends and foes also So onc should hve 1n
utters silence But some times even silence 1s more expressive
Jain Mum Mahavira and some other Munsis while deeply
mmersed in their intrinsic expersence, in a state of complete
silence, were tortured and killed Vedic sage Dadhyan—
Atharva was killed by Indra because he discriminated against
Indra while busy 1o givieg discourses to ASvimt Kumaras and
others So a Kaulais not to follow or pose any ethics and auste
nty He should hve like an ordinary man undecipherable just
like Lord Krsna whose true nature was not even known to his
close friends and foes

It 1s more plausible that this Sutra explains a unique vision
of synthesising unific homogeneity of the Tantrika view A
Kaula s supposed to extract or drop the contradictions of the
three main views of ife like a Sdkta Saiva and Vaispava
All the three views are like the three aspects of the Brahman of
Upanisads Sat, Cit and Ananda So life of a Kaulaisan
example of an amalgam of love knowledge and action Saktt
Swva and Visou merge 1o im as one whole, the centre of

and encrgy
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FERATT 1 3N

All these constitute his mode of conduct

Sn Bhaskar Rai says that to Ine m a state of non-
1dentificatton or concealment 1s the only cede of conduct for
a Kavla Therefore, he 1s not going to waste his vision in the
Jumble of Tantrika manuals His pomt of view 1s not that of
a scupture of knowledge, devotion or action The whole
thought of a Kaula 1s to be translated into action So the
practice of the above-mentioned Sutras 1 the perspectine of
one’s own Iife 1s the ethics of Kaula One must not understand
the word’ “achéra’ for simple morality or any kind of rules and
regulations

AT 133 1
Self realization alone 1s Moksha

Atman 15 a dynamic principle of ever expanding conscious
ness It 1s denved {rom the root word ‘at’ meanmg unimferrup-
ted continoous progressive movement and the suffix is ‘manim

The total tone of Isopamisad describes only this aspect of
the Atman “It s faster than the mind It outstnips all that runs
It enables the cosmic energy to sustaim the actions of the am-
mate world ™™ In the 8th Mantra, the Upanisad says ‘He, the
self-existent, 1s every where—wathout a body, without muscles,
and without the taint of sin, radiant whole and pure, seeking
all and encompassiog all 1 Hence to be aware of this self-
existence at the level of actualty, reahity ard truth s atmagha-
nam or self reahzation And that reahzation 1s a kev to moksha
or 1s Moksha

Here 1s a difference of opimion between the Advaita Vedan-
un and the Kaula A Vedanun must emphasize the motionless
and immutable aspect of Atman, whereas Raula’s stress 1s on
the dynamic and actve aspect of Atman

dter frm n v
One s not to condemn other systems and beliefs

‘Lola’ 1s a word for mamfestation The whole mamifest or
unmamfest creation belongs to the Sakt: priveple Therefore
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all the ltng and nop Living beiags are but the form of one's
own existence So the faulty criticism of the subject or the object
world can create aa uanccessary and unhealthy conflict or
struggle

Bhaskar Rav's interpretation of this Sutra 1s more conven-
tional He thinks that a Kaula 1s not supposed or expected to
disclose hus experiential knowledge to anyone Thetefore there
15 no fun cniticising or condemning other thoughts By doing that
one will only frustrate the followers of other schools or Gurus
So nothing positive or concrete can be achieved by 2 Kaula

TAART A LN
This 1s the absolute

The word *Adhyatman’ comes from the prefix ‘Adhr® (which
means over) and the noun ‘Atman’ (self) The word ‘Adhyat-
man’ has been rendered appropnately by Ralph Waldo Emer-
son as over Soul In the context of Srinad Bhagwad Gita for
a kaula the whole spirit of the above mentioned Sutrasis the
ultimate 1n self realization This Sutra 1s typrcal 1a accordance
with the Upamisadic style Almost all the Upanssads 1o thewr
exposition of the self knowledge describe the three grades of the
theee fold existence as ‘Adhibhutam (beyond over mundane)
Adbidatyatam (beyond over psyche or beyond over deities) and
Adhyatman (or beyond over soul) Adhyatma 15 the crux of the
whole existence where all the names and forms are merged and
synchropized

After having the realization of the Ultimate, the author hints
at the Great way of the hfe of a Kaula 1n six Sutras

WA IR N

He 15 not bound by any commitment.

He should feel free from attachments to any set belefs
Vrata 1s a pledge or vow taken to do or not to do some per-
sonal and social duties Oge 1s always worned about carrying
out or fulfiling one’s pledge or violation of the pledge Fora
man liberated like a Kaula, there 1s no need to follow any such
Line or action which Jeads to bondage 1 the pame of Dharma,
Artba, Kama and Moksha
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FfaShaa®a 3o

He should not hosd fast to any code

Code 35 a ssmbol of the others® admnstration and domna.
tion The man, who 15 Iving 10 the domimon of self administra-
u2n or Svarapa, should rot care for any imposed rules and
regulations—set for him by some Guro scnpture or society

frmm=ARE was
No cods Ieads to Moksha

The basic td=a ar the spint of a code 1s binding  Therefore,
1t cannot co-eust with the expencnce of tatal freedom  As they
are opposed to each other, tm their spint thes should not be
confused with each other

Fawfaragatqgu 3
Kaula should not found any msutution

If some Kaula 1s a great scholar or highly advanced 1o
spinitual attainments and he wants to estadlish hus academy for
the advancement of the study of hus scheol of thought e 1s
centamh a weong man, because establishment of mstitauon for
amy spintual scrence ts pracucally and virtually 2 way of pro-
Pacatng nescssn ¢ This Anowledes 15 to bz imparted 1o one,
who 15 1 the personal contact of a haula Guru and can be
mmtated by 1the master at the personal level directly For that,
[0 stiution or acadsmy s need-d This great secretand
sxcred Laowizdge s not 1o be sold Jike the other commodities
1 the market, Al the Upamisads, Snimad Bhaswad Gua and
ths Tantea declare the great secrecy of this esotenc self know-
ledge They cauuon the Achiryasof this Vidya to share this
Inowledge oafy wath 2 person who has Cully prepated bus
Pyche to face the truth er who hase purnified all the cakras or
d=licate ceatres of the body through the fire of austenty 1 the
form of anareness A person, witbout the fire of his awakened
soul or Lheen iaguury 1s subpct to fall in the way and may
create unnecessary conflicts for humself

TAGAY T 11 ¥o
He should be the same with all
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When a Kaula attains this all embracing homogenous vision
his ife becomes a living example of Kaula drstt Animate or
nammate world ts transformed snto 2 conscious energy  So all
the conceptions of caste, creed, good, bad, samt, sinrer are
metamorphosed mto bis own existence

qRFA wafan vy
And {then with one Jeap) he becomes Mukta

qs¥mfa ganfor sraeeara 2fn: )
srmfafgRia sear a@wad 1 ¥R )

The aspirant or the Guru who rehearses these Sutras every
early morning, attains accomplishment of his earnestinquiry.
This 1s Lord Siva's command

In this concluding verse, the word ‘Patha’ represents ‘Sva-
dhyaya Vidh' of the Vedicscers According to that Vidhi or
method one has to centralize all his Studies and divert all lus
attractions toward the *Sva’ which means self ‘Path’ does not
mean mere reading 10 rounne or datly exercise It mecludes the
awateaess of reahization of the self Even tn the nitual part of
the Vedas, self 1s the locus of all the Ya)fias and actions.

