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INTRODUCTION

THE Saundarya-lahari, “ the Flood of Beauty ”,
eminently shares the characteristics of (2)
a Poem displaying the finest touches of
poetical fancy, (¢#2) a Stotra, Hymn in praise
of the Goddess Tri-pura-sundari, (¢22) a series
of Mantra-s, mystic formule, to be used by
the Upasaka along with the corresponding
Yantra-s, Diagrams, wherein the Devi is to
be conceived as abiding, and (sv) an exposition
of the Agama-s and Tantra-s, bearing on the
worship of the Supreme Being in Its aspeot
of the S'akti, Creative Energy, known as the
S'ti-vidyz, embodying the underlying principles
of Vaidika-dharma and as such having the
sanction of the Veda-s. In its first forty-one
stanzas it encompasses the Ananda-lahari,
“the Flood of the Blissfully Sublime”. As
the very names and the design of the two parts
indicate, it points, on the one hand, to the way
of approach to the Paramatman, attainable
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only through true spiritual devotion and know-
ledge of the real nature of the Paramatman,
supplemented by the successful accomplish-
ment of the highest Yoga of Nir-vikalpa-
samadhi ; on the other hand, it leads in effect
to the merging of the Jivatman of the Upasaka
into the non-differentiated Brahman, so ex-
quisitely expounded in the Upanisad-s and
other authoritative works dealing with the
Monistic Ideal of the Vedanta, through the
worship of the qualified Brahman, so well
portrayed in Stotra-s, Agama-s, Tantra-s,
Purana-s and the Karma-kanda, thus typifying
Nir-gupopasana through Sa-gunopasani in
essence.

A unique feature of the Santana-dharma
of the ancient Rsi-s of this Punya-bhumi of
ours, which has enabled this time-hallowed
system of theirs to endure through the ages,
consists in the fact that it is elastic and
comprehends systems adapted to the capacity,
idiosyncrasy and stage of development attajned
by the various classes of persons owing allegi-
ance to it, from individuals on the highest to
the lowest rungs of the ladder of spiritual
Evolution. The highest forms of worship
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envisaged by the Vedic Seers of yore stand
far above the ken of the vast majority, for
whose delectatign suitable forms of worship of
Visnu, Siva, the S'akti and other Vedic deities
have been elaborated by the large number of
Agama-s, Tantra-s, Purana-s, Itihasa-s, etc.,
all within the ambit of the Vedic ideal, and
these have captured the imagination of these
classes and continue to hold sway over their
minds even to the present day.

One of such forms of worship is the STI-
vidya, the worship of the Supreme Being in
Its feminine aspect of the Sakti, Creative
Energy, which embraces two forms: (s) the
Internal, meant for the more advanced, assum-
ing the character of worship of the Supreme
Being in the aspect of Siva conjoint with the
Sakti, at the various centres of energy of the
human body, passing through various stages on
to the highest, eschewing all rituals and cere-
monies ; and (#z) the External, intended for the
less evolved, assuming the form of worshipping
Yantra-s inscribed on the Bhurja leaf, gold
and other metallic plates, coloured linen or
slabs, to the accompaniment of the repetition
of particular Mantra-s made up of the
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Matrka-s, with appropriate gestures, postures,
facing of particular cardinal points, offer-
ings of Dhipa, Dipa, Naivedya, etc., all
with a view to acquiring special psychic
powers, gratification of specific desires, etc.,
of the Upasaka. The former, known as the
Samaya-marga, is based' on the Sambhita-s
of the Subhagama-paficaka, the works of
five great Seers, and does not, in any way,
run counter to Vedic principles. The lat-
ter, known as the Kaula-marga and dealt
with in the sixty-four Tantra-s, although
primarily intended for the worship of the Devi,
has, in course of time, afforded scope for
the inclusion of vulgar practices (Vamacara
smacking of Kapalika and Ksapanaka usages,
appealing to the venal side of human nature
and exercising a demoralizing influence on the
votaries to an extent not countenanced by the
Veda-s. These unwholesome features of the
Sakta cult began to weigh on the minds of
high-souled reformers of the type of Samkara-
bhagavat-pada, who soon opened a crusade
against such practices by expounding the sub-
lime truths of the Samaya-marga in their
writings and preachings, with a view to uphold
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the beautiful methods of the Samaya doctrine
and supplant the ugly features of the Kaula-
marga. Hence this work is appropriately
called the Saundarya-lahari, the Flood of
Beauty, washing out in its torrent the filth ac-
cumulated in the Kaula-marga and restoring
the purity of the S'ri-vidya in relation to its
external forms and ceremonies. In this laud-
able attempt he seems to have been ably
served, in a later generation, by Laksmi-dhara
and Bhaskara-raya, two celebrated scholars
and stalwart mystics acquainted with the inner
working of the worship of the Sri-vidya, in
their commentaries on several works relating
to it. Laksmi-dhara’s zeal for the preserva-
tion of the Samaya-marga in all its purity and
for the reform of the Kaula-marga is so great
that he even steps beyond the province of a
mere commentator and differs from the author
of the original work in matters of detail, where
he thinks his own personal experience of the

