VII
THEORETICAL BASES OF THIS YOGA

THis Yoga has been widely affirmed. The following review
does not profess to be exhaustive, for the literature relating
to Kundalini and Laya Yoga is very great, but includes
merely a short reference to some of the Upanishads and
Puranas which have come under my notice, and of which
I kept a note, whilst engaged in this work.! It will, how-

ever, clearly establish that this doctrine concerning the

Chakras, or portions of it, is to be found in other Shastras

than the Tantras, though the references in some cases are

so curt that it is not always possible to say whether they

are dealing with the matter in the same Yoga-sense as the

work here translated or as forms of worship (Upasana). It

"is to be noted in this connection that Bhutashuddhi is a rite
which is considered to be a necessary preliminary to the

worship of a Deva.’ It is obvious that if we understand

the Bhatashuddhi to here mean the Yoga practice described,

then, with the exception of the Yogi expert in this Yoga,

no one would be competent for worship at all. For it is

only the accomplished (Siddha) Yogi who can really take

Kundalini to the Sahasrara. In the ordinary daily Bhuta-

shuddhi, therefore, the process is purely a mental or imagi-

nary one, and therefore forms part of worship or Upasana,

and not Yoga. Further, as a form of worship the Sadhaka

' There are many others. Some references kindly supplied to me

by Mahamahopadhysys Adityarima Bhattacharya arrived too late for
insertion in the First Edition and have since been inserted.

* See Taranga I of the Mantramahodadhi ;: Devarcha-yogyatapraptyai
bhitashuddhim samécharet.
17
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may, and does, adore his Ishtadevata in various parts of his
body., This, again, is a part of Upasana. Some of the
Shastras however, next mentioned, clearly refer to the
Yoga process, and others appear to do so.

- In what are called the earliest Upanishads,' mention is
made of certain matters which are more expliocitly described
in such as are said by Western orientalists to be of later
date. Thus, we find reference to the four states of con-
gciousness, waking, and so forth; the four sheaths; and to
the cavity of the heart as a “soul ”’ centre.

As already stated, in the Indian 8chools the heart was
‘considered to be the seat of the waking consciousness. The
heart expands during waking, and contracts in sleep. Into
it, during dreaming sleep (Svapna), the external senses are
withdrawn, though the representative faculty is awake;
until in dreamless sleep (Sushupti), it also is withdrawn,
Reference is also made to the 72,000 Nadis; the entry and
exit of the Prana through the Brahmarandhra (above the
foramen of Monro and the middle commissure); and “ up-
breathing”’ through one of these Nadis. These to some
extent probably involve the acceptance of other elements
of doctrine not expressly stated. Thus, the reference to
the Brahmarandhra and the ““one nerve” imply the cerebro-
spinal axis with its Sushumna, through which alone the
Prana passes to the Brahmarandhra; for which reason,
apparently, the Sushumna itself is referred to in the Shiva-
samhitd as the Brahmarandhra. Liberation is finally effect-
ed by “knowledge”, which, as the ancient Aitareya Aran-

yaka says,” “is Brahman .

' For some references from the older Upanishads, see an article by
Professor Rhys Davids in J.R.A.8., p. 71 (January, 1899), * Theory of
Soul in Upanishads”. See also Vol. I of my * Principles of Tantra,”
referring amongst others to Prashna Upanishad, III. 6, 7.

'P. 2868 (edited by Arthur Berriedale Keith) of ‘‘ Anecdota
. Ozxoniensia . :
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The Hamsa Upanishad ' opens with the statement that
the knowledge therein contained should be communicated
only to the Brahmachari of peaceful mind (Shanta), self-
controlled (Danta) and devoted to the Guru (Gurubhakta).
Narayana, the Commentator, who cites amongst other works
the Tantrik Compendium the Sharadd Tilaka, describes
himself as ““ one whose sole support is Shruti ”* (Narayanena
shrutimétropajivina). The 'Upanishad (§ 4) mentions by
their names the six Chakras, as also the method of raising
of Vayu from the Muladhara—that is, the Kundalini Yoga.
The Hamsa (that is, Jiva) is stated to be in the eight-petalled
lotus below Anahata® (§ 7) where the Ishtadevata is wor-
shipped. .There are eight petals, with which are associated
certain Vrittis. With the Eastern petal is associated virtu-
ous inclination (Punye matih); with the South-Eastern,
sleep (Nidra) and laziness (Alasya); with the Southern,
badness or cruelty (Krira mati); with the South-Western,
sinful inclination (Pape manisha); with the Western, vari-
ous inferior or bad qualities (Krida) ; with the North-Western,
intention in movement or action (Gamanadau buddhih);
with the Northern, attachment and pleasurable contentment
(Rati and Priti) ; and with the North-Eastern petal, manual
appropriation of things (Dravyagrahana). In the centre
of this lotus is dispassion (Vairagya). In the filaments is the
waking state (Jagrad-avastha); in the pericarp the sleeping

! Upanishadam Samuchchayah: Anandashrama Series, Vol. XXIX,
p. 598.

®The Tantra, like every other Indian Shastra, claims to be based
on Veda.

* This lotus is commonly confused with the Anahata, .The latter is
a Chakra in the spinal column ; the eight-petalled lotus is in the region
of the heart (Hrid) in the body.

.* Lit., " taking of things . The translation of this and some of the
other Vrittis is tentative. It is not easy in every case to understand
the precise meaning or to find an English equivalent.
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state (Svapna); in the stalk the state of dreamless slumber
(Sushupti). Above the lotus is “the place without support’”
(Niralamba pradesha), which is the Tariya state. The
Commentator Nariyana says that the Vritti of the petals.
are given in the "Adhyatmaviveka which assigns them to
the various lotuses. In the passage cited from the Hams~
opanishad, they, or a number of these, appear to be collected
in the centre of meditation upon the Ishtadevatd. In
§ 9 ten kinds of sound (Nada) are mentioned which have
definite physical effects, such as perspiration, shaking, and
the like, and by the practice of the tenth kind of Nada the
Brahmapada is said to be attained.

The Brahma Upanishad! mentions in v. 2 the navel
(Nabhi), heart (Hridaya), throat (Kantha), and head (Mur-
dha), as places (Sthana) “where the four quarters of the
Brahman shine”. The Commentator Narayana says that
the Brahmopanishad, by the mention of these four, indicates
that they are the centres from which the Brahman may
(according to the method there prescribed) be attained.’
Reference is made to the lotuses at these four places, and
the mind is spoken of as the “tenth door”, the other nine
apertures being the eyes, ears, nostrils, and so forth.

The Dhyanabindu Upanishad® refers to the hearing of
the Anahata sounds by the Yogi (v. 38). The Upanishad
directs that with Paraka meditation should be done in the
navel on the Great Powerful One (Mahavira) with four
arms and of the colour of the hemp flower (i.e., Vishnu);
with Kumbhaka meditate in the heart on the red Brahma
seated on a lotus; and with Rechaka think of the three-
eyed one (Rudra) in the forehead. The lowest of these

! Anandashrama Series, Vol. XXIX, p. 825.

*It will be observed that the two lower Tamasic centres are not
here mentioned. :

* Ibid., p. 262.
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lotuses has eight petals; the second has its head down-
wards ; and the third, which is compounded of all the
Devatas (Sarvadevamaya), is like a plantain flower (vv. 9-12).
In v. 13, meditation is directed on a hundered lotuses with
a hundred petals each, and then on Sun, Moon, and Fire.
It is Atma which rouses the lotus, and, taking the Bija
from it, goes to Moon, Fire, and Sun.

The Amritanada Upanishad ! refers to the five elements
and above them Ardhamatra—that is, Ajna (vv. 30, 81).
The elements here are those in the Chakras, for v. 26 speaks
of the heart entrance as the aerial entrance (for the Vayu
Tattva is here). - Above this, it is said, is the gate of
Liberation (Mokshadvara). It is stated in v. 25 that Prana
and Manas go along the way the Yogi sees (Pashyati), which
the Commentator says refers to the way Prana enters (and
departs from) Mualadhara, and so forth. He also gives some
Hatha processes.

The Kshurika Upanishad ® speaks of the 72,000 Nadis,
and of Ida, Pingala and Sushumna (vv. 14, 15). All these,
with the exception of Sushumna, can “ be served by Dhyéana
Yoga” (ib.). Verse 8 directs the Sadhaka “to get into the
white and very subtle Nada (Quere Nadi) and to drive
Prana Vayu through it ”’; and Paraka, Rechaka, Kumbhaka,
and Hatha processes are referred to. The Commentator
Narayana on v. 8, remarks that Kundali should be heated
by the internal fire and then placed inside the Brahmanadi,
for which purpose the Jalandhara Bandha should be
employed.

The Nrisimhapuarvatapaniya Upanishad ® in Ch. V, v. 2,
speaks of the Sudarshana (which is apparently here the
Muladhara) changing into lotuses of six, eight, twelve,

' Op. cit., 48. The Amritabindu Upanishad at p. 71 deals generally
with Yoga.
* Ibid., Vol. XXIX, p. 145,
Knand&shra,ma. Edmon, Vol. XXX, p. 61.
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sixteen, and thirty-two petals respectively. This corres-
ponds with the number of petals as given in this work
except as to the second. For, taking this to be the Sva-
dhishthana, the second lotus should be one of ten petals..
Apparently this divergence is due to the fact that this is.
the number of letters in the Mantra assigned to this lotus.
For in the six-petalled lotus is the six-lettered Mantra of
Sudarshana ; in the eight-petalled lotus the eight-lettered
Mantra of Nardyana; and in the twelve-petalled lotus the
twelve-lettered Mantra of Vasudeva. As is the case ordi-
narily, in the sixteen-petalled lotus are the sixteen Kalas
(here vowels) sounded with Bindu or Anusvara. The
thirty-two-petalled lotus (Ajna) is really two-petalled be-
cause there are two Mantras here (each of sixteen letters)
of Nrisimha and His Shakti.

The sixth chapter of the Maitri Upanishad ' speaks of
the Nadis; and in particular of the Sushumna; the piere-
ing of the Mandalas Sun, Moon, and Fire (each of these
being within the other, Sattva in Fire, and in Sattva
Achyuta); and of Amana, which is another name for
Unmani.

Both the Yogatattva Upanishad.’ and Yogashikha Upa-
nishad ® refer to Hathayoga, and the latter speaks of the
olosing of the *inner door”, the opening of the gateway
of Sushumna (that is, by Kundalini entering the Brahma-
dvara), and the piercing of the Sun. The Ramatapaniya
Upanishad * refers to various Yoga and Tantrik processes,
such as Asana, Dvarapuja, Pithapaja, and expressly men-
tions Bhatashuddhi, which, as above explained, is the

460 ' Vol. XXIX of same edition, p. 845; see pp. 441, 450, 451, 458, and
a Sime edition, Vol. XXIX, p. 477.

* Ibid., p. 488; and as to the passage of Kundalini through the-
Brahmadvara, see p. 486.

‘ Anandashrama Edition, Vol. XXIX, p. §20.
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purification of the elements in the Chakras, either as an
imaginative or real process, by the aid of Kundalini.

I have already cited in the Notes numerous passages
on this Yoga from the Shandilya Upanishad of the Atharva-
veda, the Vardha and Yogakundali Upanishads of the
Krishna Yajurveda, the Mandalabrahmana Uhanishad of
the Shukla Yajurveda, and the Nadabindu Upanishad of
the Rigveda.'

The great Devibhagavata Purana (VII. 35, XI. 8) men-
tions in a full account the six Chakras or Lotuses; the
rousing of Kundalini (who is called the Paradevata) in the
Mualadhara by the manner here described, uniting Jiva
therewith by the Hamgsa Mantra ; Bhatashuddhi ; the dis-
solution of the gross Tattvas into the subtle Tattvas,
ending with Mahat in Prakriti, Maya in Atma. The Dhara
mandala is mentioned, and it and the other Mandalas are
described in the manner here stated. The Bijas of Prithivi
and other Tattvas are given. Allusion is also made to the
destruction of the “ man of sin” (Papapurusha), in terms
similar to those to be found in the Mahanirvana and other
Tantras. A remarkable Dhyana of Pranashakti is to be
found in this chapter, which reads very much like another
which is given in the Prapanchasara Tantra.’

Linga Purana, Part I, Ch. LXXV, mentions the
Chakras with their different petals, the names of which
are given by the Commentator. Shiva is Nirguna, it says,
but for the benefit of men He resides in the body with Uma,
and Yogis meditate upon Him in the different lotuses.

Chapter XXIII of the Agni Purana, which is replete
with Tantrik rituals, magic, and Mantras, also refers to

. ‘ These Yoga Upanishads have been recently translated as part of
Thirty Minor Upanishads,” by K. Narayanasvami Aiyar (Theosophical
Society of Madras, 1914),

* 8ee Ch. XXXV, Vol. III of my * Tantrik Texts ".
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- the Bhiutashuddhi rite wherein, after meditation with the
respective Bija Mantras on the navel, heart, and Ajna centres
the body of the Sadhaka is refreshed by the flow of nectar.
Finally, an adverse critic of this Yoga whom I cite
later invokes the authority of the great Shankara, though
in fact, if tradition be correct, it is against him. Shankara,
in whose Maths may be found the great Tantrik Yantra
called the Shrichakra, says in his Commentary on vv. 9 and
10 of Ch. VIII of the Bhagavad-Gita: “ First the heart
lotus (Anahata) is brought under control. Then, by con-
quering Bhimi (Mualadhara, ete.) and by the upward going
Nadi (Sushumna), after having placed Prana between the
two eyebrows (see v. 38, Shatchakranirapana), the Yogi
reaches the lustrous light-giving Purusha.” On this the
Tika of Anandagiri runs: “ By the Sushumna Nadi between
Ida and Pingala. The throat is reached by the same way
—the space between the eyebrows. By conquering earth
(Bhumi) is meant the process by which the five Bhutas are
controlled.” Shridhara Svami says: ‘“By the power of
Yoga (Yogabala) Prana must be led along the Sushumna.”
And" Madhustidana Sarasvati says: “ The upward-going
Nadi is Sushumni, and the conquest of Bhami and the rest
is done by following the path indicated by the Guru ; and
by the space between the eyebrows is meant the Ajna
Chakra. By placing Prana there, it passes out by the
Brahmarandhra, and the Jiva becomes one with the Puru-
sha.” The famous hymn called Anandalahari (“ Wave of
Bliss ”’), which is asoribed to Shankara, deals with this
Yoga (Shatchakrabheda); and in the thirteenth chapter of
Vidyaranya's Shankaravijaya the six lotuses are mentioned,
as also the fruit to be gained by worshipping the Devata in

each Chakra

! See also Anandagiri's Shankara,vijaya, and Madhava's Shankara-
vijaya (Ch. XI; see also ¢b., where Shrichakra is mentioned), -
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Pandit R. Ananta Shastri says:'

“Many a great man has successfully worked the Kun-
dalini to the Sahasrara, and effected her union with the Sat
and Chit. Of these stands foremost the great and far-
famed Shankaracharya, a humble pupil of one of the
gtudents of Gaudapadacharya, the author of the well-known
‘ Subhagodaya’ (52 slokas). Having well acquainted him-
self with the principles contained in this work, Shri
Shankarachirya received special instructions based upon
the personal experience of his Guru. And adding his own
personal experience to the above advantages, he composed
his famous work on the Mantra-shastra, consisting of 100
slokas ; the first forty-one of these forming the ‘ Ananda-
Lahari,’ and the rest forming the ‘ Saundarya-Lahari’; the
latter apostrophises the Devi as a being who is beauteous
from head to foot.

“¢ Ananda-Lahari’ may be said to contain the quint-
essence of the Samayachara. The; work is all the more
valuable because the author teaches it from personal experi-
ence. Lengthy commentaries are written on almost every
syllable of the text. The value attached to the work may
be adequately understood by the following theory. Some
hold that Shiva is the real author of ‘ Ananda-Lahari,” and
not Shankaracharya, who was but a Mantradrashta or Rishi
—it.e., one who realized the process and gave it to the world.
No less than thirty-and-six commentaries on this work are
now extant. Among them we find one written by our great
Appaya Dikshita. The commentaries are not entirely differ-
ent, but each has its own peculiar views and theories.

“As for the text of ‘ Ananda-Lahari,’ it contains forty-
and-one slokas. According to some commentators, the
slokas are 85 in number; some recognize only 80, and

il % Anandalahari, 14. . I have translated this hymn under the title
Wave of Bliss.” :
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according to Sudhéavidyotini and others only the following
slokas constitute, the text of ¢ Ananda-Lahari’: 1—2, 8—9,
10—11, 14—21, 26—27, 81—41. In my opinion, also, the last
statement seems to be correct, as the other slokas treat
only of Prayogas (applications of Mantras) for worldly
purposes.’ Only a few of these Prayogas are recognized by
all the commentators; while the rest are passed over as
being entirely Karmic.

‘““As has been remarked already, ‘ Ananda-Lahari’ is
but an enlargement of the work called Subhagodaya by
Gaudapada, who is the Guru of the author’s Guru. That
work gives only the main points, without any of the charac-
teristic admixture of illustrations, eto., above noticed.

“Of all the commentaries on ‘Ananda-Lahari’ Lak-
shmidhara’'s seems to be the most recent; yet in spite of
this it is the most popular, and with reason, too. Other
commentaries advocate this or that aspect of the various
philosophical schools; but Lakshmidhara collates some of
the views of others, and records them side by side with his
own. His commentary is in this way the most elaborate.
He sides with no party;® his views are broad and liberal.
All schools of philosophers are represented in his com-
mentaries. Lakshmidhara has also commented on many
other works on Mantrashastra, and is consequently of
much high repute. So his commentaries are as valuable
to both ‘Ananda-Lahari’ and °‘Saundarya-Lahari’ as
Sayana’s are to the Vedas.

“ Lakshmidhara seems to have been an inhabitant of
Southern India; the observances and customs he describes.
all point to this conclusion; the illustrations he adduces

{ Thus, vv. 18, 18, 19 are said to treat of Madana-prayoga—that is,
application for the third Purushirtha or Kama (desire).

* Ho seems to be adverse to the Uttara or Northern Kaula School.
—ALA.
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smack invariably of the South, and even to this day his
views are more followed in the South than in the North.
He has also written an elaborate commentary on Gauda-
pada’s Subhagodaya. The references to that in the com-
mentary to this work, and the commentator’s apology here
and there for repeating what he has written on the former
occasion, lead to the inference that the author had for his
life-work the commentary on the original book.

‘“ Achyutananda’s commentaries are in Bengali char-
acters, and are followed as authority in Bengal even to
this day.' Various commentaries are followed in various
places but few have risen to be universally accepted.

“ There are only three or four works treating of Prayoga
(application) ; I have had access to all of them. But here I
have followed only one of them, as being the most prominent
and important. It comes from an ancient family in Conjee-
veram. It contains 100 slokas. The Yantras (figures) for
the Mantras contained in the slokas, the different postures
of the worshipper, and similar prescriptions, are clearly de-
scribed in it to the minutest detail.

““There seems to be some mystical connection between
each sloka and its Bijakshara.? But it is not intelligible,
nor has any of the Prayoga Kartas® explained the same.

“The following is a list of commentaries written upon
‘ Ananda-Lahari’ ; some of them include ‘ Saundarya-Lahari’
also :

“1. ‘Manorama, a Commentary. 2. A commentary by
Appaya Dikshita (Tanjore Palace Library). 8. ¢ Vishnupakshi.’
Perhaps this may be the same as No. 14 given below. 4. By -
Kavirajasharman—about 8,000 granthas (Deccan College
Library). 6. ‘ Manjubhashani, ’ by Krishnacharya, the son

' I have followed this commentary also in my * Wave of Bliss".—A.A.
* Bija or root-mantra.—A. A.