‘Deshika’ 1s a2 person who s guite sentor and advanced m
hus learaing yet has to attamn Swahood So he 1s not the final
authority on the subject But his grasp of the subject 1s very
keen

‘Ajoa Siddh’ does not encourage the aspirant to order or
behave like a ruler king or administrator (or Indra) 1t 1s ruling
others through the mind or Jove §va Guru never dictates terms
to hus disciples Disciples follow his each and every wish at therr
own No body 10 the world can disobey him because he has lost
hus all personal ego So Swva Yog has nothing to get from any
onc All the sentient and insentieuts folfow him without his
order That s 2 state of Agiia Siddht 1a Tantra

avarartagista day gura R
afz S A AT ARIARAAN ¥R N

A person, the Asprrant, even though he does not follow the
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Kaula codes and modes of worship, and even though he
does pot consider Kaula faith supreme, does enjoy the
heavenly pleasure in Nandana Gardens of heaven (Svarga)
provided has passed through the Greatnay.

That 15 the mmimum achievemsznt of the regular reader of
these Siitras.



Tantra

AN ETYMOLOGICAL & PHILOSOPHICAL
INTERPRETATION

Interest 10 Indian Spinitual tradition  has evoked intnigung
responses n India and 1n the West  The different systems of
Indian thought 1 ¢ Nyaaya, Vaisesik, Yoga, Sankhya Vedinta,
Mimaosa Jain and Baudha have fed the Western mmnd  to dis
cover bewildering range of contradictions within the systems of
Hindu thought and vis a vis each other  People 1n the West as
well as 10 India have been driven to discovering clues to niddling
contradictions 1 Tantra Tantra has often been misunderstood
as a mere cult of spinituality or some times, 1t has been const
dered an appendage to various systems of thought What 1s
santra in fact has not been understood despite the upsurge of
current fad about 1t

Although Tantra 1s and has been one of the main currents
of Indian thought 1t has not as yet receved adequate critical
attention  There are specific reasons for this Tantra 1s not an
mdependent philosophical system rather, 1t expounds and ¢clu-
cidates other systems, 1 ¢, Jaimsm, Buddhism, Vaishnavism, ete
Since Tantra bas been regarded as mediating system, 1t has not
been understood ta 1ts own right

Tt expl 1o terms of p 1 the
of these systems  As Tantra pnimanly concerned itself with
practical lived expenience, the perversions of common people
were projected nto Tantra It was condemned as an obscene
and exccrable system It 15 an established historical fact that in
mediacval imes the votaries of Siddhas and Nathds did msuse
tantra to exet their influence on everyday hving of the commu-
ity

A proper evol of Tantra m ific terms
will make 1t clear that Tantra can clamm for itself an sndepen-
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dent identaty as one of the systems of Indian thought. If we
classify systems of Indian thought, Tantra represents the school
of Realism, whereas other sistemscan be placed under the
category of Idealssm It 1s imperative to repudiate the miscon-
cened traditional classification of Indian  thought 1nto themstic
and atheisue systems, and 1ostead, examne apd discuss these
systems 10 terms of Idzahism and Reahsm
At the outset we should take the term ‘spintual’ (adhydt-
mika) as the nucleus of lndiza thousht where both the ideal and
the real coalesce  The basis of Indian Iife has been 2 belief 1
spintmalism  But as Gita' puts 1t, Svabhisa ys the spirtoal,
that 15, Ssabhiv 1s thingness, 1s the objective reality * Kavira)
Gopt Nath has explicated Svabhava vad in his book “Aspects of
Indian Thousht® He says “Under the name of Svabhavavad
we may comprise glmost all those modes of thinling which
deny the principle of causality, more particnlarly efficient cause
and assert the supremacy of the mherent or imr~anent nature of
a thing From what we have seen of Svabhirvavida we can well
uaderstand that 1t 1s a doctune of unmitigated automatism, 1o
the sense that all m: ts withmn the and outside
1, are held to proceed from the inhesent necessity of the bady
rather than from an extninsic princaple of efficiency such as
personal Will or Adrsta ™3
Jainism, Buddhisme and the six systems of Indian philosophy
can be termed spinteal  Chaanvaak system which later on
became exclusnely discursnve and materahstic fell outside the
spbere of the spintual and therefore, could not fiornshin thrs
country  Bug the question anses whether therzis asailablein
Indian thought such a comprehensune form of ‘the sputval’ m
which both the realistic and 1dealisuc modes of thinking can be
barmonssed
Tie definytion of the spinteal as Svabbdva s o complete
accord with its etymological sease  In this context 1t wall be
worth to the & gnen by Pur 3
chirya, the noted exponent of pure Non duahsm  He affrms
that Svabhisa 15 the prme csuse of ontological change, and
the Will of God by virtee of 1ts being the root canse of change
1sSvabhava ¢ Thys Wil 1s mansfest and objective as 1t 1s supra-
senuble and beyond perception According to Shaakta texts
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this Will has been designated as Shakt potentral And Shakts 1s
that which can transmute thought 1nto energy and energy 1nto
thought Because of this eatelechy the atoms or subtle forms
of the five clements mamifest themselves 1n gross form, resulting
1n the creation of the world  The old Sanskrit lexicographers
while p an etymol 1 d of the term the
spiritual have defined 1t as, Self allied * or grounded n Self’
that which 1s grounded 1a body, senses and Self or Brahman ®
They have made it clear that neither seMf 1 tsell  mor gross
elements alone constitute the spinitual, 1n fact 1t 1s an amalgam
of the two  Brihadaraanyakopanishad® in the Sub Chapter on
Praan has defined self as the subtle mnner reality (waztfa®)
while 1n sub chapter on the body 1t has described the mamifest
world as grovaded 10 self* (Adhyitmika}) One most ud of the
illuston that the spuritual connotes only the abstract reality The
spirstual 18 the very basis of this world—its 1sness, 15 the matter

spinit complex This 1s an organic whole and not a mere blead
of the two

Through vagartes of usage the word spintual 1s losing its
onginal meaning and significance  Originally, the word (spifi-
tual) had been so profoundly used that it smplied and  compre
hended both the gnostic and the intellectual approaches
Achirya Shankar? in differentiating Kaal and Svabhav main-
tains *Kaalis that whichk causes changes in form (of the
mamfest) and Svabhav is that which upholds the thigness of
things " 1f we consider this claim of Shankar 1n the hght of
Gita s elucidation of Svabhiv, we cannot but conclude that the
spuritual which 1s  the ground and controller of the mainfold
forms 1s bipolar Through the medwum of Yantras clucidating
the bipolar nature of the Bindu and the consequent expansion
of the objective world around, the Tantra has claimed 1t to be
chitshaktr It 1s Iikened to the spider perched in the centre of its
web i that 1t comprehends both spinit and matter Seen in this
light, the oft repeated charge that the spinitual signifies with
drawal escapism eed fatelsm sounds a5 false a5 3t 1S iscon
cewved  To artive at a total comprehension of Indizn  thought
we must not attempt a uni1 dimensional approach and lay over-
emphasis 1n the traditional manaer, on ‘the spintual’ to the