recondite practices warrants him to do so.
St Samkara-bhagavat-pada is accredited
as the author of the Saundarya-lahari® by
! Vallabha-deva, who is assigned to the fifteenth century A.D.,

in his Su-bhasitavali, quotes the twenty-seventh stanza of this work,
ascribing its authorship to S8'ri Samkara-bhagavat-pada.
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Laksmi-dhara, Bhaskara-raya, Kaivalyasrama,
Kames'vara-siiri, Acyutananda and a host of
other commentators of the work. The author
of the gloss, Sudhz-vidyotini, on this work,
however, ascribes it to his own father, Pravara-
sena, the son of Dramida, a king of the
Dramida country, and says that on the strength
of the information directly obtained from
his father he wrote the said gloss. There are
others who say that Siva himself is the author
of the Stotra, and yet others who maintain
that it had its origin in the teeth of Lalita,
the Prime Sakti! Those who ascribe it to
Samkara-bhagavat-pada also aver that the
Dravida-¢is'u, referred to in stanza 75 of the

! There 1s yet another tradition about the prime source of this
work. The story goes that Samkara-bhagavat-pada, who is
considered to be Is'vara incarnate, paid a visit to Kaildsa, clad in
the robes of a mendicant, and took the Mantra-sastra placed by
the Devi on the throne of Is'vara. While he was about to leave
Kaildsa along with the spoil, Nandikes'vara, who was on duty
hard by, snatched the book from his hands. After grappling with
him for a while, the Acirya succeeded 1n retamning a portion of
the book, which contained the first forty-one stanzas of the
Saundarya-lahari, to which were added fifty-nine more stanzas
composed later on by him to complete the work. All these
traditions apart, any unsophisticated student of the S'ri-vidya,
after a thorough and close study of the literature bearing on 1t, is
bound to arrive at the conclusion that this work of Samkara gives
a faithful rendering of the views of his Parama-guru, S'ri Gauda-
padi-carya as expounded by him in the Subhagodaya, 1n the first
forty-one stanzas of this work for the delectation of the more
advanced student, rounded off with a highly poetic adoration of
the Devi, in the latter portion.
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work, is Samkara himself, one of them, Kaival-
yasrama, even going to the extent of making
a remark, in his gloss on one of the stanzas,
that it is not found in the manuscripts of the
Malalyalam country, seeking thereby to fix
the Ma1a1ya1am country as the place of origin
of the work and indirectly hinting that
Samkara-bhagavat-pada was a native of
Malabar. The fact that there are as many as
thirty-five glosses of this work known to be
extant in various parts of India, of which only
one attributes the authorship to a person other
than Samkara-bhagavat-pada, at least affords
us greater proof of the genuineness of Sam-
kara-bhagavat-pada’s authorship of this Stotra,
than of several other Stotra-s ascribed to him.
Even if the reference to the Dravida-gis'u in
the work be taken to point to some other
person, whether it be Pravara-sena, as is
claimed by one of the commentaries, of St1
Jiana-sambandha, as is claimed by some
chronologists, one noteworthy fact results out
of this reference, viz., that the Dravida-gisu
must either have been a contemporary of the
author of this work or one belonging to a
prior period. Till the identity and other
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antecedents of Pravara-sena, king of the
Dravida country, are fairly well established
and his chronology fixed with a fair arno,unt
of accuracy, we are not warranted in
drawing any inference therefrom relating to
the genuineness of the claim put forward in
his favour. As for S Jfiana-sambandha, who
is said to have flourished about 1,200 years
ago, if the Dravida-gigu under reference is to
be taken to point to him, we have to infer that
Samkara-bhagavat-pada, to whom almost
universally this work is attribited, must have
flourished in the eighth century A.D., an
inference which is supported by the view of
European scholars that Sti Samkaracarya,
the author of the Sariraka-mimamsa-bhasya,
flourished, between A. D. 788 and 820. 1If the
opinion held by Indian scholars that Adi S'am-
kara flourished in the sixth century B. C. should
be adhered to and this work attributed to him,
then the internal evidence afforded by the
Dravida-¢isu will be perfectly useless, unless
some other Dravida-¢igu answering to the
description is dragged out of oblivion and
presented to us as the one referred to by
S'amkara-bhagavat-pada. We are loath to
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acquiesce in the view that Samkara-bhagavat-
pada sought to refer to himself as the
Dravida-¢isu indicated in such vainglorious
terms in the poem. We ‘are therefore of
opinion that the Dravida-sisu referred to is
Sri Jfana-sambandha and that this Stotra is
the genuine work of S'ri-Samkara-bhagavat-
pada, who lived in the eighth century A.D.