* Those writers who deal with the practical application.—A. A.
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of Vallabhacharya—slokas about 1,700. He says in his
Introduction that Sri Shankaracharya praised the Brahma-
gshakti ocalled Kundalini when he was meditating on the
banks of the Ganges. He gives the purport of this work
in his first sloka: ‘I praise constantly the Kundalini,
who oreates innumerable worlds continuously, though
She is like a filament of the lotus, and who resides
at the root of the tree (Mualadhara) to be roused and led
{to Sahasrara).” This is popular in the Bengal Presidency.
6. Another Commentary, called ‘Saubhagyavardhana,” by
Kaivalayasharma. The Adyar Library has a copy of it.
This is popular throughout India, so we can get as many
MSS. of the same as we require from different places. It
contains about 2,000 granthas. 7. By Keshavabhatta. 8.
‘ Tattvadipika,” by Gangahari, a small Commentary based on
Tantrashastra. 9. By Gangadhara. 10. By Gopiramanatar-
kapravachana—granthas about 1,400. Seems to be of recent
origin. 11. Gaurikantasarvabhaumabhattacharya—granthas
about 1,300. Of recent origin. 12. By Jagadisha. 13. By
Jagannatha Panchanana. 14. By Narasimha—granthas
1,600. The chief peculiarity of this commentary is that it
explains the text in two different ways, each sloka being
applicable to Devi and Vishnu at the same time. Though
some commentators have given different meanings to some
of the verses, yet all of them apply to the different aspects
of Devi alone, and not to the different Devatas. 15. ‘Bha-
varthadipa,” by Brahmananda'—granthas about 1,700. 16.
By Mallabhatta. 17. By Mahadevavidyavagisha. 18. By
Miadhavavaidya (Deccan College Library). 19. By Rama-
chandra—granthas about 3,000 (Deccan College Library).
20. By Ramanandatirtha. 21. Lakshmidhara’s; which is

>\ This s the celebrated Bengali Paramahamsa guru of Parninanda
~ Svami, author of the Shatchakraniripana. Brahmiananda was the
author of the celebrated Shiaktanandatarangini.— A. A. o
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well known to the public, and needs no comment. This has
been brought out excellently in Deva Nagara type by the
Mysore Government lately. 22. By Vishvambhara. 23.
By Shrikanthabhatta. 24. By Rama Suri. 25. By Dindima
(Adyar Library). 26. By Ramachandra Misra—granthas
about 1,000 (Deccan College Library). 27. By Achyutananda
(printed in Bengali characters). 28. Sadashiva (Govern-
ment Oriental Library, Madras). 29. Another nameless
Commentary (Government Oriental Library, Madras). 30.
By Shrirangadasa. 381. By Govinda Tarkavagisha Bhatta-
charya—granthas 600. He seems to give the Yantra also
for each verse. Further, he says that the god Mahadeva
specially incarnated as Shankaradcharya to promulgate the
science of Shrividya. 32. Sudhavidyotini, by the son of
Pravarasena. This commentator says that the author of
this famous hymn was his father, Pravarasena, Prince of the
Dramidas. He tells us a story in connection with Pravara-
sena’s birth which is very peculiar. As he was born in an
inauspicious hour, Dramida, the father of Pravarasena, in
consultation with his wise Minister, by name Suka, threw
him out in the forest, lest he (the father) should lose his
kingdom. . . . The child praised Devi by this hymn, and,
pleased with it, the Devi fostered and took care of him in the
forest. The story ends by saying that the boy returned to
his father’s dominion and became King. By his command, his
son, the present commentator, wrote Sudhavidyotini, after
being fully initiated into this mystic Shastra, Shrividya. The
account, however, appears to be rather fantastic. This MS.
I got from South Malabar with much difficulty. It gives the
esoteric meaning of the verses in ‘Ananda-Lahari,’ and
seems to be’a valuable relic of occult literature. 33. The book
of Yantras with Prayoga. This is very rare and important.

‘“ Besides the above commentaries, we do not know how
many more commentaries there are upon this hymn.”
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The celebrity of ‘“ Anandalahari” and the great number
of commentaries: upon it are proof of the widespread and
authoritative character of the Yoga here described.

To conclude with the words of the Commentator on the
Trishati: ‘It is well known in Yoga-Shastras that nectar
(Amrita) is in the head of all breathing creatures (Prani),
and that on Kundali going there by the Yoga-path which
is moistened by the current of that nectar Yogins become
like Ishvara.”

The Chakras, however, mentioned are not always those
of the body above stated, as would appear from the following
account, which, it will be observed, is peculiar, and which is
taken from the Shatchakra Upanishad of the Atharvaveda.’
Apparently reference is here made to cosmic centres in the
worship of the Vishnu Avatara called Nrisimha.

“Om. The Devas, coming to Satyaloka, thus spoke to
Prajapati, saying, ‘Tell us of the Narasimha® Chakra’,
(to which he replied): There are six Narasimha Chakras.
The first and second have each four spokes ; the third, five ;
the fourth, six; the fifth, seven ; and the sixth, eight spokes.
These six are the Narasimha Chakras. Now, what are their
names (that is what you ask). They are Achakra,* Suchakra,’
Mahachakra,” Sakalaloka-rakshana-chakra,” Dyuchakra,’
Asurantaka-chakra." These are their respective names. [1]

* Sarveshim praninam shirasi amritam asti iti yogamargena kunda-
linigamane tatratya tatpravahaplutena yoginam Ishvarasimyam jayate
iti yogashastreshu prasiddham (Comm. v. 1).

| ? Bibliotheca Indica, ed. Asiatic Society (1871). The notes’are from
the Commentary of Narayana.

* The man-lion incarnation of Vishnu.
‘ Anandatmaka ; in the self of Ananda (bliss).
}?‘..Good. perfect.

¥ Lustrous (Tejomaya).

" Phe Chakra which by the Shaktis of Jnana and Kriya protects all
regions (Loka),

' The Chakra of the path reached by Yoga.
’ The Chakra which is the death of all Asuras, or liars.
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“ Now, what are the three ciroles (Balaya) ? These are
inner, middle and outer.! The first is Bija;’ the second,
Narasimha-gayatri;° and the third, or outer, is Mantra.
Now, what is the inner circle ? There are six such (for each
Chakra has one); these are the Narasimha, Mahialakshmya,
Sarasvata, Kéamadeva, Pranava, Krodhadaivata (Bijas),
respectively. These are the six interior circles of the six
Narasimha Chakras. [2]

‘““ Now, what is the middle circle ? There are six such.
To each of these belong Narasimhaya, Vidmahe, Vajra-
nakhaya, Dhimahi, Tannah, Simhah prachodayat, respec-
tively.” These are the six circles of the six Narasimha
Chakras. Now, what are the six outer circles ? The first
is Anandatma or Achakra; the second is Priyatma or
Suchakra ; the third is Jyotiratma or Mahachakra ; the
fourth is Mayatma or Sakala-loka-rakshana Chakra; the
fifth is Yogatma or Dyuchakra ; and the sixth is Samaptatma
or Asurantakachakra. These are the six outer circles of the
six Narasimha Chakras.® [3]

' That is, each Chakra has three divisions—inner, middle, and
outer ; or Bija, Narasimha Gayatri, Mantra.

I The root Mantra, which in this case or those given in the next
note but one.

® That is, the Mantra. Narasimhaya vidmahe vajranakhiya dhima-
hi tannah simhah prachodayat. (May we contemplate on Narasimha,
may we meditate on his Vajra-like claws. May that man-lion direct us.)

* That is, the following Bijas: Kshaum (in Achakra); Shrim, His
Shakti (in Suchakra); Aim (in Mahachakra) ; Klim (in Sakalalokarak-
shana-chakra) ; Om (in Dyuchakra) ; and Him (in Asurfintakachakra).

_ * That is, to each of them is assigned the several parts of the Nara-
simha-gayatri above-mentioned.

° The Atma as bliss, love, light or energy, Maya, Yoga, and the con-
cluding Chakra which is the destruction of all Asuras.
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“ Now, where should these be placed ?' Let the first be
placed in the heart ;* the second in the head ;* the third at
the site of the crown-lock* (Shikhayam) ; the fourth all over
the body;’ the fifth in all the eyes® (Sarveshu netreshu);
and the sixth in all the regions’ (Sarveshu desheshu). [4]

“He who does Nyisa of these Narasimha Chakras on
two limbs becomes skilled in Anushtubh,’® attains the favour
of Lord Nrisimha, success in all regions and amongst all
beings, and (at the end) Liberation (Kaivalya). Therefore
should this Nyasa be done. This Nyasa purifies. By this
one is made perfect in worship, is pious, and pleases Nara-
simha. By the omission thereof, on the other hand, the
favour of Nrisimha is not gained nor is strength, worship,
nor piety generated. [5]

“He who reads this becomes versed in all Vedas, gains
capacity to officiate as priest at all sacrifices, becomes like
one who has bathed in all places of pilgrimage, an adept in
all Mantras, and pure both within and without. He be-
comes the destroyer of all Rakshasas, Bhutas, Pishachas,
Shakinis, Pretas, and Vetalas." He becomes freed of all fear;
therefore should it not be spoken of to an unbeliever.” '° [6]

' That is, how should Nyasa be done? That is explained in the
text and following notes where the Nyisa is given.

? Kshaum Narasimhaya achakraya dnandiatmane svaha hridayaya
namah.

* Shrim vidmahe suchakraya priyatmanesviaha shirase svihi.

‘ Aim vajranakhaya mahachakraya jyotiratmane svaha shikhayai
vashat.

*Klim dhimahi sakala-loka-rakshana-chakriya mayatmane svaha
kavachaya hum.

® Om tanno dyuchakriya yogatmane svaha netratrayiya vaushat.

"Haum nrisimhah prachodayat asurantaka-chakraya satyatmane
svaha astraya phat.

® That is, he becomes capable of speech—a poet. He knows the
beginning and end of all things and is able to explain all things.

? Various forms of terrifying and malignant spiritual influences.

¥ Phat is, not to one who is not competent (Adhikari) to receive
this knowledge. . Here ends the Atharvaniya Shatchakropanishat,
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Notwithstanding the universal acceptance of this Yoga,
it has not escaped some modern criticism. The following
passage in inverted commas is a summary' of that passed
by an English-educated > Guru from one of whose disciples
I received it. It was elicited by the gift of the Sanskrit
text of the works here translated :

“Yoga as a means to liberation is attained by entry
through the doors of Jnana (Knowledge) and Karma (Action).
‘Yoga is.doubtless bliss, for it is the union of the Jivatma
with the Brahman who is. Bliss (Ananda). But there are
various forms of Bliss. There is, for instance, physical
bliss, gross or subtle as it may be. It is a mistake to
suppose that because a method of Yoga procures bliss it
therefore secures liberation. In order that we be liberated
.we must secure that particular Bliss which is the Brahman.
Some centuries ago, however, a band of Atheists (.e.; the
‘Buddhists) discovered the doctrine of the Void (Shiinyavada),
and by a false display of a new kind of Nirvana Mukti locked
.up these two doors which gave entry to liberation. To-day
these doors are secured by three padlocks.” The first is the
.doctrine that by faith one attains Krishna, but where there
is argument (Tarka) He is far away. The second is the
error of the Brahmos, who in Western fashion think that
they can control the formless, changeless Brahman by shut-
ting their eyes in church and repeating that He is the
amerciful, loving Father who is ever occupied with our good,
and that if He be flattered He will be pleased ; for worship
(Upasana) is flattery. The third is the opinion of those to
whom all religious acts are nothing but superstition ; to

'If my summary, taken from the Bengali, points the pi}aeous acer-
bities of the original, the critic would, I am sure, not complain.

' It is always important to record such a fact, fqr it .generally in-
-fluences the outlook on things. In some cases the mind is so Wester-
nized that it is unable to correctly appreciate ancient Indian ideas.

18
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whom self-interest; is the only good, and whose pleasure it
is to throw dust into the eyes of others and secure the
praise of those whom they have thus blinded. Vishnu, in
order to cause the disappearance of the Vedas in the Kali
‘age, manifested as the atheist Buddha, and allowed various
false doctrines, such as that of the Arhatas, to be proclaimed.
Rudra was affected by the sin of destroying the head of
Brahma. Then he began to dance, and a number of Uch-
chhishta (or low malignant) Rudras whose deeds are never
good, issued from His body. Vishnu and Shiva asked each
other, ‘Can we do these people any good?’ Their partial
manifestations then promulgated Shastras opposed to the
Vedas, fitted for the atheistic bent of their minds, that they
might haply thereby rise through them to higher things.
God fools the wicked with such Scriptures. We must now,
however, discriminate between Shé,strgs. It is not because
it is said in Sanskrit ‘ Shiva says’ (Shiva uvicha) that we
should accept all which follows this announcement. All
that is opposed to Veda and Smirti must be rejected. Of
the enemies of the Vedas! for whom such Shastras were de-
signed, some became Vaishnavas, and others Shaivas. One
of such Scriptures was the Tantra with a materialistic Yoga
system called Shatchakra-Sadhana, which is nothing but a
trickery on the part of the professional Gurus, who have not
hesitated also to promulgate forged scriptures. ‘The very
mention of Tantrik Shastra fills us with shame.” The Shat-
chakra Sadhana is a mere obstruction to spiritual advance-
ment. The Bliss which is said to be attained by leading
Kundali to the Sahasrara is not denied, since it is affirmed
by those who say they have experienced it. But this Bliss
(Ananda) is merely a momentary superior kind of physical

' This no Tantrik would, I think, admit. He would say that it is

ignorance (Avidya) which sees any differences between Veda and Agama.
The critic re-echoes some Western criticisms.
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Bliss which disappears with the body, and not the Bliss
which is Brahman and liberation. Moksha is not to be got
by entering the Sahasrara, but in leaving it by piercing the
Brahmarandhra and becoming bodiless.'

“The Tantrik seeks to remain in the body, and thus
to obtain liberation cheaply, just as the Brahmos and
Members of the Arya Samaja have become Brahmajnanis
(knowers of the Brahman) at a cheap price. Nectar, too, is
cheap with the Tantriks. But what is cheap is always
worthless, and this shows itself when one attempts to earn
some fruit from one’s endeavours. ‘And yet all men are
attracted when they hear of Shatchakra.” Many are so
steeped in Tantrik faith that they can find nothing wrong
with its Shastras. And the Hindu now-a-days has been
put in such a maze by his Tantrik Gurus that he does not
know what he wants. For centuries he has been accustomed
to the Tantrik Dharma,” and his eyes are therefore not
clear enough to see that it is as truly unacceptable to a
Hindu as it is to a Mussalman. In fact, these persons (for
whose benefit this Guru makes these remarks) are full of
Mlechchhata,’ though, after all, it must be admitted to be
some advance for such a creature as a Mlechchha to adhere
even to Tantrik doctrine. For bad as it is, it is better than
nothing at all. All the same, the Gurus delude them with

1 Tt is true that complete Mukti or Kaivalya is bodiless (Videha).
But there is a Mukti in which the Yogi retains his body (Jivanmukti).
In truth, there is no ‘‘ leaving ", for Atma, as Shankara says, does not
come and go.

! This, at any rate, attests its wide pervasiveness.

* This is a contemptuous term which has descended from the days
when the stranger was looked on as an object of enmity or contempt.
Just as the Greeks and Chinese called anyone not a Greek or a Chinese
a ‘barbarian,” so Hindus of the Exoteric School call all non-Hindus,
whether aboriginal tribes or cultivated foreigners, Mlechchhas. Mlech-
chhata is the state of being a Mlechchha. It is to the credit of the
Shakta Tantra that it does not encourage such narrow ideas.
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their fuscinating talk about Shatchakra. Like a lot of the:
present-day advertisers, they offer to show their so-called
‘ Lotuses’ to those who will join them. Men are sent to
collect people to bring them to a Dikshaguru (initiator).
In this respect the Tantriks act just like coolie recruiters
for the tea-gardens.' The Tantrik says there are really
‘Lotuses”’ there; but if the Lotuses are really there, why
are we not told how we may see them ?2 And there also are
supposed to be Devatas, Dakinis, Yoginis, ‘all ready at
every moment for inspection’?® And, then, how material
it all is! They speak of a Parashiva above Shiva, as if there
was more than one Brahman.* And, then, the nectar is
said to be of the colour of lac. Well, if so, it is a gross
(Sthala) and perceptible thing; and as a doctor can then
squeeze it out there is no need for a Guru." In short, the
Tantrik Shatchakra is nothing but ‘a sweet in the hands
of a child’. A child who is wayward is given a sweet to.
keep him quiet. But if he has sense enough to know that
the sweet is given to distract him, he throws it away, and
finds the key to the locked doors of Yoga, called Karma
and Jnana. This process of Yoga was expelled from Hindu
gooiety centuries ago. For nearly 2,500 years ago Shankara,’

! These wander about India persuading the villagers to go and work
on the tea-gardens, to which they are then conveyed by means which,
to say the least, are not always admirable. Truth makes it necessary
to state that the allegation that the Gurus employ agents to secure
followers is baseless. The Gurus of the right type as a matter of fact
are very particular about the competency of the would-be disciple.

 The books and the Gurus claim to do so.

*It is not & peep-show open to any. Only those are said to see
who have mastered the great difficulties in this path.

‘ There is one Brahman with his aspects.

’ This nectar is in the _body. .What is perceptible is not always.
such a gross thing as those with which medicine is concerned.

® This is the Indian tradition as to the philosopher’s date.
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when destroying atheism, exterminated also Shatchakra-
yoga." Shankara then showed the worthlessness of the
Tantras. They are again to-day attempting to enter Hindu
society, and must be again destroyed.”

The writer of the note thus summarized omitted to
notice or perhaps was unaware that the Chakras are men-
tioned in the Upanishads, but endeavoured to meet the fact
that they are also described in the Puranas by the allegation
that the Pauranik Chakras are in conformity with the Vedas,
whereas the Tantrik Chakras are not. It is admitted that
in the Shiva Purana there is an account of the six centres,
but it is said that they are not there alleged to actually
exist, nor is anything mentioned of any Sadhana in conneec-
tion with them. They are, it is contended, to be imagined
only for the purpose of worship. In external worship Devas
and Devis are worshipped in similar Liotuses. The Puranas,
in fact, according to this view, convert what is external
worship into internal worship. If, according to the Purana,
one worships an interior lotus, it is not to be supposed that
there is anything there. One is worshipping merely a
figment of one’s imagination, though it is curious to note
that it is said that this figment secures certain advantages
to the worshipper and the latter must commence, according
to this critic, with the Chakra which he is qualified to
worship. It is not obvious how any question of such com-,
petency arises when each of the Chakras is imagined only.
Attention is drawn to the fact that in the Linga Purana
there is nothing about the rousing of Kundali, the piercing
of the six centres, the drinking of nectar, and so forth. The
Purana merely says, “ Meditate on Shiva and Devi in the

' When Shankara disputed with the Kapalika Krakacha, the latter
invoked to his aid the fierce form of Shiva called Bhairava. But on
Shankara’s Worshlppmg the God, the latter said to Krakacha, ‘'Thy
time has come,’ and absorbed His devotee into Himself. See Madhava's
Shankaravijaya, Ch. XV.
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different lotuses.” There is, it is thus contended, a radical
difference between the two systems. “In the Pauranik
deseription of the Chakras everything is stated clearly;
but with the Tantrik all is mystery, or else how indeed,
except by such mystification, could they dishonestly carry
on their profession as Gurus ?