1 and d of the ob and the dane, or
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fike the west onented neophyte, despair of the spintual and be
cymeal sbout it Writtags of Arthur Avlon and Kaviray Gopt
Natk and other minor commentators are only exploratory
character but they can be used 1n establishing Tantra as an
1ndependent school of thought ra 1ts own nght

Whatever newfangled associations the word Tantra has
acquired need to be examned throuch a2 probe moto the ongin
and esolution of its meamng We are s> accustomed 1o the
Westetn catsgones of thought that we do not care to explore
the cultural mulien 1o which our specufative mind functioned
Here 1s an attempt to unfold the sigmficance of Tantra as an
expression of Irdian culture Psyche It 1s presumed m the
following analysis that the Word 15 an emblem of consciousness
of a culture, 1t cry tallizes mnto language the workeng of secial,
psvehologreal hustorical and spimtual awareness In order to
understand what Taotra 1s one has to nestieate the etymology
of the word Etymological apalvsis of Tantra 1s the only way
to discover its sigmficance and to arrne at an obyctne and
balanced understanding

The Tantnc etymology explaios the meaning of the word
“Tantra’ 10 vanous ways and without jumping to contivde wath
finality the meaning of the word, & senious effort has been made
to armve at 1ts basic significance

In Yajurieda the sun god ss designated by the word “Tant-
rayee™ ‘Tantrayee, as interpreted by Ramanuja' 1s compound-
ed of words, tantra and ajee, tantra means Aalchakra and
ayee meaos ‘i mouen® o the post vedic Yamal texts, while
expounding Realty 1o terms of Mother pnsaiple the word
‘tantra’ has been used as 2 polyralent term  *“Mother goddass
15 the creator of tantra, 1s worshipped through tantra, 1s the
Jord of tantra, s the ulumate goal of tantra, is the knower of
fantra, the end of tamira sadhana, attvally she s tamra her
seif* 1

In the Brah and the U] ds also the 13ntnic meth-
odology can be traced 1mats seed form Tantne sidhapa s
amply reflected 1n the ntuals of sun worship and mn the philoso-
phucal teaets of Vaak Devi (goddess of <peech) In the latter
day Tantra the sun appears 1n the form of ‘Bindu’ and Vask
Devim the form of Trangle In Chhandogyopamshsd n
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d with Tantsic methodology the sun has been regard-
ed as the Absolute Bindu and 1t has been claimed that the sun
15 Divine Honey, stratosphere 1s the slanting pole on which 1s
hung Divine Honcy, space 1s his hive, and rays are his
children ™

Tracing the ongin of the word Taatra, the Sansknt Gram-
marians explatn how this word has its root 1n ‘Tan’ meaning
‘xpand’,’* and with the 2ddion of a suffix ‘tra’ meamng
‘protect” 1t becomes Tantra, or has its root in ‘Tatry’, which
means to hold (support) a ¢lan, to which 15 added the suffix
‘ghaf’  This postulate of the grammarians 1s not without sub-
stance but 1t need to be amplified Becausc the word 15 dynamic
and acquires new associattons with the passage of time, 1f
analysed accurately 1t evidences quite a few historical changes
If we associate *Tantra’ with tan’, it will definitely mean the
manifold expassion of reality and explam this process of crea
tion It seems that the Indian mind’s preoccupation with the
concept of Maya has a deep rooted relation with this word
‘The word ‘tanta’ (meaning thread) with 1ts root ‘tan’ came to
be used for philosophical argument n vedic times, As Rigaveda
bears witess the explorative atizmpt to perceve the thread
of ‘Rt’,'® the cosnuc reality has begun  Does this Vedic saying
1mply that reality and 1ts expansion are by no means two dis-
tinct entities (as 1s commonly supposed) 7 Likewise, the word
tantu {thread) has been used to de 1gnate the progency of men
In Taittniyopamishad,' the Rishi aduses his disciple not to
break the thread (tantu) of progeny Perhaps ‘this’ 1s no illusion
because tantu 1s but the expansion of Reality and Realiy 1s
only a contraction of ‘tantw’ {manifold form} Advait Vedaamta
has tried to specify the relation between the two but because
of over metaphysicalising st has become unintelligible And the
latter day Vedanta began to equate ‘tantu’ with miya or un-
reality And Reality that 1s in itself a gestaltan whole, indivi-
stble, non dual now appeared fragmented To resolve this
enigma, Vedinta resorted to sophisticated logteal constructs
and arguments Similary Nasdiya Hymn relates “A slanting
beam shot through the lmitless vast™? This beam was but
tantu of Reality Howeser, 1t became an emigma for the Indian
philosophers And for centuries the Indtan mind has been busy
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worklog out the relation between tantu and 1antra Teanng
themselves free from metapbysical logomachses of the Vedan-
tists the Tagtne acharyas adopting an espenential approach
treed 1o find 2 tenable explanation and 2 lasting solution This
Tantrie victon exercised such a profound influence on the Indian
thinkers that even the Advan Vadantsts and neo-Buddhists
upheld Tantra as efficacious 1 experrential hiving, whilen
theory and 1declogy, they still affirmed the concept of maya as
imviolable The result was that the cleavage between theory and
practice coptinued to widen Consequently, the robust Tadsan
culture became desttalised and decadent.