In editing the text of the work, we have
mainly followed the work published by the
Government of Mysore as No. 11 of the
BIBLIOTHECA SANSKRITA of the Government
Oriental Library Series, after adopting suit-
able readings wherever we thought it neces-
sary. The various readings gleaned from
the commentaries of Laksmi-dhara, Kaival-
yasrama, Kames'vara-sfri and Arthur Avalon’s
edition of the Ananda-lahari have been given
as foot-notes under the several stanzas, and
we hope that they will afford an opportunity
to the reader to appreciate the various
shades of meaning sought to be read into the
text. In the English rendering and the
commentary of the stanzas we have largely
drawn from the mine of information available
in the commentaries mentioned above, the
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Malaiyalam commentary of Brahma-sr1 Kan-
tiyair Mahadeva S7astrin and the editions of
the Ananda-lahari with English rendering,
notes and comments by Arthur Avalon and
R. Anpanta-krspa Sastrin. We may add in
this connection that the MS. copy of the
commentary, Arupimodini of Kames'vara-
stiri, which has not so far been published
and which contains a fund of rare material
for the elucidation of the work, was made
available to us by the courtesy of our friend
Mr. T. Vig'va-natha Rao.

We have added in the form of an appendix
the Prayoga relating to each stanza, gleaned
from several sources for the benefit of Upasaka-
readers and a preliminary note at the end of
the first stanza as to the detailed procedure to
be adopted for worship, common to all the
stanzas. The Yantra-s relating to each stanza
will also be found inserted in their proper
places.

In this connection we would strongly recom-
mend a close study of the ¢ Varivasya-rahasya’
by S'ti Bhaskara-raya ‘ The Serpent-power’ by
Arthur Avalon, and ‘The Cakra-s’ by the
Rt. Rev. C. W. Leadbeater to advanced
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students of the S'ri-vidya, who will find therein
plenty of interesting additional material relating
to the Cakra-s and how far the practitioner
could rely onthem in the course of his practice,
as also the pitfalls to be avoided by him. We
have however to sound a note of caution here.
The very essence of the Sti-vidya consists in
its being availed of by its votaries to serve
lofty and altruistic purposes. Hence care should
be always taken to see that it is not dethroned
from its high pedestal, to serve ignoble and
selfish ends.