Buddhists may dispute this critic’s understanding of
their Shinyavada, as Tantriks will contest his account of
the origin of their Shastra. The -Historian will call in
question the statement that Shankara' abolished the Tantra.
For, according to the Shankaravijaya, his action was not
to abolish any of the sects existing at his time, but to
reform and establish bonds of unity between them, and to
induce them all through their differing methods to follow
a common ideal. Thus, even though Krakacha was absor-
bed into his God, the extreme Tantrik sect of Kapalikas
which he represented is said to have continued to exist
with Shankara’s approval, though possibly in a modified
form, under its leader Vatukanatha. The Brahmos, Arya-
samaja, Vaishnavas, and Shaivas, may resent this critic’s.
remarks so far as they touch themselves. I am not here
concerned with this religious faction, but will limit the
following observations in reply to the subject in hand:

The criticism, notwithstanding its “pious” acerbity
against forms of doctrine of which the writer disapproved,
contains some just observations. I am not however here
concerned to establish the reality or value of this Yoga
method, nor is proof on either of these points available
except through actual experiment and experience. From:
a doctrinal and historical point of view, however, some reply
may be made. It is true that Karma with Jniana are means.
for the attainment of Moksha. These and Bhakti (devotion)
-which may partake of the character of the first or the second,.

' See ante, p. 277.
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according to the nature of its display,' are all contained
in the eight processes of Yoga. Thus, they include Tapas,
a form of Karma yoga,” and Dhyiana, a process of Jnina
yoga. As has been pointed out, the “eight-limbed ”’ Yoga
(Ashtangayoga) includes Hatha processes, such as Asana
and Pranayama. What Hathayogis have done is to develop
the physical or Hatha processes and aspect. The true
view of Hathavidya recognizes that it is an auwiliary of
Jnana whereby Moksha is obtained. It is also obviously
true that all Bliss is not Moksha. Ananda (Bliss) of a
kind may be secured through drink or drugs, but no one
supposes that this is liberating Bliss. Similarly, Hatha-
yoga processes may secure various forms of gross or subtle
bodily Bliss which are not The Bliss. There is, however,
a misunderstanding of the system here described when it
is described as merely materialistic. It has, like other
forms of Yoga, a material side or Hatha aspeoct, since man
is gross, subtle, and spiritual; but it has a Jnana aspeoct
also. In all Yoga there is mental exercise. As the Jiva
is both material and spiritual, discipline and progress in
both the aspects is needed. Kundali is aroused by Mantra,
which is a form of Consciousness (Chaitanya). “It is
he whose being is immersed in the Brahman,” who
arouses the Devi Kundali by the Mantra Humkéara (v. 50).
The Devi is Herself Shuddha Sattva’ (v. 51).  The wise
and excellent Yogi, wrapt in Samadhi and devoted to the

! Thus, the offering of flowers and the like to the Divinity partakes
of the nature of Karma; whilst Bhakti in its transcendental aspect,

in which by love of the Lord the devotee is merged in Him, is a form
of Samadhi.

 When, however, we deal with what are called the three Kiandas
—aiz.,, Karma, Upasana, and Jnana—Tapas and the like practices form
part of Updsand Kdanda. The above definition is for the purposes of
Yoga classification only.

® Sattva, Atisattva, Paramasattva, Shuddhasattva, and Vishuddhae
sattva, are five different forms of Chaitanya.
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Lotus Feet of his Guru, should lead Kulakundali along
with Jiva to Her Lord the Parashiva in the abode of
Iviberation within the pure Lotus, and meditate upon Her
who grants all desires as the Chaitanyarapa Bhagavati
(that is, the Devi whose substance is Consciousness itself);
and as he leads Kulakundali he should make all things
absorb in Her.” Meditation is made on every centre in
which She operates. In the Ajna centre Manas can only
unite with and be absorbed into Kundalini by becoming
one with the Jnana-shakti which She is, for She is all
Shaktis. The Laya-yoga is therefore a combination of
Karma and Jnana. The former mediately and the latter
directly achieves Moksha. In the Ajna is Manas and Om,
and on this the Sadhaka meditates (v. 33). The Sadhaka’s
Atma must be transformed into a meditation on this lotus
(v. 34). His Atma is the Dhyana of Om, which is the inner
Atma of those whose Buddhi is pure. He realizes that he
and the Brahman are one, and that Brahman is alone real
(Sat) and all else unreal (Asat). He thus becomes an
Advaitavadi, or one who realizes the identity of the indi-
.vidual and universal Self (:b.). The mind (Chetas) by
repeated. practice (Abhyasa) is here dissolved, and such
practice is mental operation itself (v. 36). For the Yogi
-meditating on the Mantra whereby he realizes the unity
of Prana and Manas closes the *“ house which hangs with-
out support”. That is, he disengages the Manas from all
contact with the objective world (v. 86), in order to attain
the Unmani Avastha. Here is Paramashiva. The Tantrik
does not suppose that there are several Shivas in the sense
of several distinot Deities. The Brahman is one. Rudra,
‘Shiva, Paramashiva, and so forth, are but names for differ-
ent manifestations of the One. When it is said that any
Devata is in any Chakra, it is meant, that that is the seat
of the operation of the Brahman, which operation in its
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Daiva aspect is known as Devata. As these operations
vary, so do the Devatas. The Hamsah of the Sahasrara
ceontaing in Himself all Devatas (v. 44). It is here in the
Ajna that the Yagi places at the time of death his Prana
and .enters the supreme Purusha, “ who was before the
three worlds, and who is known by the Vedanta "’ (v. 88).
It is true that this action, like others, is accompanied by
Hatha processes. But these are associated with medita-
tion. This meditation unites Kundalini and Jivatma with
the Bindu which is Shiva and Shakti (Shivashaktimaya),
and the Yogi after such union, piercing the Brahmarandhra
is freed from the body at death and becomes one with
Brahman (¢b.). The secondary causal body (Karanavantara
Sharira) above Ajna and below Sahasrara is to be seen only
through meditation (v. 39), when perfection has been obtain-
ed in Yoga practice. V. 40 refers to Samadhi Yoga.
Passing to the Sahasrara, it is said, *“ well concealed
and attainable only by great effort, is that subtle ‘ Void’
(Shuanya) which is the chief root of Liberation” (v. 42.) In
Paramashiva are united two forms of Bliss (v. 42)—namely,
Rasa or Paramananda Rasa (that is, the bliss of Moksha)
and Virasa (or the bliss which is the product of the union
of Shiva and Shakti). It is from the latter union that
there arise the universe and the nectar which floods the
lesser world (Kshudrabrahmanda), or the body. The ascetic
(Yati) of pure mind is instructed in the knowledge by which
he realizes the unity of the Jivitma and Paramatma (v. 43).
It is “that most excellent of men who has controlled his
mind (Niyatanija-chitta)—that is, concentrated the inner
faculties (Antahkarana) on the Sahasrara, and has known
it—who is freed from rebirth,” and thus attains Moksha
{v. 45). He becomes Jivanmukta, remaining only so long
in the body as is necessary to work out the Karma, the
“activity of which has already commenced—just as a
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revolving wheel will yet run a little time after the cause of
its revolving has ceased. It is the Bhagavati Nirvana-Kala
who grants divine liberating knowledge—that is, Tattva-
jnana, or knowledge of the Brahman (v. 47). Within Her
is Nityananda, which is “ pure Consciousness itself ” (v. 49),
and “is attainable only by Yogis through pure Jnana " (id.).
It is this Jnana which secures liberation (:b.). The Maya
-Tantra says: ‘“Those who are learned in Yoga say that it
is the unity of Jiva and Atma (in Samadhi). According to
the experience of others, it is the knowledge (Jnana) of the
identity of Shiva and Atma. The Agamavadis say that
knowledge (Jnana) of Shakti is Yoga. Other wise men say
that the knowledge (Jnana) of the Purana Purusha is Yoga;
and others again, the Prakritivadis, declare that the know-
ledge of the union of Shiva and Shaktiis Yoga ” (v. 57).
“The Devi, by dissolving Kundalini in the Parabindu,
effects the liberation of some Sadhakas through their medi-
tation upon the identity of Shiva and Atma in the Bindu.
She does so in the case of others by a similar process and
by meditation (Chintana) on Shakti. In other cases this
is done by concentration of thought on the Paramapurusha,
and in other cases by the meditation of the Sadhaka on
the union of Shiva and Shakti” (¢0.). In fact, the wor-
shipper of any particular Devata should realize that he is
one with the object of his worship. In Pranava worship,
for instance, the worshipper realizes his identity with the
Omkara. In other forms of worship he realizes his identity
with Kundalini, who is embodied by the different Mantras
worshipped by different worshippers. In short, Jnana is
Kriyajnana and Svarapajnana. The latter is direct spiritual
experience. The former are the meditative processes lead-
ing to it. There is here Kriyajnana, and when Kundalini
unites with Shiva She gives Jnana (Svarapa), for Her
nature (Svarapa), as also His, is that.
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After union with Shiva, Kundalini makes Her return
journey. After She has repeatedly' gone to Him, She
makes a journey from which, at the will of the Yogi, there
is no return. Then the Sadhaka is Jivanmukta. His body
preserved until such time as the active Karma is exhausted,
when he can achieve bodiless (Videha) or Kaivalya Mukti
(supreme Liberation). “The revered Lord Preceptor '—
that is, Shankaracharya—in his celebrated Anandalahari
thus hymns Her return (v. 53):

“ Kuharini, Thou sprinklest all things with the stream
of nectar which flows from the tips of Thy two feet; and
as Thou returneth to Thine own place, Thou vivifiest and
makest visible all things that were aforetime invisible;
and on reaching Thy abode Thou resumest Thy snake-
like coil and sleepest.” That is, as Her passage upward
was Layakrama (dissolution of the Tattvas), so Her return
is Srishtikrama (re-creation of the Tattvas). V. 54 says
that the Yogi who has practised Yama and Niyama and the
like (that is, the other processes of Ashtangayoga, including
Dhyana with its resulting Samadhi), and whose mind has
been thus controlled, is never again reborn. Gladdened by
the constant realization of the Brahman, he is at peace.

Whether the method above described be or be not
effectual or desirable, it must be obvious upon a perusal
of the text, which gives an explanation of it, that the Yoga
which the author affirms to be the cause of Liberation is not
merely material, but that it is the arousing of the Power
(Jivashakti) of the World-Consciousness (Jagachehaita,nya)
which makes man what he is. The Yogi thus does claim
to secure the bliss of Liberation by making entry thereto
through the doors of Karma and Jnanayoga.

' This is necessary in order that the aptitude be attained. By
repetition the act becomes natural, and its result in the end becomes
permanent.
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A Brahmo Author' who is so little favourable to the
Tantra as to describe the difference between it and the
Veda as being “as great as that which exists between the
Netherworld (Patala) and Heaven (Svarga) " ? does not deny
the efficiency of the Tantrik Shatchakra Sadhana, but con-
trasts it with the Vaidika Gayatri Sadhana in an account
of the two methods which I here summarise in inverted
commas.

“The Chakras (the existence of which is not disputed)
are placed where the nerves and muscles unite.” * The Ajna
i8 the place of the Command. This manifests in the opera-
tion of Buddhi. If the command is followed, the Sadhaka
becomes pure of disposition (Bhava) and speech. Speech
displays itself in the throat, the region of the Vishuddha.
The next lower Chakra is called Anahata because of its con-
nection with Nada, which is self-produced in the heart.
The Vayu in Anahata is Pranashakti. Here when free from
8in one can see the Atma. Here the Yogi realizes ‘ I am He'.
Fire is at the navel. The seat of desire is at the root of the
Svadhishthana. In the lowest lotus the Muladhara are the

! Gayatrimalaka Shatchakrer vyakhyana o sadhani (Mangala Ganga
Mission Press).

'The unorthodox author cited, quoting the saying that *‘ to attain
Biddhi (fruition) in Shruti (study and practice of ordinances of the
Vedas) the Brahmana should follow the Tantra,” asks, in conformity
with his views on the latter Shastra, “ How can those who are divorced
from Veda get Siddhi in Shruti?” This echoes a common reproach,
that the Tantra is opposed to the Vedas which the Shastra itself denies.
The Kularnava Tantra speaks of it, on the contrary, as Veditmaka.,
Of course it is one question to claim to be based on Veds and another
whether a particular Shastra is in fact in accordance with it. On this
the Indian schools dispute, just as the Christian sects differ as to
the Bible which all claim as their basis.

. "This definition is inaccurate. As explained later, the physical
ganglia are merely gross correspondences of the subtle vital Chakras
which inform them. ,
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three Shaktis of Jiva—namely, Ichchha, Kriya, and Jnana—
in an unconscious unenlivened state. The Sadhaka by the
aid of the Paratma as fire (Agni) and air (Vayu) ' awakens
these three forces (Shaktis) and ultimately by the grace of
the Paratma he is united, with the Turiya Brahman.”

“In days of old Sadhana commenced at the Muladhara
Chakra; that is, those who were not Sadhakas of the
Gayatri-Mantra commenced from below at the lowest centre.
There was a good reason for this, for thereby the senses
(Indriya) were controlled. Without such control purity
of disposition (Bhava) cannot be attained. If such purity
be not gained, then the mind (Chitta) cannot find its place
in the heart; and if the Chitta be not in the heart there
can be no union with the Paratma. The first thing, there-
fore, which a Sadhaka has to do is to control the senses.
Those who achieved this without fixing their minds on the
Lord (Ishvara)® had to go through many difficult and
painful practices (such as the Mudras, Bandhas, ete.,
mentioned later) which were necessary for the control of
the Indriyas and of the action of the Gunas. All this is
unnecessary in the Gayatri Sadhana or method. It is true
that the senses should be controlled in the three lower
centres (Chakras)—this is, cupidity (Liobha) in the Mula-
dhara, lust (Kama) in the Svadhishthana at the root of
the genitals, and anger (Krodha) at the navel. These three
passions are the chief to set the senses in motion, and are
the main doors to Hell. The way, however in which
control should be effected is to place the Chitta (mind) on
Satta (existence) of Paramatma in these Chakras. The

' The Author here refers to the processes subsequently described,
whereby air is indrawn and the internal fires are set ablaze to rouse
the sleeping serpent. The Paratma is the Supreme Atma.

' This observation suggests a line of thought which is of value.
Some pursue the path of devotion (Bhakti), but what of those who have
it not or in less degree ?
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Chitta should be taken to each of these three lowest centres
and controlled, whereby these passions which have their
respective places at those centres are controlled. When-
ever, therefore, the senses (Indriya) get out of control fix
the Chitta (mind) on the Paramatma in the particular
Chakra.”

[To give the above an English turn of thought : if, say,
anger is to be controlled, carry the mind to the navel, and
there meditate upon the existence of the Supreme One
(Paramatma) in this centre, not merely as the Supreme
without the body and within the body, but as embodied in
that particular part of it ; for that is Its manifestation. The
result is that the passionate activity of this centre is sub-
dued ; for its functioning is attuned to the state of the Atma
which informs it, and both the body and mind attain the
peace of the Atma on which the self is centred.']

“ Having thus controlled the senses, the Gayatri Sa-
dhana commences, not at the lowest, but at the highest, of
the six centres—namely, the Ajna between the eyebrows.
There is no necessity for the difficult and painful process
of piercing the Chakras from below.” Fix the mind on the
Lord (Ishvara) in the highest centre. For the ether (Akasha)
there is the being (Satta) of the Supreme Atma. There
and in the two lower centres (Vishuddha and Anahata)
enjoyment is had with Ishvara. The union between Jiva
and Prakriti is called Honey (Madhu) in the Upanishads.
By Sadhana of the Ajna centre (Chakra) purity of being
(Bhavashuddhi) is attained, and purity and speech follows on
the attainment of such Bhava. Yoga with the Supreme
Devatd who is all-knowing is had here. He who is freed

! The paragraph in brackets is mine.—A.A.

' This observation appears to show a misunderstanding of the
specific character of the Yoga. If it is desired to rouse Kundali, the
operation must, I am told, commence at the lowest centre. There are,
however, other forms of Yoga in which Kundali is not aroused,—A.A.
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from all disturbing conditions of body and mind reaches the
state which is beyond the Gunas (Gunatita), which is that
of the Supreme Brahman.”

We may conclude these two criticisms with the true
Indian saying somewhat inconsistently quoted in the first:
‘To dispute the religion (Dharma) of another is the mark
of a narrow mind. O Lord! O Great Magician! with what-
soever faith or feeling we call on Thee, Thou art pleased.”

Whatsoever difference there has been, or may be, as to
forms and methods, whether in Upasana or Yoga, yet all
Indian worshippers of the ancient type seek a common end
in unity with Light of Consciousness, which is beyond the
regions of Sun, Moon, and Fire.

It will now be asked what are the general principles
which underlie the Yoga practice above described ? How is
it that the rousing of Kundalini Shakti and Her union with
Shiva effects the state of ecstatic union (Samadhi) and
spiritual experience which is alleged ? The reader who has
understood the general principles recorded in the previous
sections should, if he has not already divined it, readily
appreciate the answer here given.

In the first place, the preceding section will have indicat-
ed that there are two lines of Yoga—namely, Dhyana or
Bhavana Yoga, and Kundalini Yoga, the subject of this work
—and that there is a difference between the two. The First
class of Yoga is that in which ecstasy (Samadhi) is attained
by intellective processes (Kriya jnana) of meditation and
the like with the aid, it may be, in the preliminary stage of
auxiliary processes of Mantra or Hathayoga' (other than
the rousing of Kundalini Shakti) and by detachment from
the world; the second is that Yoga in which, though
intellective processes are not neglected, the creative and

Such as Pranayama, Asana. See ante, p. 192.
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sustaining Shakti of the whole body as Kundalini is ac-
tually and truly united with the Liord Consciousness so as
to procure for the Yogi a result which the Jnana-yogi
directly gains for himself. The Yogi makes Her introduce
Him to Her Lord, and enjoys the bliss of union through
Her. Though it is He who arouses Her, it is She who
gives Jnana, for She is Herself that. The Dhyana-yogi
gains what acquaintance with the supreme state his own
meditative powers can give him, and knows not the enjoy-
ment of union with Shiva in and through his fundamental
body-power. The two forms of Yoga differ both as to
method and result. The Hathayogl in search of Laya
regards his Yoga and its fruit as the highest. The Jnana-
yogl thinks similarly of his own. And in fact Raja Yoga is
generally regarded as the highest form of Yoga. Kundalini
is so renowned that many seek to know Her. Having
studied the theory of this Yoga, I have often been asked
“ whether one can get on without it ”. The answer of the
Shastra is: ‘It depends upon what you are looking for and
on your powers.” If you want to rouse Kundalini Shakti
to enjoy the bliss of union of Shiva and Shakti through
Her, which your capacities do not otherwise allow you to
have or if you wish to gain the accompanying powers
(Siddhi),! it is obvious that this end can only be achieved
by the Yoga here described. But. if liberation is sought and
the Yogi has capacity to attain it without Kundalini, then
such Yoga is not necessary, for liberation may be obtained
by pure Jnanayoga through detachment, the exercise, and
then the stilling, of the mind without any reference to the
central bodily power at all. Indeed perfect Liberation
(Nirvikalpa Samadhi) can only be obtained in this way by
Raja Yoga of which Kundalini Yoga is a preliminary

* Thus, by raising Kundalini Shakti to the Manipira centre, power
may (it is said) l_)e acquired over fire.
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method.! Samadhi may also be attained on the path of
devotion (Bhakti), as on that of knowledge. Indeed, the
highest. devotion (Parabhakti) is not different from knowl-
edge. Both are realization. A Dhyana-Yogi should not
neglect his body,: knowing that, as he is both mind and
matter, each reacts the one upon the other. Neglect or
mere mortification of the body is more apt to produce
disordered imagination than a true spiritual experience. He
is not concerned, however, with the body in the sense that
the Hathayogi is. It is possible to be a successful Dhyana-
Yogi and yet to be weak in body and health, sick, and
short-lived. His body, and not he himself, determines when
he shall die. He cannot die at will. The ecstasis, which
he calls “ Liberation while yet living ” (Jivanmukti), is (so
it was said to me) not a stake like that of real Liberation.
He may be still subject to a suffering body, from which
“he escapes only at death, when he is liberated. His ecstasy
is in the nature of a meditation which passes into the Void
(Bhavana-samadhi) effected through negation of thought
(Chittavritti) and detachment from the world—a process in
which the act of raising the central power of the body
takes no part. By his effort * the mind, which is a product
of Kundalini as Prakriti Shakti, together with its worldly
desires, is stilled, so that the veil produced by mental
fuctioning is removed from Consciousness. In Layayoga
Kundalini Herself, when roused by the Yogi (for such
rousing is his act and part), achieves for him this illumina-
tion. But why, it may be asked, should one trouble over

! Subject to Dharma, Yama, Niyama, etc. In any case Wpere the
end sought is purely * spiritual "’ there is Vairdgya or renunciation.