Tantra has tried hard (0 mend this cleavage by building
bndges between Dharma Artha haama and Moksha but wath
the passage of time 1t also feli prey 10 many misenings and
delustons In fact, Tantra gave a new direction to lndians by
stressing omeness of the external and mnner reahty It forged a
new way of emphasizing th outer reahty only to prompt them
to turn nward ulumately * Involved tn metaphvsical politics
the ideahsts miscoptrued Tantra’s emphasis on wing expenence
ard made 1t out to appear as a repudration of ultimate Reality
and succeeded to an extent in buaging Tautra nto disrepute
Tantra which 1n the beginming was an attempt to corprehend
the totality of human existence {body mind matter spint) be
cause of soctal ostracization fell a prey to penierse individeal
aberrations  Jn the ehte sootv Tantra was Jooked down upon
and subsequentlv, it 2cquired many perverse assocrations How-
ever, 1t could mot blunt tts fundamental viston Since Taotra
was close 1o hife prinaiple 1nspate of neglect and ostracizauon 1t
&id notdic out  On the contrary, outstnppiog the varied and
sas* expanse of Vedic Inerature and uncerntical condemnation, 1t
spurted forth 1n fauths Like Buddh Jamism, Mahachina,
Sawva, Skikta, Vashnasa etc The reason being that, though
it subscnibed to the concept of oneness of Realuty, it lay more
emphasis on the manifold form of Realty Thatis why, those
who knew Tantra defined it thus “"What releases vibratrons of
manifold meanngs when mtoned once, 1s Tantra ™' Because
of 1ts stress on the mamifold forms and meanngs it came close
to the plurabsue system of Varshesik, and because of sts affir-
mation of the onzness of Reality 1t drew affimty with  Vedanuc
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thought as well Thus Tantra became a bridge between the two
opposed systems of viewsng Reality No wonder, both duzlism
and non dualism can count among 1ts adherents many celebra-
ted Tantnkas

Venly the Real n order to realize 1ts potential accomphshes
evolution of the manifold forms And as Tantra affirms change
10 reality 18 not 1ts extinction rather that 1s its basic character
which constitutes its fullness The tantra tanu wholeis the
1nnate condition of Reality and one can realize st through self-
surrender experientially and nov wia logical analysis  When
we view the sum and its rays in terms of differentiated
relatonshup 1nd not as onc reality, we shall perforce exercise
our wntellect to establish such relationstup Thus Tantra equipot-
ses the subjective and the objectsve views This s mamfested 1n
the Tantra Holdimg yoga 1n one hand and bhoga 1o the other™
As Tantra puts 1t,  Sri Sundan Sadhana Tetparanam Yogasch
Bhogasch Karasth eva" Tantra 1s that central Bindn whence
the aspirant P ds the upanishadic secret of bt
and Asambhuts vidya and avidya the middle path of the Bud
dhists and Samarasya of the Savues simultaneously

If we go over the vatied meanings of the word ‘tantra’ as
given by various lexicographers * such as mantra, siddhanta
{Doctrine) Aushadhi (medicine) Kutumba kritya (the household
management) Rashtra (pohity) it will be clear that Tantra s
searching for order in mamfest forms of Reality That 1s why,
Tantra tracing the filament of the worldly web, traverses all the
labrynthiae course wants to rice above the Samskara net The
matenalistic and psychological spheres are Tantra's starting
point and Absolute Reality 1s 1ts final goal (The quest journey
bepins from the circumference towards the centre The thread
that binds these two becomes what 1 spintual terms s called
Kundalint, Inert 1t fies buried 1n Moolddhar, for 1t cannot
enter the subtlest vord of the Susumna, the central nene  But
when awakened, it assumes the form of Siva Shakts When 1t ts
ammated, from one thread of this ‘creeper’ shoot forth masy
Glament whieh £xpand 1m 10 a mystersous “tantu* {fabnc) Wmle
deseribing the Navel centre, Shandifyopanishad™ says just as
the spider on weaving the cobweb floats to and fro freely on
the web, similarly pran moves about 1n the navel centre™ If
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the onlooker sees the spider from the pawnt of view of the fabric
then “tantu’ appears to be the basis of creation and the move-
ment of the spider sexms conditioned by the network , and
when he looks from the viewpornt of the spider, then 1t s the
spider which creates the network The problem wuh the ntelle-
ctaal 15 that he can establish real relationship with oesther.
Becauss of the daminance of egoism himself apart from the two
and spits out now on interpretation now another, ad infimtum
In realyty, the sprdec and the web are one, undifferentiated and
mdivisible  In the network of the web the spider 15 absolutely
free and does what 1t kes This very secret s presented by
Kashmins Sarvism (Pratyabhiynya philosophy) thus, “propefled
by self-will Sivatattva, creating canvas from stsell, unfolds tself
11 a spurt of colours *** This vision integrates alf the threeinto
one mndivisible reahty, the viewer, thing viewed and the vision
That 1s the secret of Tnpurdask  (Burming of the three forts of
an Asura by Shiva)

In view of the specific approach of the aspirant, Tantra has
devised the three fold method which should effectuate inteliect’s
divorce from the ego, so tt1s 1mpelled to desote itself to the
Absolute By making all other Indian systems Absolute onented
1t has resolved thetr contradictions First view 1s dvalistic which
tegards Reality and the mamfest world as two different entities
The seeker who differentiates between the word and tts meaning
considers spuders and the web as two distinct entities Intellect,
canght mp as 121510 egorsm, looks upon the image of Reahry
as though it were split n two  His duwahst viston mever gets
steady  As a result, he remains invanably purturbed But the
ratore of Reality remaras unaffected by his vision Ultimately,
the tmmutable nature of seality forces him to change his view
By the grace of the Absolute he begins to find the way (to
Reality) He directs his course away from Yantea to mantra.
Consequently, he reatizes the oneness of Reality, someumes
}1:; aSpTc;t of love aod at other umes, 1n the aspect of know-
" 5: 2n the seeker’s antellect begins to mature , freed from

© Gompance of ego, he becomes aware of non duality which
is based on duality This viston of non-duality takes the seeher
ons step ahead towards enlightenment Although ot 15 freed from
tbe clutch of €20, yet the mtellect 10 1ts subtlest form mmposes



16 Trilogy of Tantra

1tself on Reality  Short of absolute conscrousness, the intellect
by wirtue of 1ts proximity to reahty achieves a near state of
bhss Here he begims to experience a new viston  His psyche
undergoes a sea change , he experiences fullness His sensitivity
gets accentuated and even the last Little sign of duality upsets
lum  Vyas 1o his commentry on yoga has compared his sensiti-
wity to the white of the eyeball * The purpose of this seasitivity
1s that 1t takes him closer to Reality Since his sepsitivity makes
him awfully restive, the seeker would not stick to this stage for
long To free himsell from the subtlest form of the ego, he
does not consciously lay off is earlier vision of dualty or
non duality but on the contrary, like a fruit fuily matured, it
falls off automaucally Here Reality without any hindrance
absorbs s melted ego 1nto itself  Now the secker no longer
owes allegiance to either Reahty or the mamfest world, heis
Reality 1tself
In this entire process Tantra does not give precedence 1o
ga, rather, 1t ds direct contact jn the form of
expeniential lving and pursuades man 1o tranmute s rank
nteifectuality 1nto wisdom Though the Buddhist votnes take a
three fold vow of Buddha, Dhamma, Sangha the vow 1s predi-
cated by ‘Sharnam gachhami™ that s, they vow to take refuge
m, come closest to Reality The Buddhit Tintrics have
sigoified this vision of totahty in the form wither of Shunya
Bindu or of Chakra Also the Shaivites have acclaimed this
direct contact as Shambhvi vidya  This Shimbhai vidya 1s hike
the secluded and faithful housewife while all other forms of
knowledge are like a prosutute *'** This 1s what the Buddbist
Tantriks cafl Taramaha Vidya * Viewing all these three visions,
A gupta 10 hus to Tantralok cxplamns that
consciousness mamfests itself 1 a three fold form duality,
non duality in duality and non duality He has further more
elucidated that Siva state corresponds to dualty, Rudra to
duality-cum non duality and Bhairava to non duality ** On the
basis of these three visions Maha Siddhy $ir Taotra has classi
fied Tantra ato three divisions consising of sixty four tantras
each  Ashvakranta group conforms 1o the duslistic visions,
Rathakranta group conforms the duality cum non duality
vision, and wisnukrinta group conforms to the mondual
vision ™'*