We have, in conclusion, to acknowledge our
deep indebtedness to M. R. Ry. R. Krsnpa-
svami SZastrin, B. A., the celebrated scholar,
for the various suggestions and explanations
of recondite portions so kindly offered by
him in the course of our work.

Tanjore S. SUBRAHMANYA SASTRI
15-10-1937 T. R. SRINIVASA AYYANGAR
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qrzdeed
SAUNDARYA-LAHARI

THE votaries of the S'akti, the Kundalini, may be roughly
divided into two classes: the Samayn-s or those who
belieye 1n the sameness of the S'akti and S'iva, and the
Kaula-s or those who worship the Kaulini, the sleeping
Kundalini, 7.e., the Sakti, which resides in the Mwula-
dhara, which is known as the Kula-plexus. The former
believe in the rousing of the above Kundalini, the
grossest form of Cit, and its being worked up 1n succes-
sive stages, by Updsand, Tapas and Mantra-japa,
through the six Cakra-s, which are the centres of Energy,
on to the thousand-petalled lotus, wherein abide the Sat
and the Cit, and where tbe unification of the Jivatman
with the Paramatman is to be effected. This form of wor-
ship is therefore exclusively internal. The Kaula-s, on the
other hand, worship the Kundalini, even without rousing
her from sleep and are satisfied with the attainment and
enjoyment of purely temporal objects, believing, at the
same time, that, with the rousing of the Kundalini, they
attain Liberation. This form of worship 1s therefore
mainly external. Mention may also be made, here, of



2 SAUNDARYA-LAHART

some worshippers of the Sakti, who, in addition to
attaching due importance to the external forms of worship
of the Kaula-s, try to rise higher, by making Upasana
with Yantra-s, made of gold and other metals, awake the
Kundalini and even work her up as far as the An-Ghata
in the heart. Their worship may be characterized as
partaking of both the external and internal forms.
Sarikara-bhagavat-pada, the foremost exponent of the
Samayacara, extols Samaya, the Sddiakhya, the sixteenth
digit of the Moon, 1 all her aspects, in the following
hundred and three stanzas.

Ae, without a thorough grasp of the details of the
formation of the S'ri-cakra, the full significance of the
first forty-one stanzas, which baffle even advanced
students of Mantra-lore, cannot be adequately understood,
a short description of the Sri-cakra would be a fitting
prelude to the elucidation attempted in the following
pages.

The following construction.is given by Kaivalyas'rama,
a commentator of this work, for the building of the S'rz-
eakra; Describe a circle, with an imaginary vertical line
of a suitable length as its diameter. Divide the diameter
mto forty-eight equal parts and mark off the sixth,
twelfth, seventeenth, twentieth, twenty-third, twenty-
seventh, thirtieth, thirty-sixth and forty-second divisions
from the top. Draw nine chords, at right angles to the
diameter, through the nine points marked off, and number
them accordingly. Rub off 1/16th part of No. 1,
5/48ths of No. 2, 1/3rd of No. 4, 3/8ths of No. 5, 1/3rd
of No. 6, 1/12th of No. 8, and 1/16th of No. 9, at both
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ends of each.! Draw triangles with lines, Nos. 1, 2, 4, 5,
6, 8 and 9 as bases and the middle points of Nos. 6, 9, 8,
7, 2, 1 and 3 respectively as their apexes. Draw also
the two triangles with Nos. 3 and 7 as their bases and
the lower and the upper extremities of the diameter as
apexes respectively, Thus we get forty-three triangles
pointing outwards, composed of one in the middle, eight
triangles around 1it, two sets of ten triangles around the
eight triangles, one set about the other, and fourteen
triangles around them. Then, by marking off eight points
1n the circumference equidistant from one another, com-
mencing from the upper extremity of the diameter and
constructing one petal over each of them, 1s formed the
eight-petalled lotus. Then, circumscribe a circle touching
the outer extremity of the petals. Divide the circumfer-
ence of the circle so described into sixteen equal divisicns
and draw symmetrically sixteen petals over them, as