? This makes Rija Yoga the highest and most difficult of Yogas,
for mind is made to conquer ‘itself. In Laya Yoga the conquest is
achieved for the adhaka by Kundalini Shakti. He arouses Her and
She achieves for him Siddhi. It is easier to arouse Kundalini than to
win by one's thought alone Nirvikalpa Samadhi.

T 19
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the body and its central power, the more particularly that
there are unusual risks and difficulties involved ? The
answer has been already given alleged certainty and facility
of realization through the agency of the power which is
Knowledge itself (Jnana-rapa shakti); an intermediate
acquisition of powers (Siddhi); and both intermediate and
final enjoyment. This answer may, however, usefully be de-
veloped, as a fundamental principle of the Shakta Tantra
is involved.

The Shakta Tantra claims to give both enjoyment'
(Bhukti) in this and the next world, and Liberation (Mukti)
from all worlds. This claim is based on a profoundly true
principle.” If the ultimate Reality is one which exists in
two aspects of quiescent enjoyment of the Self in Libera-
tion from all form and of active enjoyment of objects-—that
is, as pure ‘ Spirit ' and ‘Spirit’ in matter—then a complete
union with Reality demands such unity in both of its
aspects. It must be known both “here” (Iha) and *there”
(Amutra). When rightly apprehended and practised, there
is truth in the doctrine which teaches that man should
make the best of both worlds.! There is no real incom-
patibility between the two, provided action is taken in
conformity with the universal law of manifestation. It

' As there are persons who always associate with the word ** en-
joyment ” (Bhoga) “beer and skittles,” it is necessary to say that that
is not the necessary implication of the word Bhoga, nor the sense in
which it is here used. Philosophically, Bhoga is fhe perception of
objects upon which enjoyment, or it may be suffering, ensues. Here
any form of sense or intellectual enjoyment is intended. All life in the
world of form is enjoyment. Bhoga in fact includes suffering.

! Which it is possible to adopt without approval of any particular
application to which it may be put. There are some (to say the least)
dangerous practices which in hands of inferior persons have led to
results which have given the Shastra in this respect its ill repute.

*"Worlds,” because that is the English phrase. Here, however,
the antithesis is between the world (whether as earth or heaven) and
liberation from all worlds.
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is held to be false teaching that happiness hereafter can
only be had by neglect to seek it now, or in deliberately
sought for suffering and mortification. It is the one Shiva,
who is the supreme blissful experience, and who appears
in the form of man with a life of mingled pleasure and
pain. Both happiness here and the bliss of liberation here
and hereafter may be attained if the identity of these
‘Shivas be realized in every human act. This will be
achieved by making every human function, without excep-
tion, a religious act of sacrifice and worship (Yajna). In
the ancient Vaidik ritual, enjoyment by way of food and
drink was preceded and accompanied by ceremonial sacri-
fice and ritual. Such enjoyment was the fruit of the
sacrifice and the gift of the Gods. At a higher stage in
the life of a Sadhaka it is offered to the One from whom
all gifts come and of whom the Devatéas are inferior limited
forms. But this offering also involves a dualism from
which the highest Monistic (Advaita) Sadhana of the
Shakta-Tantra is free. Here the individual life and the
world-life are known as one. And so the Tantrik Sadhaka,
when eating or drinking,’ or fulfilling any other of the
natural functions of the body, does so, saying and believ-
ing, Shivo'ham (“I am Shiva”), Bhairavo'ham (“I am
Bhairava )’ Sa&’ham (“I am She ”)®. It is not merely the
separate individual who thus acts and enjoys. It is Shiva
who does so in and through him. Such a one recognizes,
as has been well said," that his life and the play of all its
activities are not a thing apart, to be held and pursued
egotistically for its and his own separate sake, as though

'Thus in the Shakta ritual the S8adhaka who takes the wine-cup
pours the wine as a libation into the mouth of Kundalini Shakti, the
Shakti appearing in the form of himself.

* A name of Shiva.

*That is, the Mother of all appearing in the form of Her
worshipper. '

! By Sj. Arobindo Ghose in * Arya.”
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enjoyment was something to be seized from life by his own
unaided strength and with a sense of separateness; but his.
life and all its activities are conceived as part of the divine
action in nature (Shakti) manifesting and operating in the
form of man. He realizes in the pulsing beat of his heart the
rhythm which throbs through, and is the sign of, the univer-
sal life. To neglect or to deny the needs of the body, to
think of it as something not divine, is to neglect and deny
that greater life of which it is a part, and to falsify the
great doctrine of the unity of all and of the ultimate ident-
ity of, Matter and Spirit. Governed by such a concept, even
the lowliest physical needs take on a cosmic significance.
The body is Shakti. Its needs are Shakti's needs; when
man enjoys, it is Shakti who enjoys through him. In all
he sees and does it is the Mother who looks and acts. His
eyes and hands are Hers. The whole body and all its
functions are Her manifestation. To fully realize Her as
such is to perfect this particular manifestation of Her’s.
which is himself. Man, when seeking to be the master of
himself, so seeks on all the planes, physical, mental and
gpiritual ; nor can they be severed, for they are all related,
being but differing aspects of the one all-pervading Consci- -
ousness. Who is the more divine, he who neglects and
gspurns the body or mind that he may attain some fancied
gpiritual superiority, or he who rightly cherishes both as
forms of the one Spirit which they clothe ? Realization is
more speedily and truly attained by discerning Spirit in,
and as, all being and its activities, than by fleeing from and
casting these aside as being either unspiritual or illusory
and impediments in the path." If not rightly conceived, they
may be impediments and the cause of fall, otherwise they

* Phe first is the Tantrik method of applying Vedantic truth : the
second, the ascetic or Maydvadin method, with a greatness of its own,
but perhaps in less conformity, with the needs of the mass of men.
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become instruments of attainments; and what others are
there to hand ? And so the Kularnava Tantra says: “ By
what men fall, by that they rise.” When acts are done in
the right feeling and frame of mind (Bhava), those acts give
enjoyment (Bhukti) ; and the repeated and prolonged Bhava
produces at length that divine experience (Tattvajnana)
which is liberation. When the Mothet is seen ¢n all things,
She is at length realized as She is when beyond them all.

These general principles have their more frequent ap-
plication in the life of the world before entrance on the path
of Yoga proper. The Yoga here described is, however, also
an application of these same principles in so far as it is
claimed that thereby both Bhukti and Mukti are attained.
Ordinarily it is said that where there is Yoga there is no
Bhoga (enjoyment), but in Kaula teaching Yoga is Bhoga
and Bhoga is Yoga, and the world itself becomes the seat of
liberation (“Yogo bhogayate, mokshayate samsarah ”)."

In Kundalini Yoga enjoyment (Bhoga), and powers
(Siddhi) may be had at each of the centres to which the
Central Power is brought and by continuance of the practice
upward the enjoyment which is Liberation may be had.

By the lower processes of Hathayoga it is sought to
attain a perfect physical body which will also be a wholly
fit instrument by which the mind may function. A perfect
mind again approaches, and in Samadhi passes into, pure
Consciousness itself. The Hathayogi thus seeks a body
which shall be as strong as steel, healthy, free from suffering
and therefore long-lived. Master of the body, he is master
.of both life and death. His lustrous form enjoys the vitality
of youth. He lives as long as he has the will to live and

' Yogo bhogiayate sakshat dushkritam sukritayate
Mokshayate hi samsarah kauladharme kuleshvari.

(Kularnava Tantra.)
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enjoy in the world of forms. His death is the “death at
will,” when making the great and wonderfully expressive
gesture of dissolution® he grandly departs. But it may be
said the Hathayogis do get sick and die. In the first place, the
full discipline is one of difficulty and risk, and can only be
pursued under the guidance of a skilled Guru. As the Gorak-
sha Samhita says, unaided and unsuccessful practice may
lead not only to disease, but death. He who seeks to con-
quer the Liord of Death incurs the risk on failure of a more
speedy conquest by Him. All who attempt this Yoga do not,
of course, succeed, or meet with the same measure of success..
Those who fail, not only incur the infirmities of ordinary
men, but others brought on by practices which have been
ill pursued, or for which they are not fit. Those, again,
who do succeed, do so in varying degree. Ome may prolong
his life to the sacred age of 84, others to 100, others yet
further. In theory, at least, those who are perfected (Siddha)
go from this plane when they will. All have not the same cap-
acity or opportunity through want of will, bodily strength,
or circumstance. All may not be willing or able to follow
the strict rules necessary for success. Nor does modern life
offer in general the opportunities for so complete a physical
culture. All men may not desire such a life, or may think
the attainment of it not worth the trouble involved. Some
may wish to be rid of their body, and that as speedily as
possible. It is therefore said that it is easier to gain libera-
tion than deathlessness. The former may be had by unselfish-
ness, detachment from the world, moral and mental disci-
pline. But to conquer death is harder than this ; for these
qualities and aots will not alone avail. He who does so
conquer holds life in the hollow of one hand, and if he be

! Samharamudrs, the gesture which signifies dissolution, *‘ Now I
amp ahout to die "',
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a successful (Siddha) Yogi, liberation in the other. He has
Enjoyment and Liberation. He is the Emperor who is
master of the world and the possessor of the bliss which is
beyond all worlds. Therefore it is claimed by the Hathayogi
that every Sadhana is inferior to Hathayoga.

The Hathayogi who rouses Kundalini gains various
occult powers (Siddhi) and enjoyment thereby. At every
centre to which he leads Kundalini he experiences a special
form of bliss (Ananda) and gains special powers (Siddhi).
If he has Vairagya or distaste for these he carries Her to
the Shiva of his cerebral centre, and enjoys the Supreme
Bliss, which in its nature is that of Liberation, and which,
when established in permanence, is Liberation itself on the
loosening of the spirit and body. She who “ shines like a
chain of lights "—a lightning-flash—in the centre of his body
is the “Inner Woman ' to whom reference was made when
it was said, “ What need have I of any outer woman ? I
have an Inner Woman within myself.” The Vira (‘“ heroic )
Sadhaka, knowing himself as the embodiment of Shiva
(Shivo’ham), unites with woman as the embodiment of
Shakti on the physical plane.? The Divya (“divine ")
Sadhaka or Yogl unites within himself his own principles,
female and male which are the “ Heart of the Lord”
(Hridayam parameshituh)® or éhakti, and Her Lord Con-
sciousness or Shiva. It is their union which is the mystic

" See my “* Shakti and Shakta .

? The statement in the Tantras that this union is liberation (Mukti)
is mere Stuti--that is, praise in the Indian fashion of the subject in
hand, which goes beyond the actual fact. The European reader who
takes such statements au pied de la lettre and ridicules them makes him-
self (to the knowing) ridiculous. What actually happens in such case is
a fugitive bliss, which, like all bliss, emanates from the Great Bliss, but
is a pale reflection of it which nowise, in itself, secures immunity from
future rebirth. It is the bliss of this lower Sadhana, as the union of
Kundalini Shakti with Shiva is that of the higher.

* As the Parapraveshika beautifully calls Her. Yoginthridaya
Tantra says, * She is the heart, for from Her all things issue.”
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coition (Maithuna) of the Tantras." There are two forms
of Union (Samarasya)—namely, the first, which is the gross
(Sthala), or the union of the physical embodiments of the
Supreme Consciousness; and the second, which is the
subtle (Stkshma), or the union of the quiescent and active
principles in Consciousness itself. It is the latter which
is Liberation.

Lastly, what in a philosophical sense is the nature of
the process here described ? Shortly stated, energy (Shakti)
polarises itself into two forms—namely, static or potential
and dynamic as Prana, the working forces of the body.
Behind all activity there is a static background. This static
centre in the human body is the central Serpent Power in
the Maladhara (roet support). It is the power which is the
static support (Adhara) of the whole body, and all its moving
Pranik forces. This centre (Kendra) of power is a gross form
of Chit or Consciousness—that is, in itself (Svarapa) it is
Consciousness and by appearance it is a power which, as the
highest form of force, is a manifestation of it. Just as there
is a distinction (though identity at base) between the supreme
quiescent Consciousness and its active power (Shakti), so
when Consciousness manifests as energy (Shakti), it possesses
the twin aspects of potential and kinetic energy. In Advaita
Vedanta there can be no partition, in fact, of Reality. To
the perfect eye of its Siddha the process of becoming is an
asoription (Adhyasa) to the ultimate Real.? To the eye of

! This, as the Yogini Tantra says, is the coition (Maithuna) of those
who are Yati (who have controlled their passions).

! This term indica,te.s the enjoyment which arises from the union
of male and female, which may be either of bodies or of their inner
principles.

*To the eye of Siddhi, to the spirit who.is Udasina (simple witness
unmindful of the external world), becoming is Adhyasa and nothing
real (in the Indian sense of that term, as used by Shankara). Creation
(8hristj) is Vivarta, or apparent and not real evolution (Parinima).
Adhyasa is attributing to something that which it does not really possess.
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the Sadhaka—that is, the aspirant for Siddhi (perfected
accomplishment)—to the spirit which isstill toiling through
the lower planes and variously identifying itself with
them, becoming is tending to appear, and appearance is
real. The Shakta Tantra is a rendering of Vedantic truth
from this practical point of view, and represents the world-
process as a polarization in Consciousness itself. This
polarity as it exists in, and as, the body, is destroyed by
Yoga, which disturbs the equilibrium of bodily conscious-
ness which is the result of the maintenance of these two
poles. In the human body the potential pole of energy,
which is the supreme power, is stirred to action, on which
the moving forces (dynamic Shakti) supported by it are
drawn thereto, and the whole dynamism * thus engendered
moves upward to unite with the quiescent Consciousness
in the highest Lotus.” This matter has been so well put
by my friend and collaborator Professor Pramathanatha
Mukhyopadhyaya that I cannot improve on his account,’
and therefore cite it in lieu of giving a further description
of my own :

“When you say that Kundali Shakti is the primordial
Shakti at rest, I am led to think of an analogy (and it may
be more than an analogy) in modern science. Cosmic
energy in its physical aspect may be considered either as
static or as dynamic, the former being a condition of
equilibrium, the latter a condition of motion or change of

' The projecting power of consciousness withdraws its projections
into the sensuous world, and the power of Consciousness remains as
Power to Be. ’

_’ Why here, it may be asked, seeing that Consciousness is all per-
vading ? True; but there the Tamasik force of Maya is at its lowest
strength. Therefore Consciousness is reached there.

* In a letter to me, in reply to one of mine answering some inquiries
made by him as regards this Yoga. He wrote that my letter had sug-
gested certain ideas “on a subject of supreme interest philosophically
and practically in the life of a Hindu,” which I reproduce in the text.
The bracketed translations of the Sanskrit words are mine.
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relative position. Thus a material thing apparently at rest
(there being no absolute rest except in pure Cousciousness
or Chit) should be regarded as energy or Shakti equili-
brated, the various elements of it holding one another in
check (or, as the mathematicians will say, the algebraic sum
of the forces being zero). Of course, in any given case the
equilibrium is relative rather than absolute. The import-
ant thing to note is this polarization of Shakti into two
Jforms—static and dynamic.

“In the tissues of a living body, again, the operative
energy (whatever the nature of that may be, whether we
believe in a special ‘ vital force’ or not) polarizes itself into
two similar forms—anabolic and katabolic—one tending to
change and the other to conserve the tissues, the actual
condition of the tissues being simply the resultant of these
two co-existent or concurrent activities.

“In the mind or experience also this polarization or
polarity is patent to reflection. In my own writings® I
have constantly urged this polarity between pure Chit and
the stress which is involved in it: there is a stress or Shakti
developing the mind through an infinity of forms and
changes but all these forms and changes are known as
involved in the pure and unbounded ether of awareness
(Chidakasha). This analysis therefore exhibits the prim-
ordial Shakti in the same two polar forms as before—static
and dynamic—and here the polarity is most fundamental
and approaches absoluteness.

“Lastly, let us congider for one moment the atom of
modern science. The chemical atom has ceased to be an
atom (indivisible unit of matter). We have instead the
electron theory. According to this, the so-called atom is a
miniature universe very much like our own solar system.

1 Approaches to Truth,” “ The Patent Wonder,” valuable pre-
sentments in modern terms of the ancient Vedantic teaching.
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At the centre of this atomic system we have a charge of
positive electricity round which a cloud of negative charges
(called electrons) is supposed to revolve, just as myriads of
planets and smaller bodies revolve round the sun. The
positive and the negative charges hold each other in check,
so that the atom is a condition of equilibrated energy, and
does not therefore ordinarily break up, though it may possi-
bly break up and set free its equilibrated store of energy, as
probably it does in the emanations of the radium. What
do we notice here ? The same polarity of Shakti into a static
and a dynamic partner—uviz., the positive charge at rest at
the centre, and the negative charges in motion round about
the centre: a most suggestive analogy or illustration, per-
haps, of the cosmic facts. The illustration may be carried
into other domains of science and philosophy, but I may as
well forbear going into details. For the present we may, I
think, draw this important conclusion :

““Shakti, as manifesting itself in the universe, divides
itself into two polar aspects—static and dynamic—which
implies that you cannot have it in a dynamic form without
at the same time having it in a corresponding static form,
much like the poles of a magnet. In any given sphere of
activity of force we must have, according to this cosmic
principle, a static background—Shakti at rest or ‘ coiled’,
as the Tantras say.

‘“Before I proceed, let me point out what I conceive to
be the fundamental significance of our Tantric and Pauranic
Kali. This figure or Murti is both real and symbolic, as
indeed every Murti in the so-called Hindu mythology is.
Now, the Divine Mother Kili is a symbol of the cosmic truth
just expla,inéd. Sadashiva, on whose breast She dances,
nude and dark, is the static background of pure Chit, white
and inert (Shavariapa), because pure Chit is in itself Svapra-
kasha (self-manifest) and Nishkriya (actionless). At the
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same time, apart from and beyond Consciousness there can
be nothing—no power or Shakti—hence the Divine Mother
stands on the bosom of the Divine Father. The Mother
Hergelf is all activity and Gunamayi (in Her aspect as Pra-
kriti composed of the Gunas). Her nakedness means that
though She encompasses ally there is nothing to encom-
pass Herself ; Her darkness means that She is inscrutable
Avang-manasagochara (beyond the reach of thought and
speech).. Of course, this is no partition of reality into two
(there lies the imperfection of the Sankhya doctrine of Puru-
sha and Prakriti, which is otherwise all right), but merely
polarization in our experience of an indivisible fact which is
the primordial (Adya) Shakti itself. Thus Chit is also
Shakti: Shiva is Shakti and Shakti is Shiva, as the Tantras
say. It is Gunashraya (support of Gunas) as well as Guna-
maya (whose substance is Gunas); Nirguna (attributeless)
as well as Saguna (with attribute), as said in a well-known
passage of the Chandi.