Tantra 7
Why sixty four s apother moot question 0 te senously
considered  Achana Shankar 1a his Saundarya Lehani while
cvlogising the goddess sa3s, * O goodess, Pashupati {Stva) by
employng all the sixty four tantras 1s consohdaung bis lordship
aver the ugnerse but he ts st} subject to the pull of spreitual
attaimments (S1ddhis), your tanira, however, 1s Swa tantra
(e 1t transcends tantra) ' * Do these sixty four tagisas signify
< sty four skills or arts as propounded 1n Vaisyapa hama
Sutea? If the snswer be mn the affirmatne thea the words
Tantra and Kala (skili) draw close to each other Kala means
Unit” or digit which merges i the whole That 1s why, 1n Sua-
sotra vimarsim it has been sard  That which 1s dissipated 1
sensual enjoyment 15 not kala, Rala s that which transforms
wto bliss " ?*

O cntreally assessing the varous aspects of the word
‘tantra, there anses the moor question whether Tantra repre-
sents any systematic scheot of thought or not. In fact, to asmve
at an answey, the »ord tanira’ hasto be viewed 1 different
contexts tn which s used  The function of analysis proper 1s
not to impose a defimtion but to examine the term  wath refer-
ence to different contexts in which 1t 15 used, so that a reader
feels free to draw Ius own 1 In the g of
the Panchatantra®* the word fantra’ has been used to  denote
plot and a svstematic branch of knowledge  Tantra can also
mean a system  This vidva has also been designated  shastra,
m which case 1t will come to 1mply disciphne, festraint, code In
Bahabbarta the word “Lok "% conveys the same mean-
g From Mahabharta it will appear 1bat the word ‘tantra’
does not represent any ope Tather nsa lex of
many constituents When 1a the body form, 1t assumes thv:r shape
of yanir’n:' and, when 1t enters the psychic chakra, it becomes
;z.nnm. A:; Karlachanya Futsat, Tantra js the organic comp-

:x of mbs * And when 1t moves towards dramity, the form
of God 1s matenalised  In thss wav, begmmng \y\,‘nh uakit,
Tantra welds the three visions o ane s:smn e

Taotra mamfests Rea

£xpands from the centre E:lyl\\":tl; eb\:-:nfh of chelras
» 2 secker bas to move

from the errcomfe
s Tence to the centre of the ch:
meat 1n the seserse gear, that s why, ol e

Reality

1t 15 called ‘viloma’ viston,
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the antt viston Tn this lies 1ts newness  Out of admuration for
this uniquely fascinating mode the scekers have named it vima-
tantra But the opponents because of sts radical departure from
orthodoxy, called 1t vama mirga In fact, the word ‘vama’
‘because of the different meanings associated with 1, has been
used 1n varied contexts  Basically it signifies Beauty, asisevi-
denced by the use of the word vama (ihe beautiful woman who
radiates loveliness) But because of adverse crsticism, 1t has
been used 1n the sense of ‘mnert , dirty and perverse  The ortbo-
dox thinkers of the man dominated vedic culture by assigoing
woman subordinate position on the left of man made her into
an image of passivity

The word ‘Agama’ has been used to denote Tantra But
unluckily while explaining this word etymologically, modern
western scholars have accepted the threefold break-vp of the
word 1nto ‘A’ plus ‘gam’ plus ‘a’ implying that Tantra 1s the
outcome of non Aryan (cultural) influences If we care to apa-
Iyse ‘Agama’ on the basis of mternal (textval) evidence, Iam

d that this misinter can be rectified The anci-
eat exponeats of Tantra have explaned tts etymological mean-
1ng 1n mythical terms  They say, “The thought current which
has flowed from Shiva’s mouth nto the mouth of Parvati and 18
beloved of Vasudev ts Agama “» This mythologtcal etymology
1s suggestive of it affimty  with the much used word ‘Apt’ 1n
ancient Indian philosophy  Thus Tantra acquires authenticity
equal to that of the vedas  Secondly the word ‘agama’ denotes
intustive knowledge which is but the external form of divine
wisdom ¥ In other words wisdom directly descended from
Shiva, 1s one with Shiva and therefore Real

Bhartnbar: who considers grammar to be Agamais alsoin
agreement with this ** He explains how when natural or histort
cal have d d. 1 ki ge, dgamas
sprout from Veda 1n the seed form And Agam 1s the fruition of
Absolute knowledge which has been current since the begmning
of time Scen 1a this light the relation between veda, dgama
and tantra s firmly established and the charge that Tantra and
agam are non Aryan concepts sounds meaningless Bhaskar Rat
1n Sete Bandh his yon ‘Nityi S. pava’ has
depounced Lakshmi Dutt who has 1n his commentary on Saun~
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darya Lehan descnbed some Tantras as non vedic Bhoaskar
asserts that those people who clarm Tantras to be non vedic
121k, nonsense, practise deception to treate confusios, need to be
1gnored  Sixty four Tantras are akim to veda because they are
but remnants of the upawshads *

In his commentary on Swacchanda Tastra Kshem Raj bas
elucrdated the meapmng of Agam, he says that gama 1s what
brines the absolate 1to the ambit of the asprrant’s experience ¢
Absolte knowledge dawns through the medium of Jnanshakty
Hence that Shakti 1s agama awd verbal structure that pro
pounds the Shakti principle or what 1s the medium or means of
reahzing Shaku 15 also agama Acharya Abhunara alse corrobo-
rates 1t by saying that the words which radiate the divine efful
gence of reality constitute Agama In fact, Agama 1s related in
ont form of another nith knowledge acquired through tradition
or wtmuos  Abhimava Gupla has also confirmed that intuitine
knowl-dge 15 Agama He says that justas the formless ether
generates thunder, simlarly Sna who 15 serene invisible, pnime
cause has created the verbal structure of Agama ¥