‘In the construction of the S7i-cakra adopted by some
worshippers, in actual practice, 1/12th of the chord No. 2 1s
rubbed off on either side, instead of 5/48ths, as given by Kaivalya-
srama  Further, adopting 1/48th of the vertical diameter of the
mmost circle as the unit, the positions of the several terms of the
Sricakra are also fixed as under- The hkeight of the entire
Sri.cakra 1s ninety-six units, of which forty-eight are taken up by
the 1nmost circle, leaving twenty-four units at the top and twenty-
four at the bottom. The eight-petalled and sixteen-petalled lotuses
will touch the,circles cutting the vertical diameter produced both-
ways, at the eleventh and twentieth unit-distances from the upper
and lower extremties of the diameter. Of the four remaining
units, the three® concentric circles lying beyond the sixteen-
petalled lotus will take up one umt. The three units yet remaining
will mark the extremities of the three quadrangles forming the
outermost boundary of the S#i-cakra. By marking off forty-three
units from either extremity of the outermost quadrangle, the
mtervening space of ten units should be rubbed off on the four
sides of the three quadrangles forming the Bh%-gria. This will
gwe the four gateways of the Cakra.
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before. Then, circumscribe a circle round the sixteen-
petalled lotus, as before, and enclose the second circle so
described in two concentric circles at equal distances from
each other. Construct three squares about the outermost
circle, with sides equidistant from each other, the inner-
most square not to touch the outermost circle. Marking
off four doorways on the four sides, each equidistant
from either extremities, rub off the interspaces. The
figure thus formed is the Srz-cakra. The centre of the
circle 15 known as the Bindu. The five triangles with
their apexes pomnting downwards are indicative of the
S'akti and the four with their apexes pointing upwards
are of Siva, according to the Vamakes'vara-tantra, the
recognized authority on S7i-Vidya. (Vide Frontispiece.)

Laksmi-dhara, a reputed commentator of this work,
holds that, in the Svi-cakra, the five triangles pointing
upwards are of the S'akti and the four pointing downwards
are of Siva and speaks of the construction of the Cakra,
as consisting of two different processes, the Samhara-
krama, from without inwards, and the Srsti-krama from
within outwards. The S77-cakra of the Samhira-krama
of Laksmi-dhara can be obtained by turning the Sri-
cakra recognized by the Vamakes'vara-tantra upside
down. This is given as the diagram relating to the
twenty-second stanza. The Sri-cakra of the Srsti-krama
is given as the diagram relating to the thirty-first stanza.

The mode of constructing the S#7-cakra, in the Srsti-
krama, of the Samayin-s, according to him, is as follows :
Draw an isosceles triangle with its apex pointing upwards
and its base parallel to the bottom line of the sheet.