“Your suggestive hint® makes the nature of the Kun-
dalini Shakti rather clear to me. You are quite right, per-
haps, in saying that the cosmic Shakti is the Samashti (col-
lectivity) in relation to which the Kundalini in the bodies
is only the Vyashti (individual); it is an illustration, a re-
production on a miniature scale, a microcosmic plan, of
the whole. The law or principle of the whole—that of
macrocosmic Shakti—should therefore be found in the
Kundalini. That law we have seen to be the law of polariza-
tion into static-dynamic or potential-kinetic aspects. In
the living body, therefore, there must be such polarization.
Now, the Kundalini coiled three times and a half at the
Mualadhara is the indispensable and unfailing static back-
ground of the dynamic Shakti operative in the whole body,
carrying on processes and working out changes. The body,

* That Kundalini is the static Shakti.




THEORETICAL BASES OF THIS YOGA 301

therefore, may be compared to a magnet with two poles.
The Muladhéara is the static pole in relation to the rest of
the body, which is dynamio ; the working, the body neces-
sarily presupposes and finds such a static support, hence
perhaps' the name Muladhdra, the fundamental support.
In one sense, the static Shakti at the Muladhara is neces-
sarily co-existent with the creating and evolving Shakti of
the body, because the dynamic aspect or pole can never be
without its static counterpart. In another sense, it is the
Shakti left over (you have yourself pointed this out, and the
italics are yours) after the Prithivi—the last of the Bhiitas—
has been created, a magazine of power to be drawn upon and
utilized for further activity, if there should arise any need
for such. Taking the two senses together (yours as well as
mine), Shakti at the Muladhara is both co-existent with
every act of creation or manifestation and is the residual
effect of such act—both cause and effect, in fact—an idea
which, deeply looked into, shows no real contradiction.
There is, in fact, what the physicist will describe as a cycle
or circuit in action. Let us take the impregnated ovum—
the earliest embryological stage of the living body. In it the
Kundalini Shakti is already presented in its two polar as-
pects : the ovum, which the mother-element represents, one
pole (possibly the static), and the spermatazoon, which is the
father-element, represents the other (possibly the dynamic).?
From their fusion proceed those processes which the biologist
calls differentiation and integration; but in all this process
of creation the cycle can be fairly easily traced. Shakti flows
out of the germinal cell (fertilized ovum), seizes upon foreign
matter, and assimilates it, and thereby grows in bulk;
divides and sub-divides itself, and then again co-ordinates

! Certainly.

*The process of fertilization is dealt with in the Matrikabheds
Tantra.
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all its divided parts into one organic whole. Now in all this
we have the tycle. Seizing upon foreign matter is an out-
wardly directed dctivity, assimilation is an inwardly
directed activity or return current ; cell division and multi-
plication is an outwardly directed operation, co-ordination
is inwardly directed ;! and so on. The force in the germ-cell
is overflowing, but also continuously it is flowing back
into itself, the two operations presupposing and sustaining
each other, as in every circuit. The given stock of force
in the germ-cell, which is static so long as the fusion of the
male and female elements does not take place in the womb,
is the necessary starting-point of all creative activity ; it
is the primordial cause, therefore, in relation to the body—
primordial as well as constantly given unceasing. On
the other hand, the reaction of every creative action, the
return current or flowing back of every unfolding overflow,
constantly renews this starting force, changes it without
changing its general condition of relative equilibrium (and
this is quite possible, as in the case of any material system) ;
the force in the germ-cell may therefore be also regarded
as a perpetual effect, something left over and set against
the working forces of the body. Many apparently incon-
sistent ideas enter into this conception and they have to be
reconciled.

“1. We start with a force in the germ-cell which is
gtatical at first (though, like a dicotyledon seed, or even a
modern atom, it involves within itself both a statical and a
dynamical pole; otherwise, from pure rest, involving no
possibility of motion, no motion could ever arise). Let this
be the Kundalini coiled.

“9.  Then there is oreative impulse arising out of it ;
this is motion out of rest. By this, the Kundalini becomes
partly static and partly dynamic, or ejects, so to say, &

3 This outflow and inflow is & common Tantrik notion.
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dynamic pole out of it in order to evolve the body, but
remaining a static pole or background itself all along. In
no part of the process has the Kundalini really uncoiled
itself altogether, or even clrtailed its three coils and a half.
Without this Muladhara Shakti remaining intact no evolu-
tion could be possible at all. It is the hinge upon which
everything else turns.

“8. Each creative act again reacts on the Mualadhara
Shakti, so that such reaction, without disturbing the relat-
ive rest of the coiled Shakti, changes its volume or inten-
sity, but does not curtail or add to the number of coils.
For instance, every natural act of respiration reacts on the
coiled Shakti at the Mualadhara, but it does not commonly
make much difference. But Praniayama powerfully reacts
on it, so much so that it awakes the dormant power and
gsends it piercing through the centres. Now, the common
description that the Kundalini uncoils Herself then and
goes up the Sushumna, leaving the Muladhara, should, I
think, be admitted with caution. That static background
can never be absolutely dispensed with. As you have
yourself rightly observed, ‘Shakti can never be depleted,
but this is how to look at it.” Precisely, the Kundali, when
powerfully worked upon by Yoga, sends forth an emanation
or ejection in the likeness of Her own self (like the ¢ ethereal
double’ of the Theosophists and Spiritualists)?! which
pierces through the various centres until it becomes blended,
as you point out, with the Mahakundali of Shiva at the
highest or seventh centre. Thus, while this ‘ethereal
double’ or self-ejection of the coiled power at the Maladhara
ascends the Sushumna, the coiled power itself does not and
need not stir from its place. It is like a spark given from
an over-saturated * electro-magnetic machine; or, rather,
it is like the emanations of radium which do not sensibly

! Spiritists. ” Overcharged.
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detract from the energy contained in it. This last, perha.ps,
is the closest physical parallel of the case that we are trying -
to understand. As a well-known passage in the Upanishad
‘has it, ‘The whole (Purna) -is subtracted from the whole,
and yet the whole remains.” I think our present case comes
very near to this. The Kundalini at the Maladhara.is the
whole primordial Shakti in monad or germ or latency:
that is why it is coiled. The Kundalini that mounts up
the Nadi is also the whole Shakti in a specially dynamic
form—an eject likeness of the Eternal Serpent. The result
of the last fusion (there are successive fusions in the
various centres also) in the Sahasrara is also the Whole, or
Parna. This is how I look at it. In this conception the
permanent static background is not really depleted, much
less is it dispensed with.

“4. When again I say that the volume or intensity
of the coiled power can be affected (though not its con-
figuration and relative equilibrium), I do not mean to
throw up the principle of conservation of energy in relation
to the Kundalini, which is the embodiment of all energy.
It is merely the conversion of static (potential) energy
into dynamic (kinetic) energy in part, the sum remain-
ing constant. As we have to deal with infinities here, an
exact physical rendering of this principle is not to be
expected. The Yogi therefore simply ‘ awakens’, and never
creates Shakti. By the way, the germ-cell which evolves
the body does not, according to modern biology, cease
to be a germ-cell in any stage of the complicated pro-
cess. The original germ-cell splits up into two: one
half gradually develops itself into the body of a plant or
animal—this is the somatic cell; the other half remains
encased within the body practically un“changed, and is trans-
mitted in the process of reproduction to the offspring—
that is, the germ-plasm. Now, this germ plasm is unbroken
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through the whole line of propagation. This is Weismann’'s
doctrine of ‘continuity of the germ plasm,” which has been
widely accepted, though it is but an hypothesis.”

In a subsequent postscript the Professor wrote :

“1l., Shakti being either . static or dynamie, every
dynamic form necessarily presupposes a static background.
A purely dynamic activity (which is motion in its physical
aspect) is impossible without a static support or ground
(Adhara). Hence the philosophical doctrine of absolute
motion or change, as taught by old Heraclitus and the
Buddhists and by modern Bergson, is wrong; it is based
neither upon correct logic nor upon clear intuition. The
constitution of an atom reveals the static-dynamic polari-
zation of Shakti; other and more complex forms of exist-
ence also do the same. In the living body this necessary
static background is Muladhara, where Shakti is KundalinI
coiled. All the functional activity of the body, starting
from the development of the germ-cell, is correlated to,
and sustained by the Shakti concentrated at, the Maladhara.
Cosmic creation, too, ending with the evolution of Prithivi
Tattva (it is, however, an unending process in a different
sense, and there perhaps Henri Bergson, who claims that
the creative impulse is ever original and resourceful, is
right), also presupposes a cosmic static background (over
and above Chidakasha—ether of Consciousness), which is
the Mahakundali Shakti in the Chinmayadeha (body of
Consciousness) of Parameshvara or Parameshvari (the
Supreme Lord in male and female aspect). In the earliest
stage of creation, when the world arises in Divine Conscious-
ness, it requires, as the principle or pole of Tat (That), the
correlate principle or pole of Aham (I); in the development
of the former, the latter serves as the static background. In
our own experiences, too, ‘apperception’ or consciousness

of self is the sustaining background—a string, so to say,
20
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which holds together all the loose beads of our elements of
feeling. The sustaining ground or Adhara, as the seat of
static force, therefore is found, in one form or other, in every
phase and stage of creative evolution. The absolute or
ultimate form is, of course, Chit-Shakti (Consciousness as
Power) itself, the unfailing Light of awareness about which
our Gayatri (Mantra) says: ‘ Which sustains and impels all
the activities of Buddhi.’’ This fact is symbolized by the
Kali-mirti : not a mere symbol, however.

“2. My remarks about the rising or awakening of the
Serpent Power at the Muladhara have been, perhaps, almost
of the nature of a paradox. The coiled power, though
awakened, uncoiled and rising, never really stirs from its
place ; only a sort of ‘ethereal double’ or ‘eject ’ is unloosed
and sent up through the system of centres. Now, in plain
language, this ethereal double or eject means the dynamic
equivalent of the static power concentrated at the Mila, or
root. Whenever by Pranayima of Bijamantra, or any other
suitable means, the Mualadhara becomes, like an electro-
magnetic machine, over-saturated (though the Kundali
Shakti at the Mdala is infinite and exhaustless, yet the
capacity of a given finite organism to contain it in a static
form is limited, and therefore there may be over-saturation),
a dynamic or operative equivalent of the static power is
set up, possibly by a law similar to Nature’s law of
induction, by which the static power itself is not depleted
or rendered other than static. It is not that static energy
at the Mila wholly passes over into a dynamic form—the
coiled Kundalini leaving the Mila, thus making it a void;
that cannot be, and, were it so, all dynamic operation in
the body would cease directly for want of a background.
The coiled power remains coiled or static, and yet something
apparently passes out of the Mala—uviz., the dynamic equi-
valent. This paradox can perhaps be explained in two ways:
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“(a) One explanation was suggested in my main
letter. The potential Kundali Shakti becomes partly-con-
verted into kinetic Shakti, and yet, since Shakti, even as
given in the Miila-centre, is an infinitude, it is not depleted:
the potential store always remains unexhausted. I referred
to a passage in the Upanishad about Parna. In this case,
the dynamic equivalent is a partial conversion of one mode of
energy into another. In Laya-yoga (here described) it is
ordinarily so. When, however, the infinite potential be-
comes an infinite kinetic—when, that is to say, the coiled
power of the Mila becomes absolutely uncoiled—we have
necessarily the dissolution of the three bodies (Sthila,
Linga, and Karana—gross, subtle, causal), and consequently
Videhamukti (bodiless liberation), because the static back-
ground in relation to a particular form of existence has now
wholly given way, according to our-hypothesis. But Maha-
kundali remains; hence individual Mukti (liberation) need
not mean dissolution of Samsara (transmigrating worlds)
itself. Commonly, however, as the Tantra says, ‘Pitva
pitva punah pitva,” ete.!

“(b) The other explanation is suggested by the law
of induction. Take an electro-magnetic machine;? if a
suitable substance be placed near it, it will induce in it an
equivalent and opposite kind of electro-magnetism * without
losing its own stock of energy. In conduction, energy flows
over into another thing, so that the source loses and the other
thing gains what it has lost, and its gain is similar in kind to
the loss. Not so induction. There the source does not lose,
and the induced energy is equivalent and opposite in kind to
the inducing energy. Thus a positive charge will induce an

' “Having drunk, having drunk, having again drunk,” a passage in
the Kularnava Tantra signifying not actual drinking (as some suppose),
but repeated raising of Kundalin.

* We may say ' Take a magnet "’ and ** magnetism ",
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equivalent negative charge in a neighbouring object. Now,
shall we suppose that the Muladhara, when it becomes over-
saturated, induces in the neighbouring centre (say, Svadhis-
thana) a dynamic (not static) equivalent?' Is this what
the rise of the Serpent Power really means? The explana-
tion, I am tempted to think, is not perhaps altogether
fantastic.” ‘

In reply to this highly interesting and illustrative
account of my friend, I wrote suggesting some difficulties
in the way of the acceptance of his statement that Kundalini
Shakti did not, in fact, Herself uncoil and ascend, but pro-
jected upwards an emanation in the likeness of Her own self.
The difficulty I felt was this: In the first place, the Yoga
books, to which full credence must be given in this matter,
unequivocally affirm that Kundalini Herself does, in fact,
ascend. This is borne out by some inquiries made of a
Tantrik Pandit very familiar with his Shastra® after the
receipt of the letter quoted. As the body of the Yogi still
lives, though in an inert corpse-like condition, when con-
sciousness of it is lost, I asked him how the body was sus-
tained when Kundalini left Her central abode. His answer
was that it was maintained by the nectar which flows from
the union of Shiva and Shakti in the Sahasrara. This nectar
is an ejection of power generated by their union. If Kunda-
1lini does not ascend, but a mere emanative spark of Her,
how (he further asked) is it that the body becomes cold and
corpse-like ? 'Would this follow if the power still remained
at its centre, and merely sent forth a dynamic equivalent of

! Here is the seat of the first moving, or Pashyanti Shabda.

' Though not practising himself, his brother, from whom he had
learnt, was an adept in the Yoga. His statements I have always found
of peculiar value. It must, however, be remembered that, however
learned or practised & Pandit or Yogl may be, it is possible for him to be
ignorant of the scientific implications of his doctrine and practice.
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itself ? There were further difficulties in the theory put
forward by my friend, though it may be that there are also
difficulties in the acceptance of the statement that the
Mualadhara is entirely depleted of the great power. I
suggested that Kundall was the static centre of the whole
body as a complete conscious organism, and that each of
the parts of the body and their constituent cells must have
their own static centres, which would uphold such parts
and cells; and that the life of the body, as a collection of
material particles (from which the general organic consci-
ousness as a whole was withdrawn), was sustained by the
nectar which flowed from Kundalini Shakti when in union
with Shiva in the Sahasrara. In reply, Professor P. Mukh-
yopadhyaya dealt with the matter as follows:

“ According to my presentation of the case, something
—uviz., & dynamic equivalent or ‘operative double’—is
certainly sent forth from the Muladhara, but this basic
centre or seat is not depleted or rendered void of static energy
in consequence of that operation. The Mila (root), as the
seat of static or coiled power, can never be dispensed with.
It is the sime qua non of all functions of the triple body
(gross, subtle, causal). It is, so to say, the buffer or base
against which any activity of the Jiva (embodied conscious-
ness) must react or recoil, like a naval or any other kind
of heavy gun against its base or emplacement. Thus while
the dynamic or uncoiled Shakti ascends the axis, the static
or coiled Shakti retains its place at the Mila, and remains
as the very possibility of the dynamic upheaval. The
ascending power is simply the dynamic counterpart of the
static ground. To say that Kundalini leaves its place and
ascends is only to say that it ceases to be Kundalini and
becomes dynamic. The ascending power is therefore un-
coiled or non-Kundalini power ; it is the dynamic expression
of the Kundalini power. So far all can agree. But the
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question is: Is the Mauala depleted or deprived of all power
(especially coiled power) when that dynamical expression
leaves it and ascends the axis ? Is the dynamic expression
wholly at the expense of the static ground ? Should the
latter cease in order that the former may commence ?
“Here, I think, I must answer in the negative. It is
a oase.of Power leaving as well as remaining—leaving as
dynamic and remaining as static; it is the case of the
Kundali being uncoiled in one aspect or pole and remaining
still coiled in another aspect or pole. A paradox, perhaps,
but, like most paradoxes, it is likely to be true. :
“Is scriptural authority, which, by-the-by, I hold in
utmost reverence, really challenged by this interpretation ?
The nature of the dynamic equivalent and its relation to
the static background have been indicated in the previous
two communications, and I need not dilate on them. I
have claimed throughout that the Muladhara, as the seat
of static (¢.c., coiled) power, can never be rendered a vacuum
in relation to such power except in the circumstances of
Videhamukti (bodiless liberation), when the triple body
(gross, subtle, causal) must dissolve. I think, also, that
the point of view which you have taken can be reconciled
with this interpretation of the matter. The Kundalini
Shakti is the static aspect of the life of the whole organized
body, as you say rightly. The relation between the lives of
the individual cells and that of the whole organism is not
clearly understood in science. Is the common life a merely
mechanical resultant of the lives of the individual cells, or
are the lives of the individual cells only detailed mani-
festations of the common life? In other words, is the
common life cause and the cell-lives effects or vice-versa ?
Science is not yet settled on this point. As a sub-
soriber to the Shaktivada (doctrine of Shakti) I am
inolined, however, to give primacy to the common life;
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in the germ-cell itself the common life is given in
substance, and the whole development of the Jivadeha (Jiva
body) is only the detailed carrying out in particulars of what
has been already given in substance, according to the prinoi-
ple of Adrishta (Karma). Nevertheless, I am quite willing to
concede to the individual cells lives of semi-independence.-
‘Semi,” because they require to be sustained to a consider-
able degree by the life of the whole. Benefit or injury to the
life of the whole reacts on the condition of the cells; the
death of the whole life is followed by the death of the cells,
and so on.

“Now, in every cell there is, of course, static-dynamic
polarity; in the whole organism, also, there is such polarity
or correlation. In the whole organism the static pole or
correlate is the coiled power at the Muladhara, and the
dynamic correlate is the operative power (the five Pranas—
viz., Prana, Apana, Samana, Udana, and Vyana), which
actually carries on the various functions of the body.
Ordinarily, therefore, this dynamic power is distributed over
the whole body, vitalizing not merely the larger tissues, but
the microscopic cells. Now, the devitalization (as you say)
of the body in Kundalini Yoga or Shatchakrabheda is due, I
venture to think, not to the depletion or privation of the
static power at the Muladhara, but to the concentration or
convergence of the dynamic power ordinarvily diffused over
the whole body, so that the dynamic equivalent which is
set up against the static background or Kundalini Shakti is
only the diffused fivefold Prana gathered home—withdrawn
from the other tissues of the body—and concentrated in a
line along the axis. Thus ordinarily the dynamic equivalent
is the Prana diffused over all the tissues; in Yoga it is con-
verged along the axis, the static equivalent or Kundalini
Shakti enduring in both cases. Thus also the polarity or
correlation is maintained : in the former case between Shakti
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at Mualadhara and the diffused Prana; in the latter case
between Shakti at Mila and the convérged Prana along the
axis. This will perhaps adequately explain coldness, in-
creased inertia, insensibility, etc., of the rest of the body in
Kundalini Yoga of which you write. Commonly in Yoga
this withdrawal and convergence of Prana is incomplete; the
residual Prana, together with the lives of the cells, keeps the
body alive, though inert or corpse-like. In the case of com-
plete withdrawal and focussing, the cells will die and the
body disintegrate.