From the beginning because of its dynamae outlool, ancient
vedic thought has had radical ment so that the fund
tal iradition be uph-14 tn 1ts oniginal form and at the same time
absorb those challenges rising from within the movements This
tendency got 2 fillip at the time Brahmin scrptures and the
upamishads were wotten wherein all the yana mtuals have been
etpounded in the style of Tantra shastra In the upamishads the
thought movements of the north and south were not vegarded
2s opposed 1o each other, on the contrary, they were held to be
complementary Taking th=se two viewpoints wmnto constderation
1t 1s sud 10 vedc bterature , * A country 1m shich white and
Black fivers mesge the divers attam to dranty ' The enuire
corpus of Tantra hiterature becomes the vortex 1 which all the

vaned currents of vedic and post vedic thought are churned
1nto a synthetic whole
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Mab3 Tripura Sundard PS)3 Kalpah, Page 3
B T RO
Laltd Sahasranima, Page 9, S1 §9
24 zfemfeind Ibid. Page 18 81, 192
25 e aen Srwgmnba Ibid. Page 21 S}, 222
26 sEERby vahvicopapisat Mantra 3
T wEsk ) & fefarearT
T PR Bhbivanopanisat, Stura 31,
B T ST
® La!ni Sahasranima. Page 14 SI. 145

TIUITRY af I 3Ny g0
S Y ¥ o e w0
FETC s o i T

T TR wEe Y e 0
ﬁm‘%ﬂﬁmrﬂaﬁaﬁl

A A R St « Kamadbeou Tantra
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IFT Sl wg 3 FEEe
SATTFRITIR GITART G Y
qayrrag R sgamEET Kimadhenu tantram
3 AT FG g7 FeawEmTr

Varnoddhdra tantram
¢ qNT I gEAATE LI ¢
fanferfea ad ffrgafa 2

s fraaatye gfc waw mdl o’ Kimadhenu tantram
FArmT g T AR g
|LAL qRITACAT [ Lalitl Sahasranima

Saundraya labari, (Introduction, Page 3) edited by
Ananta Knisna S$7str and Rama Murthy, Madras 1957.
Tt Y Dfanfafaczary
frenfs enfn iy wat w Sveridvatara Up 52,
(n)  frenaemafeEen gy wEaTn
Kavya Prakida 10
() Feamafy g wE=Ar
Raghuvaméa of Kihdasa 19-13
(z) frvz 3afa gesraz wdg 9fcfaa”
Jidnirnava tantra
Kaulopanssat Satra 25
ANEFT AL T THFEFITNEY
g gy a7 fzn
C y by Bhaskararai on Trip
wredY frrmgre wmfaen fadeaan )
7 safe fadfwat Tamun fafoay
q1a 9§ @13 gAta ara@n W@ |
a1 waft dq@m et wafy gan
Tantra raja tantra, Page 39, edited by Arthor Alalon,
Madras 1964
afrdrmramg Brahmindapurinam, Page 170
Fordrarz vy frdsaneat amdt )
FIHTAITRIS frvered sty da svarar 0
Mahamanustata St 20
TOE Q1T T & AWAINY aerpaf, gerwait
e T3, aerd o axfirmead 0"
Brhadiranyaka Up, 4-45
YTIIR w00 § oo qreqawar Y Manusmit, 2-3 and 4
TR R Es e
‘g an fedrengay

p Page
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45

45
1

49.

53,

55,

123

fawty wwfregs vy gawTeTa
AR aEe T n

Tantriloka, see 1n the comment on Sloka 94
Tz TIRT TR
geeT i risTafemy o Brhadaranyah, Up 5-1-1
See Bhivanopamsat, Sutras from 2 to 25
CTERTINAT IHEFIIR

Laltd sahasrandm Page 20, St 214

. fag 3 gafee-afeafrwiag

wft smeama wfsfmted
fafre s frdmmnfz e
FRIETAAQE FERAEEE o
anda purdnam, Lalitopikhydnam, Sloka 80-81
SR TREMAT FFIGT T T |
ufsmsrzseaey Y amfy g 937
Lahtd Trisatistava, Sl 103
WU AMEY FFIE O AT
HIRITY 9 RS IWEA TyAfc Kularnaya tantsa
sm-nalkly sftwane 7 wafemeaa
et ey W 1 MEfvwEs
Dakshindmiriistotram, Sl 6
“mtEkakes v ey afskafsne 3 ket
See Bhimate on adhydsabhisya of Sankara on Brehma
Sutra
it o St T I
a1 snoRl feamrar s L =i
MR G I Coo s i = 7 g7 fmagfafs”
Tsvarapratyabbijia vivru vimar$ini
frz war et afz syl os welET)
9 I v wg T whagwfin

Saundaryalahari. SL 1
‘g ¥ wrntEEEnls asar wemfmrernfassi
ST RTA sEwiE skl framfe
Tsvarapratyabhyiid vmmardiei 1-1-7
R TEREETRT TR R AN ROSw a7
Tantroloka 1.230

. UEREE gEThe AR gwEAe

SeteEiR TSR A T
Rudrastidhyayl, Ch. 6 mantra §
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srafnagfor

“aredyg gafafa azfafama”
Chbhandogya Up 7-15-2
“yemmet fufeen Al FgIw wow QT IR
Siva minasapija, SL 4
Eicio v
ParaSurimaKaipa Sttra 1-28
dam fafrareq faaw oweg 431
T aRETeRT aase) T fad u
Siva Sttra Vrtiha 1-1 8
#Faad efd wad gEmAlraRaaT o e H3a
ndmafFatgTEany aRQuieRTaesI=ay |
aeagfariannag e
Fnbrm=mAr g e
$na Stra Vimaréni 1-1
(@) comElaaEgfamnin— @ yaadt gwnfy
areifr 1"
Adhydsa bhisya of Sankara ¢n Brahma Sutra
(ert) Foroafagar aar”
Snimad Bhagavadgitd 2-45
() emeRAATRTTST A1 GTAT
ARG gaAdEReET |
W Frfera sl easarfanfaa
Siva Satra Vartika 1-2-15, 16
[Culsiataritied YT
fmvrarnnrr’ wwsm@ﬁa n
hijfidkanks, gamidhikira-3
aafe Fim tﬁ"ma W ndarae fFfsma = R
a@Mfzmarfagdmasr gaawgdT fradeaares arfara |
Pratyabhuyiii hrdayam Page 25-26
frarafer #ior R advyeren Mlaqeg e sifzas
FRRTMAREAR TRIATAIHTAT FAATICTATE FIAAH 1
1bid
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10

11

12

13

14

15
16.
17

T AT sl T af syt
I "y

ST ATl s s 1
Felrteny savft sy FATATT 1"

Sat trimsattatva Sandoha. §
ﬁﬁmﬂ?ﬁmamm T TR
FTabEieTT 95 Wl
T3 Tl sty

" Swva Sitra Varuka 1-3-9

Ibid

Pratyabhrjiia hrdayam

See Footnote No 10

See Footnote No, 8.