“On the other hand if the coiled power were simply
and wholly uncoiled (i.e., dynamised) in Kundalini Yoga,
then there should be an excess rather than a defect of
vitality all over the body; nothing would be subtracted
from the already available dynamic energy of the body, but
something would be added to it on account of the static
power at the Mula being rendered kinetic, and going up the
axis and influencing neighbouring tissues.

“Hence I should venture to conclude that the static
power at the base of the axis, without itself being depleted
or rendered other than static, induces or produces a
dynamic equivalent which is the diffused Prana of the body
gathered and converged along the axis. The states in the
process may thus be summarily indicated :

“1l. To begin with, there is coiled power at the base
of the axis and its necessary correlate, the dynamic Prana,
diffused all over the body in the five forms.

“9. . In Kundalini Yoga some part of the already avail-
able dynamic Préna is made to act at the base of the axis
in a suitable manner, by which means the base—or par-
ticularly the four-petalled Padma (lotus) which represents
this centre—becomes over-saturated, and reacts on the
whole diffused dynamic power (or Prana) of the body by
withdrawing it from the tissues and converging it along



THEORETICAL BASES OF THIS YOGA 318

the line of the axis. In this way the diffused dynamic
equivalent becomes the converged dynamic equivalent along
the axis. This is what the rising of the serpent perhaps
means.

“(a) In thus reacting, the coiled power has not lost its
general equilibrium or static condition.

“(b) The modus operandi of this reaction is difficult to
indicate, but it is probably (as suggested in my previous
communications) either (i) a partial conversion of the in-
finite coiled power into the sort of influence that can thus
gather the diffused Prana, and converge it in its own
resultant line along the axis, or (ii) an inductive action,
analogous to electro-magnetic action, by which the Pranas
are collected and converged. In this latter case there is no
need for conversion of the static energy. We shall have
perhaps to choose between, or rather co-ordinate, these two
explanations in understanding the modus operand:. In
mathematical language, the diffused Prana is a scalar
quantity (having magnitude, but no direction), while the
converged Prana is a vector quantity (having both magni-
tude and definite direction).

“ Suppose, lastly, we are witnessing with a Divya-
chakshu (inner eye) the progress of Kundalini Yoga. There
something like condensed lightning (Tadit) is rising from
the Muladhara, and gathering momentum in going up from
Chakra to Chakra, till the consummation is reached at the
Paramashivasthana (abode of the Supreme Shiva). But look
back, and behold the Kulakundalini is also there at the Mala
coiled three times and a half round the Svayambhu Linga.
She has left and yet remained or stayed, and is again coming
back to Herself. Is not this vision supported by scriptural
authority and the experience of the Yogi?

Putting aside detail, the main principle appears to be
that, when ‘ wakened,” Kundalini Shakti either Herself
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(or as my friend suggests in Her eject) ceases to be a static
power which sustains the world-consciousness, the content
of which is held only so long as She * sleeps,” and, when
once set in movement, is drawn to that other static centre
in the thousand-petalled lotus (Sahasrara), which is Herself
in union with the Shiva-consciousness or the consciousness
of ecstasy beyond the world of forms. When Kundalini
“ sleeps ” man is awake to this world. When She * awakes ”
he sleeps —that is, loses all consciousness of the world and
enters his causal body. In Yoga he passes beyond to
formless Consciousness.

I bhave only to add, without further discussion of the
point, that practitioners of this Yoga claim that it is higher
than any other;' and that the Samadhi (ecstasy) attained
thereby is more perfect. The reason which they allege is
this: In Dhyanayoga ecstasy takes place through detach-
ment from the world and mental concentration, leading to
vacuity of mental operation (Vritti), or the uprising of pure
Consciousness unhindered by the limitations of the mind.?
The degree to which this unveiling of consciousness is effect-
ed depends upon the meditative powers (Jnanashakti) of the
Sadhaka and the extent of his detachment from the world.
On the other hand Kundalini, who is all Shaktis, and who is
therefore Jnanashakti itself, produces, when awakened by
the Yogi, full Jnana for him. Secondly, in the Samadhi
of Dhyana Yoga there is no rousing and union of Kundalini
Shakti, with the accompanying bliss and acquisition of special
powers (Siddhi). Further, in Kundalini Yoga there is not

11 d6 not say either that this is admitted or that it is a fact. Only
he who has had all Yoga experiences can say. I merely here state the
facts. '

? What, I believe, the Christian Scientist calls the * mortal mind *.
In Indian doctrine mind is & temporal and limited manifestation of the
unliniited eternal Consciousness. As the states are different, two
terms are better than one.
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merely a Samadhi through meditation, but through the cent-
ral power of the Jiva, a power which carries with it the forces
of both body and mind. The union in that sense is claimed
to be more complete than that enacted through mental
methods only. Though in both cases bodily consciousness
is lost, in Kundalini Yoga not only the mind, but the body
in so far as it is represented by its central power (or, may
be, its eject), is actually united with Shiva. This union
produces an enjoyment (Bhukti) which the Dhyanayogi does
not possess. Whilst both the Divya Yogi and the Vira
Sadhaka have enjoyment (Bhukti), that of the former is
infinitely more intense, being an experience of Bliss itself.
The enjoyment of the Vira Sadhaka is but a reflection of it
on the physical plane, a welling up of the true bliss through
the deadening coverings and trammels of matter. Again,
whilst it is said that both have liberation (Mukti), this
word is used in Vira Sadhana in a figurative sense only,
indicating a bliss which is the nearest approach on the
physical plane to that of Mukti, and a Bhava or feeling of
momentary union of Shiva and Shakti which ripens in the
higher Yoga Sadhana into the literal Liberation of the
Yogi. He, in its fullest and literal sense, has both Enjoy-
ment (Bhukti) and Liberation (Mukti). Hence its claim
to be the Emperor of all Yogas.

However this may be, I leave at this point the subject,
with the hope that others will continue the inquiry I have
here initiated. It, and other matters in the Tantra Shastra,
seem to me (whatever be their inherent value) worthy of an
investigation which they have not yet received.

A. A,






DESCRIPTION OF THE SIX CENTRES

(SHATCHAKRA NIRUPANA)
PRELIMINARY VERSE

Now I speak of the first sprouting shoot (of the Yoga
plant) of complete realization of the Brahman, which
is to be achieved, according to the Tantras, by means of
the six Chakras and so forth in their proper order.

COMMENTARY

“ He alone who has become acquainted with the wealth *
of the six Lotuses® by Maha-yoga is able to explain the inner
principles ®* thereof. Not even the most excellent among the
wise, nor the oldest (in experience), is able, without the mercy
of the Guru,’ to explain the inner principles relating to the
six Lotuses, replete as they are with the greatness of Sha, Sa,
and Ha,”®

Now, the very merciful Pirnénanda Svami, wishful to
rescue the world sunk in the mire of misery, takes that task

! Parichita-shadambhoja-vibhava.

' That is, the Shat-chakra; six centres, which are: Muladhara,
Svadhishthana, Manipira, Anahata, Vishuddha, and Ajna.

* Antas-tattva—i.e., relating to the shat-chakra.
‘ Kripa-natha, Lord of Mercy, i.e., the Guru.

®Sha, Sa, Ha. Sha=Final Liberation. Sa=Knowledge. Ha=
Supreme Spirit ; also Brahma, Vishnu, and Shiva, respectively.
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upon himself. He does so to guide Sadhakas;' to impart Tattva-
jnédna,? which leads to liberation; and also with the desire of
speaking of the union of Kundalini® with the six Chakras.!

“ Now” (Atha).—The force of this particle is to show the
connection of the book with the Author’s work entitled Shri-
tattva-chintdmani, the first five chapters of which deal with the
rites and practices preliminary to Shat-chakraniripana.’ In
this book he speaks of the first shoot of the realization of the
Brahman.

Paramananda (Supreme Bliss) means Brahman, who,
says Shruti, is ““ Eternal (Nityam)and Knowledge (Vijninam)
and Bliss (Anandam)”.

‘“ Following the Tantras” (Tantranusarena)—i.e., follow-
ing the authority of the Tantras.®

“ First sprouting shoot’ (Prathamankura)—i.e., the first
steps which lead to realization of the Brahman. The first
cause of such realization is achieved by knowledge of the six
Chakras, the Nadis,’ and so forth, which is the Tantrika Yoga
Sadhana.

“ Complete realization ” (Nirviha).—The Sanskrit word
means ‘accomplishment”; here, it is the accomplishment of
the immediate experimental realization of the Brahman.®

* Those who practise Sadhana, or spiritual discipline ; here aspirants
for Yoga.

* Tattva-jnina=Brahma-knowledge or Brahman =knowledge.

* The Devi as Shabda Brahman (Shabda-brahma-rapa Kundalini,
v. 2, post) in the world of the body (Pindanda), or Kshudra-brahmanda,
(miorocosm). Verse 10 describes Her as She who maintains all beings
in the world by inhalation and exhalation. Unmanifested “ sound ’
assumes the form of Kundali in the animal body (vv. 10, 11).

* Maladhara, ete.
® Shat-chakra-nirapana. Niripana=investigation, ascertainment

into, and of the six Chakras. This forms the sixth chapter of Parna-
nand’s Shri-tattva-chintdmani.

®In which is to be found a detailed description of the process here
described, known as Shat-chakra-bheda, or piercing of the six Chakras.

”Phe * nerves,” or ghannels of energy (see v. 2). Nadi is derived
from the root nad, “ motion,” and means a channel (Vivara).

* Brabma-sakshatkara-ripa-nishpattih.
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“ Achieved by means of the six Chakras, and other things”
(Shat-chakradi-kramodgata)—i.e., attained by*® meditating on the
six chakras, viz.: Maladhara, Svadhishthana, Manipira, Anahata,
Vishuddha, and Ajna and other things,” viz.: on the Nadis,® the
Lingas,’ the five Elements,’ Shiva, Shakti, etc., connected with
the six Chakras, in their order.

The order (Krama) is, first, meditation on them, next
awakening of Kundalini, and Her passage to the Brahma lotus
and then Her return therefrom ; the union of Shiva and Shakti,
etc., and so forth.

“ Order” (Krama) by which it is attained, and this is the
same as Yoga practice.

The Author in substance says: ““ I speak of the first step
(Ankura) of the practice which is the First Cause of the im-
mediate or experimental realization® of the Brahman, brought
about by a knowledge of the six Chakras, as is laid down in the
Tantras.”

' Attained by.” This is Udgata, which literally means ‘‘ sprung
out of " or ' sprouted out of "

* According to Shankara, by  other things " are meant the Sahas-
rira, etc. This Shankara here and hereafter referred to is & commen-
tator on this work, and not the phllosopher Shankaracharya.

? See note 2, p. 5.

‘ In three of the Chakras—uviz., Svayambhu, Vana, and Itara,
’ Vyoma-panchaka.

® Brahma-sakshat-kara.
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VERSE 1

IN the space outside the Meru,' placed on the left and the
right, are the two Shiras,’ Shashi®and Mihira." The Nad1
Sushumnd, whose substance is the threefold Gunas,’ is in
the middle. She is the form of Moon, Sun, and Fire;*®
Her body, a string of blooming Dhustara’ flowers, extends
from the middle of the Kanda® to the Head, and the Vajra
inside Her extends, shining, from the Medhra® to the
Head.

COMMENTARY

Now, Yoga like that which is about to be spoken of cannot
be achieved without a knowledge of the six Chakras and the
Niadis; the Author therefore describes the relative Nadis in this
and the following two verses.

“In the space outside’” (Vahya-pradeshe) the two Nadis,
Shashi and Mzihira (Shashi-mihira-shire=the two Nadis or
Shiras, Shashi and Mihira). Shashi=Chandra (Moon) ; Mihira=
Strya (Sun). These two Nadis, which are in the nature of the
Moon and Sun,” are the Nadis, Ida and Pingala.

! The spinal column.

? i.e., Nadis.

* Moon—that is, the feminine, or Shakti-rupa Nadi Ida, on the left.
‘ Sun, or the masculine Nadi Pingala on the right.

' Meaning either (v. post) the Gunas, Sattva, Rajas and the Tamas ;

or as " strings,” the Nadi Sushumna with the Nadi Vajra inside i
the Nadi.Chitrini within the latter. ird inside it, and

 That is, as Chitrini, Vajrini and Sushumns.

" Dhatura fastuos.

S Mhe roet of all.the Nadis (v. post). Kanda=Bulb.
? Penis.

9 Chandrasvaripini and Saryarapa.
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“ Meru.”—This is the Meru-danda, the backbone or spinal
column, extending from the Mila (root) or Milddhara to the
neck. This will be explained later.

‘“ Placed on the left and the right”’ (Savya-dakshe nishanne).

“ These two Nadis.”—‘ The Ida is placed on the left, and
the Pingala on the right of the Meru’ says the Bhiita-shuddhi
Tantra. The Sammohana Tantra' speaks of their likeness to
the Sun and Moon as follows :

‘The Ida Nadi on the left is pale, and is in the nature of
the .Moon * (Chandrasvaripini). She is the Shakti-ripa Devi,
and the very embodiment of nectar (Amrita-vigrahd). On the
right is the masculine Pingala in the nature of the Sun. She,
the great Devi, is Rudratmika,' and is lustrous red like the
filaments of the pomegranate flower.”

These two Nadis go upward singly from the Miila (:.e., Mdla--
dhara), and, having reached the Ajnﬁ Chakra, proceed to the
nostrils.

The Yamala says: “On its (v.e., the Meru's) left and right
are Ida and Pingald. These two go straight up, alternating
from left to right and right to left, and, having thus gone round
all the Lotuses, these auspicious ones proceed to the nostrils.”

The above passage shows the twofold and differing positions
of the two Nadis. They go upward alternating from left to
right and right to left, and going round the Lotuses (Padma)
they form a plait and go to the nostrils.

Elsewhere they are described as being placed like bows:
“ Know that the two Nadis Ida and Pingald are shaped like
bows.”

! Ch. iv, 5-6. The seventh verse, which is not quoted by the Com-
mentator, runs: ‘' Inside the Meru, she who extends from the Mula to
the place of Brahman is the fiery Sushumna, the very self of all
knowledge.”

? Cf. Rudrayamala, Ch. XXVII, v, 51.
* Shakti-raipa—the Devi as Shakti or “‘ female .

* Rudratmika—that is, of the nature of Rudra or “male ",
21
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Also': “ 8he who is connected with the left scrotum is
united with the Sushumna, and, passing near by the right
shoulder-joint, remains bent like & bow by the heart, and having
reached the left shoulder-joint passes on to the nose. Similarly,
She that comes from the right scrotum passes on to the left
nostril.”

~ These two Nadis which come from the left and right serotum,
when they reach the space between the eyebrows, make with
the Sushumna a plaited knot of three (Triveni) and proceed to
the nostrils.

They are also thus described: “In the Ida is the Devi
Yamunid, and in Pingala is Sarasvati, and in Sushumna dwells
Gangi.? They form a threefold plait * united at the root of the
Dhvaja,’ they separate at the eyebrows, and hence it is called
“Triveni-yoga, and bathing there’ yields abundant fruit.”

“ Whose substance s the threefold Gunas” (Tritaya-guna-
mayi).—The compound word here used is capable of different
interpretations. Reading Guna to mean ‘“a string,” it would
mean ‘‘ made up of three strings "—wviz., Sushumna, Vajra and
Chitrini.' These three form one, but considered separately they
are distinct. If Guna be read to mean * quality,” then it would
mean ‘ possessed of the qualities Sattva, Rajas and Tamas ”.
Now, the substance of Chitrini is Sattva (Sattvagunamay?i), of
Vajra, Rajas, and of Sushumné, Tamas..

- ! Passage is from Prapanchasara (Vol. III, Tantrik Texts), Ch. I,
vv. 81, 82. There is a variant reading nadika for nasika.

® Sammohana Tantra, Ch. II, 18, thus: “ In the Ida is the Devi
Jahnavl, and Yamuna is in Pingala, and Sarasvati is in Sushumng " —
all names of Indian sacred rivers.

* This is also interpreted to mean that the three Nadis conjoin at
the three Granthis—Brahma-granthi, Vishnu-granthi and Rudra-granthi.

' The penis.

* By “ bathing there,” etc., in the “rivers” is meant, when the

mind is suffused with a full knowledge of this Chakra, great benefit is
thereby attained.

® Sushumné is the outermost sheath, and Chitrini the innermost,
?an within Chitrini is Brahmanadi, the channel along which Kun-
sl goes.
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“Is in the middle”’ (Madhye)-—-z e., in the middle or msxde
the -Meru.

“ She who is inside the Meru from the Mila to the regxon
of the Brahmarandhra,” ' etc. -

Tripura-sara-samuchchaya says: “ She who is within the
hollow of the Danda, extending from the head to the Adhsrs *
(z.e., Miladhara), and so forth.

Some persons rely on the following passage of the Tantra-
chiidamani, and urge that it shows that the Sushumna is outside
the Meru: “ O Shiva, on the left of Meru is placed the Nadi Ida,
the Moon-nectar, and on its right the Sun-like Pingala. Outside
it (Tad-vahye)* and between these two (Tayor madhye) is the
fiery Sushummna.”

But this is merely the opinion of these persons. Our
Author speaks (in the following verse) of the Lotuses inside the
Meru; and as the Sushumna supports these she must needs be
within the Meru.

Form of Moon, Sun, and Fire” (Chandra-siryagni-riipa).—
Chitrini is pale, and is the form of the Moon, Vajrini *is Sunlike,
and hence has the lustre of the filaments of the pomegranate
flower ; Sushumna is fiery, and hence red. The Bhitashuddhi
Tantra, in describing the Shushumna, supports these three
descriptions. Sushumna is the outermost and Chitrini the
innermost.

“Inside it, at a height of two fingers’ breadth, is Vajra, and
80 is Chitrini; hence it is that Sushumna is Triguna ; she is
tremulous like a passionate woman ; she is the receptacle of the
three Gunas, Sattva, and others, and the very form of Moon,

Sun and Fire.”

' Sammohana Tantra, II, 7; also occurs in Ch, XXVII, v. 52, of
Rudrayamala.

> If Tad-vahye be mterpreted to mean outside these two, then this
apparent contradiction is removed. Tadvihye is formed either by
Tasya vahye or Tayor vahye ; if the latter, then the meaning would be .
outside the two. Those who rely upon this passage read Tad-vihye as
equal to Tasya vahye.

! Vajrini=vajra.
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- From the muddle of the Kanda to the Head (Kanda-

madhyéch chhirahstha).—Kanda is the root of all the Nadis. It
is spoken of as follows: “ Two fingers above the anus and two
fingers below the Medhra® is the Kanda-miila, in shape like a
bird’s egg, and four fingers’ breadth in extemt. The Nadis,
72,000 in number, emanate from it.” The Nadis come out of
this Kanda.
. Shirahstha (placed in the head): By this is to be under-
stood that she ends in the middle of the Lotus of twelve petals
which is near the pericarp of the Sahasrara, hanging downwards
in the head. See the opening verse of Paduka-panchaka : “1
adore the twelve-petalled Lotus that is the crown of the Nadi
along the channel (Randhra)® within which the Kundali
passes.”’

As the Chitrini ends here, her Container, Susiiumna, also
ends here. If it be taken to mean that she exists above the
Sahasriara, then there will be a contradiction to the description
in the fortieth verse, where the Sahasrara is spoken of as
“ gshining in vacant space” (Shinyadeshe prakasham). If
Sushumna passes over it there can be no vacant space.

There are some who contend that all the three Nadis—Ida,
Pingala, and Sushumni—are inside the Meru, and quote the
following as their authority from the Nigama-tattva-sara: “ The
three Nadis are said to be inside the Meru, in the middle of the
back.” But this cannot be; all the Tantras say that the Ida
and Pingald are outside the Meru, and on the authority of these
our Author speaks of their being outside the Meru. Further, if
they were inside the Meru they could not be bow-shaped and
touch the hip and shoulder joints. The Nigama-tattva-sara by
the “three Nadis” apparently means Sushumna, Vajrd and
Chitrini, and not Ida, Pingala aud Sushumna.