See Footaote No 9.

Here the va) or Speech 15 Compared with a Cow the
Heaven namely Kamadhenn AN the purusarthas (se.
Dharama, Artha, KZma and Moksha) flow from her four
teats

"TEAAT sfewr fgaTeTs: )

¥ O SR AT 0

Snva Sitra Varuka 1-5.34

TR s
T T @it 0

Ibid 1-5-35

Durga Sapta $atf, Page 11

hhtisahasmn:‘:ma, Page 19, SI. 204

() 17 () gz zoe ST a1 ST
Varnasya yahasya, 1-37
) = s g ThrToiir T taferrasta-

RAT s
See Paficikaranam of Sanbaricarya

(b)(n)iﬁﬁmmmwm&mra@
s

Swvasiitra Vimréini 1.9
() S wagerarm wifrsmET

Varivasya rahasym 1-38
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() FXAGIAEAY AT FTRT FAT Ahgq @A
T8 1
Pancikaranam of Sankara
(c) (1) an aTgwaga) oA e 37T gafc
Varivasya rahasyam 1 39
(u) afaEmmramE g7 a9l
Vartikakara (Sure§wara)
(m) FATTRAANTEIR T8 FRAISASTRIT IR |
waafATaRar 917
Pancikaranam of Sankara
() () qateedr (FEnterATNTEAALT AT
Vanvasy 1 rabasyam 1 40
(u) gritagmyar af 7 aray gabasarT
qan
Tantraloka A 10, SI 185 (see comment)}
See Footnote No 22(a)(1),
TRenls A g3 g eoafanifara sfafraa §
Mandukyopanisat, mantra 4
See Footnote No 22(b)(1)
See Footnote No 22(c) m)
alga FINTT
afaarar arary a7 gafr
See Footnote No 22(b}n)
See Footnote No 22(c){(1n1)
See Footnote No 22(c)(1)
Frumfafrarmias amr Tarraaarsiie) sl o
augg @rArRE Foar vy seamaly g ug e
il
Siva Sutra Vimarém! Page 100 and 104
gataenr fazfneraaamer g7 N
Vapvasya rahasyam 1 40
it & u ) g aenst Avafy

Tasttiriya Up 27
W ARIIRAI FIATGTION 1

FIATALR T A ARTIAIRAR 1
Saftya darpapa 3 3 (com)
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36

37

33

39
40

41

43

44,

45

46

g7 T8 gl Sgggad a1
Chindogya Up 8-3 (Sankara)
() ddearent a1 q¥ = wR9 e Ry sdfafwag
Brhadarnyaka Up 2-4-5
(8) o7 wf fraifr @ 34 farag G et
FafHET
Ibid 24-14
(7) srmataq & ST 7 areTse S
(%) ¥ T gfRr

fu afzedn frimiss aabg
ARATHFOT ¥ gt o
Isvarapratyabhyiia Kanka 3-3
TARHT AT aaeeEaT @ |
afemrEl e faeltg afenr=e n
See dipiha tiha en Yogini hrdaya 1-55
! RAACEARITIFG, A1 £ 7 A\

Kathopansad 1-2-9

Prapaficasira 5.2
AR TreatEr prigkesiesmfrmesaa”
Siva Sitra Vimarsioi, Page 104
AT T A TR T ¢
TEEIEAT feT P gEAET TSR
Dipiki (11k3) on Yogni hrdaya 1-4
AR EafErar SEfrra T A
AT faged ST o
Mahimanustavan SI. 35
Ealicuid
Brhadiranyaka Up. 5-81
Gl famafamar”
Yoginl hrdaya 1-40
af gniger g1 § 7 graee G
afFeg ArTHT A ar g F@ kT
See Stva Siitra Vimarsial 2-3 (quoted from Sritantra-
Sadbhava)
TR RaTaary wErarsaisial alagmy
FienRa g afTEegd e @ gl feamern
Setubandha 1ikd on Yogiai hrdaya 3-110 and 111
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49

51

52

53

54

55

56
57

58
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«faar wifaaray 38wy 9517
Téopamsat 11
SadleaaaTeRt qa s gk |
rgRYRRUETAWR, (et afrag
Siva Siitra Vartikam 3-1-4, 7
Fafrirariaeian —sqeaed faf ot qear fanamguaRa”
Satcakra Viviti, Page 80
AT IETATIOTATRT IR |
T AFE Q0T SRarEe 43T )
Vasistha Samhita
MY TRAESYERAANATAINTE qaqq | @ngA 3-45
T 7T fraaa g
Rudrastadhy3yi (from Yajurveda) Ch 1—Snasamkalpa
Sukta
aeatagaTen it aqes dralg fady Y7 S9zag
Yajurved, Ch 36—Mantra 3
fa=y faarera) drafraizeadfi o
FRAE guEgE bRl o
Saradd Tilakam 1-9
AT Paarem Y Ay frdaa)”
Siva Sutra Varttka 3-15-58
ST WA g AT
“qIAETE R 575 fmesargany
Siva mahimnah stotram Si. 25
fag mrargEr afz wafa awa Tafag
AR o & gAq wlagal o
Saundarya Lahari, 81, 1
st aw R qarfawif g
= A % g feemiagg o
Skand p {Brihma Khanda—Brah Khanda)
17-45
“FTIFATIT IR 1
Siddhintr Kaumudi San)di prakarana
“qq t3erqdATeiaTea”
Brhadiranyaka Up 2-4-14
Trgdaadife mzamraaim | sofefamdtes "

Vanvasyi rahasyam 1-12, 13
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63

64

6>

66

67

68

69
70
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9

cerrwer gagReit v fexalt
Sl Kantha Sambita
FFRTEATTarT a9 T afidie
Siva Stitra Vdrtika 3:274118
o7 fenfrSeramgar et 9 8 ag
Siva Stitra Varnka 3 3111
TR {1 fReg sman:
% dqTRATRE Sw At g
Srimad Dhagasadgita € 20
CFEET TRTRE SRR Frena
Tbid 512
“§T QLA TATAT T IRT JTTWA A1 A 1eA A
T wgfagrg A & wavhih
Srgr 1 g fer AT AT T e e
frrerrizga (2335 foa
g mftafafgam an avnanifio o
Durgh Sapta Satf <t hllaka sloltam