The position of the Sushumni from the Miuladhara to the
head is thus described : “ Sushumma goes forward, clinging like

P

1 Medhra=penis.
* This channel or passage within Chitrini is Brahmanadi,
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a Chavya-creeper' to the Meru, and reaching the end of the neck,
O Beauteous One, she emerges and deflects, and, supporting
herself on the stalk of the Shankhini,’ goes towards the region
of Brahman (Brahma-sadana).”

Also c¢f.: “The other two are placed like bows. Sushummna
is the embodiment of Pranava;* emerging from the backbone,
she goes to the forehead. Passing between the eyebrows and
united with Kundali, she with her mouth*® approaches the
Brahma-randhra.”

By this it becomes apparent that the backbone extends
to the end of the back of the neck.

“Supporting herself on the stalk of Shankini,’ (Shankhinie
nalam alambya). Shankhini is thus described :

Ishvara said: “ Sarasvati and Kuhu are on either side of
Sushumna ; Gandharl and Hastijihva again are on the right
and left of Ida.”

And again: “ Between Gandhari and Sarasvati is Shan-
khini. The Nadi named Shankhini goes to the left ear.”

And also again: “ Shankhini, emerging from the hollow
of the throat, goes obliquely to the forehead, and then, O
Ambika,® united with and twisted round Chitrini, she thereafter
passes to the head.”

Hence she (Shankhini) starts from Kanda-mila, proceeds
between Sarasvatli and Gandhari and reaches the throat, and
then one of her branches proceeds obliquely to the left ear and
the other goes to the top of the head.

“Vajrainside Her” (Madhyame’syah)—i.e., inside Sushumna.,

' Tetranthera Apetala (Colebrook’s Amarakosha).
? Nadi of that name ; v. post.

' Pranavakriti—the mantra Om. This means that Pranava mani-
fests as the Sushumni.

' Devi Kundalini ; v. ante.

* Her mouth has neared the Brahmarandhra. The locative here is
Samipye saptami—that is, locative in sense of proximity. Sushumng
does not actually reach Brahmarandhra, but goes near it, ending near
the twelve-petalled lotus. Cf. v. I, Padukapanchaka. }

® *“Mother,” a title of the Devi.
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There are some who contend that the Meru-danda extends
from the feet to the Brahmarandhra, and quote in support theé
following passage from Nigama-tattva-sira: “The bony staff
which goes from the feet' to the Brahmarandhra is called the
Meru-danda of the fourteen Lokas.”

But the backbone is the spinal bone (Meru-danda). It
extends from the Mila-kanda to the end of the back of the neck.
This is self-evident, and no authority can alter things which are
patent. Moreover, it is impossible for one piece of bone to go
to the end of the feet, for then the legs could not be bent or
stretched. The Meru therefore does not go below the Mila
¢Milddhara). The meaning of the passage from the Nigama-
tattva-sira becomes clear if we read Pada to mean “leg,” and
not “foot ”. “Beginning of the pada” (Pidadi) would then
mean “ where the legs begin’. The sense would then be
that the bone which controls the whole body from the feet
right up to the head is the Meru-danda, which is like a stick,
and begins from the penis two fingers’ breadth above the Mila-
kanda. The Bhiitashuddhi Tantra says: “ Within it and two
fingers’ breadth above it are Vajrd and Chitrini.”

' Padadi, lit., beginning of the pids ; v. post.
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VERSE 2

INSIDE her! is Chitrini, who is lustrous with the lustre of
the Pramava’ and attainable in Yoga by Yogis. She
(Chitrini) is subtle as a spide'r’s thread, and pierces all the
Lotuses which are placed within the backbone, and is pure
intelligence.” She (Chitrini) is beautiful by reason of these
(Lotuses) which are strung on her. Inside her (Chitrini)
is the Brahma-nadi,' which extends from the orifice of the
mouth of Hara ® to the place beyond, where Adideva ° is.

COMMENTARY

“ Inside Her " (Tanmadhye)—i.e., inside Vajra.

“ Lustrous with the lustre of the Pranava (Pranava-
vilasitd).—She absorbs the luminous character of the Pranava
in Ajnachakra when she passes through it. Cf. v. 87, post.

“Like a spider’s thread (Luta-tantipameya).—She is
fine like the spider’s thread.

“She pierces all the Lotuses,” etc. (Sakala-sarasijan
merumadhyantara-sthan bhittvd dedipyate).—She pierces the
pericarp of the six Lotuses, and shines like a thread strung
with gems.

There is a passage quoted as from the fourth Kanda of the
Kalpa-Siitra, and explained to mean: “ In the hollow channel

(44

! That is, inside Vajra, which is, again, within Sushumna.

? The mantra “Om”.

* Shuddhabodhasvariapa. From her is derived Jnana by those who
are pure (Shankara).

‘ The Brahmanadi is not a Nadi separate from Chitrini, but the
channel in the latter.

® Shiva ; here the Svayambhu-linga.

. °The Parama Bindu: v. ib. The Brahmanadi reaches the proxi-
mity of, but not the Adi-deva Himself.
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within Chitrini are six Lotuses, and on the petals of these the
Mahéadevi Bhujangi move about (viharanti).”

But this text, as it has given a plural verb to Bhujangi'
in the singular, seems to be incorrect. But if it be said that
it is the word of Shiva, and that the plural is used as singular,
it would then have to be understood that the locative in the
phrase “in the channel within Chitrini” is used as an instru-
mental, and the correct meaning of the passage would in that
case be ‘ that Bhujangi goes along the channel within Chitrini.
And as She passes in her upward movement She pierces the
Chakras, and moves about on the petals of the Chakras.” Or it
may also mean ‘“that Bhujangi goes along the hollow of the
Chitrini, and moves about on the petals of the six Lotuses
within Sushumna, and at length goes to Sahasrara.”

From the above authority it is not to be concluded that
the six Lotuses are in the hollow of Chitrini.’

“ Inside Her ' (Tan-madhye).—Within Chitrini is Brahma-
nadi. The word Nadi here means a channel (Vivara). It is
derived from the root Nad, motion. The word Brahmanadi
means the channel by which Kundalini goes from the Mila-
dhara to the place of Parama-shiva. Kundalini is a form of the
Shabda-Brahman.! From this it is certain that the inside of
Chitrini is hollow, and there is no other Nadi inside her.

“The orifice of the mouth of Hara "’ (Hara-mukha-kuhara).
—The orifice at the top of the Svayambhu-linga in the Mila-
dhara. Adideva is the supreme Bindu in the pericarp of the
thousand-petalled Lotus.

~ The rest of the verse requires no explanation.’

' Lit., ' Serpent,” a name of Kundalini.

. 'Vishvanatha, quoting from Maya Tantra, says that all the six
Yotuses are attached to the Chitrini (Chitrini-grathitam).

3 Shabda.-Bmhma—rﬁpﬁ, Kundalint. The Shabdabrahman (see Intro-
ductlon) is the Chaitanya in all beings.

' Shankara reads this verse in a slightly modified form, but the

meaning is .practically the same, the modlﬁca.tmns being of a verbal
character only.
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VERSE 3

SHE ' is beautiful like a chain of lightning and fine like a
(lotus) fibre, and shines in the minds of the sages. She
is extremely subtle; the awakener of pure'knowledge ; the
embodiment of all Bliss, whose true nature is pure Con-
sciousness.” The Brahma-dvara® shines in her mouth.
This place is the entrance to the region sprinkled by
ambrosia, and is called the Knot, as also the lmouth of
Sushumna.

COMMENTARY

By this Shloka she is further described :

“ Fine like a (lotus) fibre and shines’ (Lasat-tantu-ripsi—
1.e., She is luminous, albeit fine like the fibre in the lotus-stalk ;
she shines because of the presence of Kundalini.

“ Embodiment of all bliss ’ (Sakala-sukha-mayi).—Sukha is
here used as the equivalent of Ananda, which means Spiritual
Bliss. She is the source of all Bliss.’

Whose true nature ts pure consciousness’’ (Shuddha-bodha-
svabhava).—Shuddha-bodha is Tattva-jnana, She whose Nature’
is pure Consciousness.

' That is, Chitrini, the interior of which is called the Brahma-nadi,
* Shuddha-bodha-svabhavi.
* See Commentary.

' Because, according to Vishvanidtha, She drops nectar, and there-
fore contains all kinds of bliss. Shankara says it is also capable of the
interpretation. ‘It is blissful to all ».

® Sva-bhdva is interpreted by Kalicharana to mean one’s nature.
Bhankara interprets the word to mean the Jnina which is the Para-
méatma, or, in other words, divine or spiritual Jnana. According to
Shankara, the reading is Shuddha-bhava-svabhavi.
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“ Brahma-dvira "' is the entrance and exit of Kundalini
in her passage to and from Shiva.

‘“ Her mouth” (Tadasye)—the mouth of Brahmanadi, the
orifice in the mouth of Hara.

“ This place ” (Tadetat)—i.e., the place near the entrance.

“The entrance to the region sprinkled by ambrosia’
(Sudhadharagamya-pradesha).—The region which is sprinkled
by the ambrosia (Sudha) which flows from the union’ of Parama
Shiva and Shakti, and which is attained by the help of Shiva
and Shakti dwelling in the Miladhara.

“ Knot” (Granthi-sthinam).—The place of the union of
Susiiumni and Kanda.’

“ Is called "—that is, by those versed in the Agamas.

' Door of Brahman.

* Samarasya, a term which is ordinarily applied tosexual union
(Stripumyogat yat saukyam tat sdmarasyam)--here and elsewhere, of
course, used symbolically.

® The root of all the Nadis ; see v. I, ante. -
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VERSE 4

INow we come to the Adhara Lotus.' It is attached to the:
mouth of the Sushumna, and is placed below the genitals |
and above the anus. - It has four petals of crimson hue. |
Its head (mouth) hangs downwards. On its petals are the .
four letters from Va to Sa, of the shining colour of gold. |

COMMENTARY

After having described the Nadis, the Author describes the
Miladhara Chakra in detail in nine verses beginning with the
present.

“It vs attached to the mouth of Sushwmnd” (Sushumna-
syalagnam).-—The petals® are on four sides of the place where.
the Kanda * and Sushumnia meet. '

‘“ Below the genitals and above the anus” (Dhvajadhogu-
dorddhvam).—From below the root of the genitals to Sushumna

“ Four petals of crimson hue” (Chatuh-shonapatram).—
The four petals are red in colour. Shona is the crimson colour
of the red lotus.

“On its petals are the four lettters from Va to Sa”
(Vakaradisantairyutam veda ‘-varnaih).—The four letters are
Va, Sha (palatal), Sha (cerebral), and Sa.’ On each of the petals

! That is, Miladhara chakra, so called from its being at the root of
the six Chakras ; see hence to v. 12, post.

* 8ee Introduction.

' V.p. 17, ante.

‘ Veda-varna: Veda stands for ‘' four . There are four Vedas, and
the learned sometimes use the word Veda to mean four—i.e., the
number of the Vedas. ”

®* See Introduction.



332 THE SIX CENTRES AND THE SERPENT POWER

of the six Lotuses the letters of the alphabet are to be meditated
upon, going round in a circle from the right (Dakshinavartena).
Cf. Vishvasira Tantra: “ The petals of the Lotuses are known
to contain the letters of the alphabet, and should be meditated
upon as written in a circle from the right to the left.”
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VERSE 6

In this (Lotus) in the square region (Chakra) of Prithivi,"
surrounded by eight shining spears.’” It is of a shining
yellow colour’® and beautiful like lightning, as is also the
Bija of Dhara * which is within.

COMMENTARY

In the pericarp of this Lotus is the square region of Prithivi,
which is described in detail. On the eight sides of the square
are eight shining spears. The region is of yellow colour.

Cf. *“ O Thou of dulcet speech, in the Miladhara is the four-
cornered region of Dhara, yellow in colour and surrounded by
eight spears (Shiila) like Kulachalas.”

Kulachala is by some interpreted to mean the breast of a
woman. According to this view, the tips of these spears are
shaped like a woman’s breasts. Others understand by the
expression the seven Kula Mountains.’

! Earth element, which is that of this Chakra. The form of this
tattva is a square.

. i KA A
The Ashtashila are shown thus: eg.,
oY

8 The colour of the earth element which presides in this Chakra.
Each Tattva manifests the form, colour, and action, of its particular
vibration.

‘ That is, the Bija of Prithivi, the earth Tattva or “ Lang”. See
Introduction.

* Mahendro Malayah Sahyah Shuktiman Rikshaparvatah
Vindhyash cha Paripatrash cha saptaite kulaparvatah.

(quoted in Shabdastomamahanidhi). Some read Pariputrak in
place of Paripatrah. Shankara says that the spears are herg befza,use
the Chakra is inhabited by Dakini who is one of the great Bhairavis,
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Cf. Nirvana Tantra : “ O Devi, the seven Kula Mountains,
viz., Nilachala, Mandara, Chandra-sekhara, Himalaya, Suvela,
Malaya, and Suparvata—dwell in the four corners.” According
to this notion, the eight spears are likened to the seven Kula
Mountains on Earth.

“ Within it” (Tad-anke).—Inside the region of Prithivi
(Dhard mandala) is the Bija of Earth—uiz., “ Lang ”. This Bija
is also of a yellow colour. The phrase “ shining yellow colour *’
(Lasat-pita-varna) is descriptive of the Bija also. So it has been
said :

“Inside it is the Aindra Bija (Bija of Indra),' of a yellow
colour possessed of four arms, holding the thunder in one hand,
mighty * and seated on the elephant Airavata.” *

! The Bija of Indra and the Bija of Earth are the same.

. ! Maha-bahu, “ possessed of great long arms—sign of prowess. Cf.
Ajanu-lambita-bahu (arms reaching the knees).

*The elephant of Indra. This and other animals figured in the
Chakras denote both qualities of the Tattva and the Vehictes (Vahana)
of the Devata therein. See Introduction. ‘
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VERSE 6

‘ORNAMENTED with four arms' and mounted on the King
of Elephants,” He carries on His lap® the child Creator,
resplendent like the young Sun, who has four lustrous
arms, and the wealth of whose lotus-face is fourfold.*

COMMENTARY

This is the Dhyana of the Dhara Bija. The Bija of Dhara
or Prithivi is identical with that of Indra.

“On his lap” (Tad-anke)—t.c., in the lap of Dhara Bija.
The sonse of this verse is that the Creator Brahma dwells in the
lap of Dhara Bija. By “anka” (lap) is to be understood the
gpace within the Bindu or Dhara Bija. Cf. “In the Miladhara
is the Dhard Bija, and in its Bindu dwells Brahma, the image
of a Child, and King of the Immortals® is mounted on an
Elephant.”

The above quoted passage, it is urged, means ““ the King of
the Immortals is in the lap of Dhara Bija.” But according to
our view, as the Dhara Bija and the Indra Bija are the same,
their identity is here spoken of ; for it is also said, “ the letters
of the Mantra are the Devata ; the Devata is in the form of the
Mantra (Mantra-ripini).”

Also ¢f. Nirvana Tantra: “ O beautiful one, the Indra Bija
is below the genitals. The very perfect and beautiful dwelling

' These two adjectival phrases qualify Dhara Bija.

? Airavata.
® Phat is, the Bindu of the Bija (Dhara) or ‘ Lam ™. This is ex-
plained, post.

‘ Brahma4 is represented with four heads.
® .e., Indra Deva,
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of Brahma is above Nada, and there dwells Brahma the Creator,*
the Lord of creatures®”.

By “ above Nada " in this passage, we must understand that
_the abode of Brahmai is within the Bindu which is above Nada.
Some read ‘left of the genitals,” and thus there is a difference
of opinion. The Sharada says that the Adharas are various
according to different views.

“ Four lustrous arms”’ (Liasad-veda *-bahu).—Some interpret
the Sanskrit compound word to mean “ in whose arms shine the
four Vedas, Sama and others,” thus thinking of Brahma as being
possessed of two arms only. But Brahma is nowhere described
as holding the Vedas in his hands, and that he should be
meditated upon as having four arms is clear from the following
passage in Bhiita-shuddhi Tantra :

“Know, O Shiva, that in its lap is the four-armed, red-
coloured child * Brahma, who has four faces and is seated on the
back of a swan.” *

“ The wealth of whose lotus-face is fourfold (Mukhambho-
jalakshmih chatur-bhaga-bhedah).—By this is to be understood
that Brahma has four faces. -

Some read the passage as “ Chatur-bhagaveda ” ; thus read,
the meaning practically is the same. If the Sanskrit text is
read ‘ Mukhambhoja-laksimi-chatur-bhagaveda,” the meaning
would be, ¢ the four different Vedas enhance the beauty of his

” 6

lotus-faces ".

As opposed to the opinion that Brahma holds the four
Vedas in his arms, the Vishva-sira Tantra in the Brahmi-
dhyana says: ‘“ Meditate on Brahmi (Shakti) as red in colour

'V Srishtikarta.

! Praja-pati.

® Veda is used to mean four, there being four Vedas.
* i.e., Hiranya-garbha.

* Hamsa, or, as some say, goose or flamingo. See Woodroffe's
“ Garland of Letters, p. 155.

® The allusion is to the belief that the four Vedas came out of the
four mouths of Brahma. )
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and garbed in the skin of the black antelope, and as holding the
staff,) gourd,” the rosary of Rudraksha beads,” and making the
gesture dispelling fear.”* And in the Saptashati Stotra ° it has
been said that Shiva and Shakti are to be medltated upon as
having the same weapons.

Also c¢f. Yamala: “The Adi-Mirti® should be meditated
upon as making the gestures of dispelling fear and granting
boons,” as also holding the Kundika " and rosary of Rudraksha
beads, and adorned with fine ornament.”

This is how She should be meditated upon The rest

requires no explanation.

! Danda.
! Ramandalu.

% Aksha-sitra.

‘ Phat is, the Abhaya-mudrda. The hand is uplifted, the palm being
shown to the spectator. The four fingers are close together, and the
thumb crosses the palm to the fourth finger.

* Markandeya Chandi.
® Brahmi Shakti.

” That is, the Varadamudra, the hand being held in the same
position as in note 8, p. 19, but with the palm held horizontally instead

of vertically.

® Kamandalu: a vessel with a gourd-shaped body, and handle at
the top, used for carrying water, generally by ascetics.

22
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VERSE 7

HeRre dwells the Devi Dakini' by name; her four arms
shine with beauty, and her eyes are brilliant red. She is
resplendent like the lustre of many Suns rising at one and
the same time.? She is the carrier of the revelation of the
ever-pure Intelligence.’

COMMENTARY

In this Shloka the Author speaks of the presence of Dakini
Shakti in the Adhara-padma. The sense of this verse is that in
this Lotus the Devi Dakini dwells.

“ She s the Carrier of the revelation of the ever-pure Intelli-
gence ” * (Prakasham vahanti sada-shuddha-buddheh)—that is,
she, Dakini Shakti, enables the Yogi to acquire knowledge of the
Tattva (Tattva-jnina). By meditating on her, which is part of
Yoga practice, one acquires Tattva-jnina. This Devi is the pre-
siding Divinity of this region.

Cf. ‘“The mouth’® (the lotus) has the letters Va, Sha
(palatal), Sha (lingual), and Sa, and is presided over by Dakini.”

! Dakini and other Shaktis of this class are in some Tantras called
the Queens, of the Chakras, and in others the door-keepers thereof.

! That is, according to Vishvanatha, she is very red.
* Shuddha-buddhi—i.e., Tattva-jnina.