BHAVANOPANISAT

At arTfema Tl Mt 0

See “Siva Samkrlpa Sukta™ Rudeist dhyayt

Lkt it oty LGt i

TTER AT quaArTfara’ Behadanyak Up § [4
See Chandogya Up 31

See Tatuniya and Behadinnyaka Ups

This deseription of prinle s gven acecrding to tf ¢ Vedine
tika text entuled *Vedinrisien of Sadnandy, £ ot liahed
by Advautl reamt Ramk(int matht (974

ey ffemnpin

Tarkt $tmgraha See desenptien ¢ f fefaa
AUTEEN EAT AOAFICTE0
Ar fr arrommfe afanr e omr fanerdat 17

T @n A wmite Sefovid fihog v 1001 246
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KAULOPANISAT

Brhadaranyaka U 1-4 2,3
«farma) qUnA 1 Lalita Sat Page 11
arzrfEa) gt safamift See Page 12
See Syva Sutrany
whtar agan 298I a7 yatad @forafa amar
Feafamt 4 AT AMANGY oA ¥ 0
Mundaka U 1-29

AT A T JRICERL FT AT )
SRt faedt TARATTAT 1
See Dipika on Yoginl hrdaya 1-4
aTag gen Xfa s aeame
frqgz wwad 1 KT gEeFAoT O Kularpava T 13
See Srimad Bhagavadgna Ch 2 55 61
fame g 4 mgawtama Mg s wafaesgaion
REIEAAATIT T 3 dNazd aqrena
Nicukta 2-14
wrigazstar faagamsr ag
ansfy fudrm 7 gagfasy @iy o
Lalitimby tnsatistdvah SI1L
& ngad wEd Sumad Bhagavadgita 15 20
Tsopamsad 4  a47® maad qfiay

Ihd 8
t

TANTRA

| @WALWIA T4} 1 See Bhagavadgita 8 3

2 @R egErey garafaan) aRuy o
Sce the word ®WW1a 1n Sarvatantra Siddhanta Padirtha
lakshana Samgraha of Gauri Shankar Bhtkshu, Vikrama
Samvat 2016

Goptoath Kaviray  Aspects of Indran thought, page 46
and 51 1966

“
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SRR T 1
R G592 W1 wieARfuze wya wfafznkenem ' See
word w5t 10 Sanvatantra Siddhdnta Paddrtha Jakshana
Samgrzha of Gaurt Shanlar Bhikshu.
Brhadiranyaka Up 5.1215144
Fry Ao et frafeersdg o
sy A 3t sff afe o
Ses Comment of Sankar on Svetasvatara Up 1-2.
eagrAfe A%t T3FY S (Muondak Up 1-7)  The adeas
very close to the Saktas Keelaka Mantra *<zify sfy-
ey arda swft
In the Upanisads God s act of creation and annihifa.
tion 1s compared with the act of spider’s act of ejecting
the web and snallontng 1t back at uts own will
g=fad 77 38, ¥0 12,
&= T ly frm it 3 i
See Ramanuja’s Vedadipa 4-2 22.
(2) TRETRAFESH TAY TETHAT
FEm gafmanE s o
(b) sdaafereT gdg=ew wHrwAL ¢
gEwmEEiT T

See Lalt3 sahasranima stotram Page 11
Rgreda yajurveda and Saam Veda or the three forms
of speech e g Pashyant, Madhyma and Vaikhan cons-
titete the angles of the tnangle
wia § 2wy ) aw Wi feosmankodion wgy 1 0=
931 " See Chhandogva Up. 3-1
Famous leucographer Amar Singh gines onls three
reeamngs of the word Tantra 1o Amarakosha “a= s=¥
frgr=t g wfigs2’ whick means mam doctrne, weaver
and cloth. But other lexicographers have given about
tea meaning of which the following 1s quite *mportant,
which means to expand or expose the main doctrne.
Ty g aemEstaTe
AT ¥ pETwr Attt
See Vacasparyam
%367 Tt "—Raveda. 9-73 9
IR A T Fewa
ATy W ==t —Tatunya Up 1-11-1
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frtedY faqarcfimimin—Rgveda 10-129-5
Tanira repudiated the view of the extremists both the
Vedantists and Buddhists that this world 1s unreal or
Maya It mamtamed that to treat the world as Maya
or unreality 1s the Ignorance’ and to treat the world as
manfestatton of Shwva s the real knowledge.
+gdmAfy reARAER | g4faa off mA e
Trpura rahasyam
LR FaT T I AR
See Sarvatantra Padartha Lakshana
also compare the defimtions of Tantra given by nwal-
1915 1n Kityayan Sramt Sbira “Simulianeity of many
actions 1s Tantra
el quersraeTay 1 7-1
See Vicaspatyam
FrgrEaEEer F ety e St a1 4.4
wr=gar vaf) fisrgaaafa~Pratyabhyyfia brdayam 2
wpfarrrsdy fy frfata
See Comment of Vydsa on Yogasltra. 2-15
a7 feg whadt fran new gaagfor
weareg wFat frar 33w afrer femr o
AIFATY, W AT HITAT AT |
ol Teagra wmifEa o
Bharatiya Pratika Vidya by Jandrdan MiSra Page 202,
1959
73 adufaadesfz faery
w1 Hariz adardzeifaar o
Please see “I di to Tantrabhidhin by A.
Avalon
See Saundarya Lahar's verse 31 and also Lalud sahasra
nima stotram in which Goddess 1s worshiped with
sixty-four tatvas
9 qe2qITAIA T ferrarm
77N At 2z A mdfaar i vo 110
'l g fenfa ar w3 oo wan)
AT TR FRACRT 7T AT AW
T gafr TR g mem”
See Paiicatantram. Introduction, Sloka 3
e @ alray s ey g0k
wriRRliged siramate 7 1 Mahabharatam [-103-26
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35

36
37

31

133

Yantra 1s a visual paradigm, and an ard to realise that
body 1s the structural manifestation of Shaktr principle.
Yantra 15 equal to Yam (to control) trar {to protect)
plus the suffix (da). Thats, the body preserves, controls
and harnesses Saku

Maatra 15 a sound structure, vibrational rhytbm to
realize Saku pnoople Vasegupta 1o bis Shivasutras
recommends that mind when anare 1s Mantra ‘fRaa=’
21

IRATEET

She, the Goddess 1s Vama, because She ejects the
unnserse 433 T2 geny 9g oA whFRha—
See Jianimasa tantram

s fred it s fef@ms

Y 7 IGIAA G I 0 See Vicaspatyam
STEAT T 37 qREIEARR @SR 0

See Isvara Pratyabhyiia Vimaréni 2 3

See Vaakya padn a, annotation on '-134
FATREEHm R rrrrsErsTE i EnmRR
et et 1 See Setubandha 221

Rt vy wmafy weaq forely o evevfefy v e fetams
Ty Fovd  agTe g vieee—Siacchandodyota
Patala 4

SRR e w5
ST RARUY aA TR W
Lvara Pratyabhjiia Vimaréimi 2-3
Rgveda’s Khulsihta.
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