‘If the word “‘sada” is read separately from ‘‘ shuddha-buddhi,”
it becomes an adverb qu&hfymg vahanti " and the passage would then
mean that “ she ever ocarries revelation of Divine Knowledge .

ot s Vaktra. This is passibly the transcriber’s mistake for ** Padma "=
otus,
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“ Dakini, Rakini, Lakini, Kakini, as also Shakini and Hakini,
are the queens of the six respective Lotuses.”! Elsewhere is
given the Dhyana of Dakini thus: “ Meditate on her, the red,
the red-eyed Dakini, in the Miladhara, who strikes terror into
the hearts of Pashus,® who hblds in her two rfght hands the
Spear® and the Khatvanga,® and in her two left hands the
Sword® and a drinking-cup filled with wine. She is fierce of
temper and shows her fierce teeth. She crushes the whole host
of enemies. She is plump of body, and is fond of Payasanna.®
It is thus that she should be meditated upon by those who
desire immortality.” Elsewhere she is described as ‘ bright
with a Tilaka’ of vermillion, her eyes ornamented with colly-
rium, clad in black (antelope’s skin) and decked with varied
jewels,”” etc.

On the authority of the above passage, which occurs in a
Dhyana of Diakini, she should be meditated upon as clad in black
antelope skin.

The Devas Brahmia and others are to be meditated upon as
having their faces down or up according to the frame of mind
(Bhava) of the Sadhaka. ‘ .

The Shaktananda-tarangini® quotes the following from the
Maya Tantra :

“ Parvati asked : How can they be in the Lotuses which have
their heads downward bent ?

! The Shiktananda-tarangini places them in a different order. See
P. K. Shastri’s edition, p. 75.

® Phe unillumined. See Introduction to Author’'s Mahanirvana.
* Shila.
* A staff surmounted by a human skull.

* Khadga, a kind of sword used in the sacrifice of animals, Some
read Kheta.

A kind of milk pudding made of rice boiled in milk with ghee
and sugar. '

" Here the mark borne by a woman between the eyebrows showing
that her husband is living—an auspicious mark. The Saubhagyaratni-
kara says that Dakini abides in Tvak Dhatu.

® Fourth chapter; Prasanna Kumadra Shastri's edition, pp. 78, 79,
The passage in the text is incompletely quoted.
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‘““ Mahadeva said: The Lotuses, O Devi, have their heads in
different directions. In the life of action' they should be
thought of as having their heads downward, but in the path of
renunciation ®* they are always meditated upon as having their
heads upward turned.”

The rest is clear.

' Pravritti-marga: the outgoing path as distinguished from the
:Nivritti-mé.rga, or the path of return to the Parabrahman.

? Nivritti-marga.
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VERSE 8

NEAR the mouth of the Nadi called Vajri, and in the
pericarp (of the Adhara Lotus), there constantly shines the
beautifully luminous and soft, lightning-like triangle which
is Kamartpa,' and known as Traipura.” There is always
and everywhere the Vayu called Kandarpa,” who is of a
deeper red than the Bandhujiva flower,* and is the Lord
of Beings and resplendent like ten million suns.

COMMENTARY

In this Shloka is described the triangle in the pericarp of
the Mila-Chakra.

“ Near the mouth of the Nadi called Vajra” (Vajrakhya-
vaktradeshe)..—The mouth of the Vajra is two fingers above that
of the Sushumna and below the base of the genitals.

“The triangle known as Traipura’ (Trikonam traipura-
khyam).—The triangle is so called because of the presence of
the Devi Tripura within the Ka inside the triangle, and the
letter Ka is the chief letter of the Kamabija.’

' See Commentary, post.

?This triangle, says Vishvanatha, citing Gautamiya Tantra is
Ichchajnanakriyatmaka—that is, the powers of Will, Knowledge and
Action. See Introduction.

*A form of the Apana vayu. Kandarpa is a name of Kama, the
Deva of Love. :

' Pentapceles Phanicea.

®That is, the Mantra “ Klim"”; in Tantrardja Shiva spea,.king to
Devi says, “letter Ka is Thy form . The Nityapajipaddhati, p. 80,

mentions in this connection * Kam,” the Vija of Kamini. See
Introduction.
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Of. Shaktananda-tarangini': *Inside dwells the Devi
Sundari,’ the Paradevata.”

“ Soft ” (Komala)—i.e., oily and smooth.

“ Kama-ripa”®: that by which Kama is caused to be felt
—1.e., it is Madanagaratmaka.*

Cf. ““ The triangle should be known as the charming Shakti-
pitha.”

This triangle is above the Dhara-vija. Cf. Sammohana
Tantra, speaking of Dhara-vija: “ Above it (Dhard-vija) are three
lines—Vama, Jyeshtha, and Raudri.”

“ Kandarpa.”—The presence in the Trikona of the Kan-
darpavayu is here spoken of. It is everywliere (samantat) that
is extended throughout the triangle.

“ Lord of Beings” (Jivesha).—So called because the con-
tinuance of life depends on Kama or Kandarpa.

It is said that “ In the Kanda (heart) region dwells Prana ;
and Apina dwells in the region of the anus.” The air in the
region of the anus is Apdna, and Kandarpa Vayu accordingly
is a part of Apana Vayu." It is also said that®‘ Apana draws.
Prana, and Prana draws Apana—just as a falcon attached by
a string is drawn back again when he flies away; these two
by their disagreement prevent each other from leaving the body,
but when in accord they leave it.”

The two Vayus Prana and Apana go different ways, pulling
at one another; and neither of them, therefore, can leave the

! When dealing with the Kakara-tattva, p. 165, Prasanna Kimaira
Shastri’s edition.

! Sundari—i.e., Tripura-sundari, a name of the Devi. See Tantrarija
(Tantrik Texts, VIII, Ch. 4-6).

* Shankara defines this as *‘ the embodiment of the devotee’s desire "
(Bhaktabhilasha-svaripam).

* Chamber of Madana (Deva of Love)—the Yoni.

* Vaya here is a name for a manifestation of Prana, the five most
important of such manifestations being Priana, Apéna, Saména, Vyana,
Udéna. Ses Introduction.

® This is an oft-repeated passage (Shaktananda, p. 5).
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body, but when the two are in accord—that is, go in the same
direction—they leave the body. Kandarpa Vayu, being a part
of Apana also pulls at Prana Vayu, and prevents the latter from
escaping from the body; hence Kandarpa Vayu is the Lord
of Life.

In v. 10 the Author describes Kundalini as “ She who
maintains all the beings of the world by Inspiration and Ex-
piration.”' He himself has thus said that Prana and Apana are
the maintainers of animate being.

! The Inspired and Expired breath is Hamsah.
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VERSE 9

INSIDE it (the triangle) is Svayambhu ' in His Linga-form,”’
beautiful like molten gold, with His head downwards. He
is revealed by Knowledge® and Meditation,* and is of the
shape and colour of a new leaf. As the cool rays of light-
ning and of the full moon charm, so does His beauty. The
Deva who resides happily here as in Kashi is in forms like
a whirlpool.’ |

COMMENTARY

In this verse he speaks of the presence of the Svayambhu-
linga in the triangle.

“ Svayambhu in his Linga-form” (Linga-ripi svayambhu),
—i.e., here dwells the Shivalinga whose name is Svayambhu.

“ Beautiful like molten gold (Druta-kanaka-kala-komala).
—His body has the soft lustre of molten gold.

“ His head downwards” (Pashchimasya).—Cf. Kali-kulam-
rita: “ There is placed the great Linga Svayam bhu, who is ever
blissful, his head downward, active when moved of Kama Bija.”

“ Revealed by Knowledge and Meditation > (Jnina-dhyana.-
prakasha).—Whose existence is apprehended by us by Know-
ledge (Jnana) and Meditation (Dhyana). By Jnana we realize
the attributelessness and by Dhyana the attributefulness (of the
Brahman). Such is Svayambhu.

' “ Self-originated,” “self-existent,” the Shiva Linga of that name,
* As the human phallus.

* Jnana. '

* Dhy&na.

® This refers to a depression on the top of the Linga.
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“ The shape and colour of new leaves ’ (Prathama-kishalaya-
kara ripa).—By this is conveyed the idea that the shape of the
Svayambhfilinga is tapering like a new unopened leaf-bud.
Like the pistil inside the Champaka flower, it is broad at the
bottom and tapers to a point at the end ; this also shows that
the Svayambhu-linga is of a blue-green colour (Shyama).

Cf. Shaktananda-tarangini: “ O Maheshdni, meditate in-
side it (the triangle) upon the Svayambhulinga, who holds his
head with an aperture therein downward—the beautiful and
blue-green Shiva (Shivam Shyamala-sundaram).”

In the Yamala occurs the following passage: ‘‘ Meditate
upon the  very beautiful celestial triangle (Trikona) in the
Miladhara ; within its three lines is Kundali, charming like ten
million lightning flashes in the dark blue * clouds.”

This passage, which describes Kundali as ‘“lightning in
the dark blue clouds”, goes to show that the Svayambhulinga
is also blue; but Nila (blue) and Shyama (dark green) belong to
the same category, and hence there is no contradiction.

“As cool rays of Lightwing and of the full moon charm, so
does His beauty” (Vidyut-piarnéndu-bimba-prakarakara *-chaya-
snigdhasantanahasi).—As the strong light of the moon and of
lightning emits no heat, so is the light which emanates from
the Svayambhulinga cool and pleasing, bringing gladness into
the hearts of men.

“The Deva who resides happily here as in Kashi”* (Kashi-
vasivilasi).—Kashi is the place sacred to Shi¥a, his favourite
abode. By these two adjectives it is implied that the Svayam-
bhu in the Adhara Lotus is happy as He is in His form of
Vishveshvara in Kashi, and He is as pleased to be here as
at Kashi. ‘ Vilasi” may also mean amorous because it has been

! Nila.

’ Vishvanatha for Kara (ray) reads Rasa—that is, the nectar flowing
from the Moon.

3 - - -
.” Benares or Baranisi.
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said above, “ moved by Kama Bija . Vilasl is indicative of His
Lordship of the Universe.'

“Like a whirlpool” (Sarid-avarta-riipa-prakara).—The
whirling water on its outer edge creates a depression in the
middle and the centre thereof is raised like the shape of a conch.?

This Svayambhu is placed on the Kama-bija. This has
been said in Kali-Kulamrita: “ Surrounded by the filaments of
the lotus, is the Shringafa ® and over this is the beautiful Maha-
linga Svayambhu, with an opening on the top, ever happy,
holding his head downwards, and active when moved by the
Kama-bija.”

Elsewhere the following occurs: “ There, in the pericarp,
is the above-mentioned Dakini, and the triangle (Trikona) with-
in which is a small aperture and the red Kama-bija. There is
also the Svayambhu Linga, his head downward and of a ruddy
hue.” This is, however, a different conception.

' The Universe is His Vilasa or Lila,

? Shankara says that he is so described because of his restless
motion.

* The triangular pyramidical seat of Kama. .
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VErsEs 10 anp 11°

"OVER it * shines the sleeping Kundalini, fine as the fibre of
‘the lotus-stalk. She is the world-bewilderer,’ gently cover-
ing the mouth of Brahma-dvara® by Her own. Like the
8piral of the conch-shell, Her shining snake-like form goes
‘three and a half times round Shiva,” and her lustre is as
‘that of a strong flash of young strong lightning. Her sweet
murmur is like the indistinet hum of swarms of love-mad
bees. She produces melodious poetry and Bandha’ and
all other compositions in prose or verse in sequence or
otherwise * in. Sanskrita, Priksita and other languages. It
is She who maintains all the beings of the world by means
of inspiration and expiration,” and shines in the cavity of
the root (Mula) Liotus like a chain of brilliant lights.

* Shankara, unlike Kilicharana, has annotated the two verses
separately.

? Svayambhu Linga—that is, round It with her body and over It
with Her head.

? Kundalini is the Shakti whereby the Mayik world exists, at rest.
In the Kiarma Purana Shiva says: *° This Supreme Shakti is in me, and
is Brahman Itself. This Maya is dear to me, by which this world is
bewildered.” Hence the Devi in the Lalita is called Sarvamohini”
(all-bewildering).

‘ 8ee Commentary. -

* Shivopari.

’ Vishvanatha says She makes this sound when awakened. Accord-
ing to Shankara,-this indicates the Vaikhari state of Kundalini.

"Is a class of literary composition in which verse is arranged in
the manner of a diagram or picture.

* Bhedakrama and Atibhedakrama.

? Vishvanatha quotes Dakshinamiurti as stating that during day and
night man breathes in and out 21,600 times, taking both expiration and
inspiration as the unit. See Introduction.
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COMMENTARY

In these two verses the author speaks of the presence of
Kundalini Shakti in the Svayambhu Linga. (It is the Devi
Kundalini who maintains the existence of individual beings}
(Jiva, Jivatma) by the functions of inspiration and expiration!
She places them in individual bodies; She produces the hum-
ming sound resembling that of a swarm of bees, and is the
source of Speech and She, as described below, dwells in the
triangular hollow in the pericarp of the Miladhara Lotus rest-
ing upon the Svayambhu Linga.

‘“Shines fine as the fibres of The lotus-stalk ” (Bisa-tantu-
sodaralasat-sikshma)—z.e., She is fine like the fibre of the
lotus-stalk.

“ World-bewilderer ” (Jagan-moghini)—i.c., She is Maya in
this world.

“ Gently.” '—Madhuram.

“The mouth of Brahma-dvira” (Brahma-dviara-mukha)—
the hollow on the head of Svayambhu Linga.

“A strong flash of young lightning ” (Navina-chapali-mala-
vilasaspada).—Lit., “ possessed of the wealth of a strong flash of
young lightning.” In youth every thing and person shows the
characteristic qualities in a state of vigorous perfection. Hence
a “ young flash of lightning "’ means a strong flash.

“ She produces melodious poetry, etc. (Komalakavya-banda-
rachana-bhedatibheda-krama).—This shows the mode in which
words are produced. The soft music produced by a combination
of soft and melodious words descriptive of beauty, virtue, etc.,
in all its modulations, resulting from perfecting of composition
and regularity and irregularity in the disposition of words. By
Bandha is here meant pictorial poetical composition in prose or
verse arranged to look like a lotus (Padmabandha), a horse
(Ashvabandha) and so on; and by Afibheda the author alludes

' Madhuram : this is used as an adjective, according to Shankara,
and means sweet. He says She is drinking nectar by the Brahmadvara ;
as the nectar is coming through it, the Brahmadvara is sweet.
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to all the words in Sanskrita and Prikrita. By using the
word ‘order, sequence,” the author emphasizes the fact that
these compositions and words come out in the order laid down
in the Shastras. Kundalini produces, both at random, and in set
forms. Kundalini produces words, Sanskrita, and Prakrita, dis-
tinct and indistinct. She is the source from which all sound
emanates.

Cf. Sharada': “ Upon the bursting (unfolding) of the sup-
reme Bindu arose unmanifested Sound ? (Avyakta-rava). It as-
sumed the form of Kundali in living bodies, and manifested
itself in prose and verse by the aid of the letters of the Alphabet
(let., the essence of the letters).”

By “ Prose and Verse ” all forms of speech are meant.

It has distinctly been said in Kadimata®: “ By the action
of the Ichchha-Shakti of the Atma acting on Préna-viyu there
is produced in the Miuladhara the excellent Nada (Sound) called
Para.' In its ascending movement it is thrown upward and open-
ing out in the Svadhishthana,’ it receives the name of Pashyanti;
and again gently led up as before mentioned, it becomes united
in the Anahata with Buddhi-tattva, and is named Madhyama.
Going upward again, it reaches the Vishuddha in the throat, where

'Ch. I, second line of v. 11 and v. 14, the intermediate verses are
omitted. These run as follows: * That sound is called, by those versed
in the Agamas, Shabdabrahman. Some teachers define Shabdabrahman
to mean Shabdartha,_others (grammarians) define it to mean Shabda ;
but neither of them is correct, because both Shabda and Shabdartha are
Jada (un-conscious things). In my opinion, Shabdabrahman is the
Chaitanya of all beings.” The Agama in the text is Shruti; Riaghava
quotes Shankaracharya in Prapanchasara, which speaks of men versed
in Shruti. Chaitanya is the Brahman considered as the essence of all
beings—that is, Chit and Shakti, or Chit in manifestation.

* That is, the Principle or Cause of Sound. See Introduction.
® Tantraraja (Vols. VIII and XII. Tantrik Texts), Ch. XXVI, vv. 5.9,

* At pp. 120-122, Vol. II, Tantrik Texts, Vishvanatha speaks of Para,
Pashyanti, and the other Shaktis. The form of Nada, says the
Manorama, should be known from the Guru. This Ichchha-Shakti is
Kalamayi.

°* Pashyanti is sometimes associated with Manipira. See In-
troduction.
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it is called Vaikhari; and from there it goes on towards the head,
(upper part of the throat, the palate, the lips, the teeth). It also
spreads over the tongue from root to tip, and the tip of the nose;
and remaining in the throat, the palate, and the lips, produces by
the throat and the lips the letters of the Alphabet from A to
Ksha.” ! -

It is needless to quote more.

Elsewhere has Kundalini been thus described : ‘“ Meditate
upon Devi Kundalini, who surrounds the Svayambh-Linga, who
is Shyama and subtle, who is Creation itself,” in whom are crea-
tion, existence, and dissolution,” who is beyond the universe,'
and is consciousness ® itself. Think of Her as the One who goes

37 6

upwards.

Also: “ Meditate upon the Devi Kundalinl as your Ishta-
devata,’ as being ever in the form of a damsel of sixteen in the
full bloom of her first youth, with large and beautifully formed
breasts, decked with all the varied kinds of jewels, lustrous as
the full moon, red in colour, with ever restless eyes.”*

“Red (Rakta) as regards Sundari’, so says the Author of
the Shaktananda-tarangini. Kundalini, as a imatter of fact,
should always be meditated upon as red (Rakta) in colour.’

1 The sense of this, says the Manorama, is that Nada which has
four stages (Avasthacha.tushtyatmaka) does, after passing through the
different centres mentioned in the Text assume the form of the
51 letters. .

* Srishtirapi.

* Brishti-stithi-layatmika.

! Vishvatitd. She is not only immanent, but transcends the
universe.

* Jnéna-rupa.

® Urddhvavahini, for Kundalini ascends to the Sahasrira.

" Ishta-deva-svaripini. The Ishtadevata is the particular Devata
of the Sadhaka's worship.

' Phese in women indicate a passionate nature.

® The Shaktananda-tarangini says: She is only to be meditated upon
as red only when the ob]ecb of worshlp is Tripurd. The text may also

be read as meaning that “red” is an attribute applicable to Shri
Sundari—that is, the Dev! Tripurasundari,
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Shyama (which ordinarily denotes ‘“ colour ) is here meant
to signify something different. In all Tantras and all Tantrika
collections Kundalini is described to be like lightning. “ Shyama
is the name given to a woman who is warm in winter and cool
in summer, and the lustre of molten gold.”' This is what is
meant here and colour is not intended. Thus the apparent dis-
crepancy is removed.

The Kankidla-malini Tantra describes Kundalini in the
Brahmadvara, and before the piercing of the Chakras, thus:
“ She, the Brahman Itself, resplendent like millions of moons
rising at the same time, has four arms and three eyes. Her hands
make the gestures’ of granting boons and dispelling fear,
and hold a book and a Virna.! She is seated on a lion, and as

She passes to her own abode* the Awe-inspiring One (Bhima)
assumes different forms.” -

' This is a quotation from the Alankara Shastra (Rhetoric).
® That is, the Mudras Vara and Abhaya ; v. ante, pp. 19, 20.

* The musical instrument of that name,
‘ The Maladhara.


























































































































































































































































































































































































































































































































































