SAUNDARYA-LAHARI 5

Place the Bindu, a dot, a little above the base, in an
imaginary vertical line bisecting the base. A little above
the Bindu, draw a straight line parallel to the base,
intersecting the sides of the original triangle. Draw an
isosceles triangle with apex pointing upwards over this
lime. Draw a straight line through the apex of the first
triangle, parallel to its base and construct an isosceles
triangle on it, with apex pointing downwards, so that its
sides may pass through the pomnts of intersection of the
base of the second triangle with the sides of the first
triangle. These two points, where three straight lines
intersect each other, are technically styled Marman-s, to
distinguish them from the points of intersection of two
straight lines, which are known as Samdhi-s.
Thus, then, are formed the eight corner-triangles
pomnting outwards, which together are known as
the Asta-kona-cakra. By producing the topmost
and the bottom-most of the three horizontal lines
both-ways and constructing two isosceles triangles, one
of them with apex down and the other with apex up, so
that the sides of the former may pass through the
extremties of the bases of the two triangles pointing
npwards and the sides of the latter triangle may pass
through the extremities of the base of the original
triangle pomting downwards. By producing the sides
downwards, of the inmer triangle with apex up and
drawing a straight line parallel to the base, through the
apex of the triangle pointing downwards, a new triangle is
formed. Simularly, by producing the sides upwards, of the
triangle with apex down and drawing a straight line
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parallel to the base, through tbe apex of the first outer
triangle with apex up, another triangle is formed. At
this stage are obtained ten corner-triangles pointing out-
wards, which together form what 1s known as the Antar-
dasGra, the inner ten-spoked Cakra. Similarly, by
producing the horizontal bases, drawing the arms of
triangles at corner-points, so as to form Marman-s and
drawing straight Imes parallel to the bases, through the
apexes of triangles pointing up and down, the ten corner-
triangles pointing outwards and known as the Baliir-
dasara or the outer ten-spoked Cakra, 1s formed.
Again, by producing both-ways the bases at the top and
the bottom of the Antar-das@ra and construcling
isosceles triangles with apex down and apex up;and
again by producing the sides of triangles whereby
Marman-s could be formed and drawing straight lines
parallel to the bases; passing through the apexes of the
freshly constructed triangles, the fourteen corner-
triangles pointing outwards known as the Catur-dasara,
the fourteen-spoked Cakra, will be obtained. Thus, we
get, in all, forty-three correr-triangles, mcluding the
inmost one, twenty-four Samdhi-s and eighteen Marman-s.
It may, however, be noted here, that Laksmi-dhara
commuts an error in giving the number of Marman-s as
twenty-four and, quoting the Candra-jiana-vidya in this
connection, seeks to reconcile the figure twenty-eight
given therein, as of the Marman-s, by pointing out that
the eight-petalled lotus, the sixteen-petalled lotus, the
three outermost circles and the three quadrangles may be
treated as four Marman-s, which, together with his
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twenty-four, would go to make up the twenty-eight
Marman-s of the Candra-jfiana-vidya. This is appar-
ently a laboured explanation, which, in trying to hide one
fault, only results in making it two. A more ingenious
attempt at reconciliation would have been, for him, to
treat the six points of contact of the Catur-das@ra with
the inmost circle also as Marman-s. According to the
Samayin-s, the four Cakra-s constituted by the Bindu
(of the form of the S'rz-cakra, viz., circular), the eight-
petalled lotus, the sixteen-petalled lotus and the
quadrangular Bhii-grha, are of Siva, which are mter-
related with the T'7i-kona, the Asta-kona, the dyad of
Dasa-kond’s and the Catur-dasa-kona, of the Sakt:’
respectively, the Bindu of the quadrilateral standing
apart from these. On the other hand, another, set of
Samayin-s hold that the eight-petalled lotus, the sixteen
petalled lotus, the Mekhala-traya (the triad of concentric
circles), and the Bhwi-grha (the three quadrlaterals) are
the S'iva-cakra-s, and the Tri-kona, the Asta-kona, the
dyad of Dasa-kona-s, and the Catur-dasa-kona are the
five Sakti-cakra-s, and aver that the Bindu representing
the Sliva-cakra-s, when placed in the middle of the Sakti-
cakra-s, would indicate the pervasive character of the
Siva-cakra-s m the Sakti-cakra-s. Ithas, however, to be
noted that the Vamakes'vara-tantra, while recognizing
the Bindu as a Cakra, does not do so in relation to the
Mekhala-traya, as will be seen from the enumeration of
the Cakra-s according to it, which 1s as follows: “ The
Bindu in the middle, the triangle thereafter, the eight-
spoked one thence, the two ten-spoked ones thereabout,
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the fourteen-spoked one about them, the eight-petalled
lotus outside 1t, the sixteen-petalled lotus thereabout and
last of all, the Bhfi-pura, are named respectively the
Sarvananda-maya first, the Sarva-siddhi-prada next,
the Sarva-roga-hara thereafter, the Sarva-raksa-kara
similarly, the Sarvartha-sidhaka-cakra, the Sarva-
saubhagya-dayaka, the Sarva-samksobhana the next
one, the Sarvasa.pariptraka, and lastly the Trailokya-
mohana—thus the nine with the nine names.”

fag: gwa g afy wafy o safyg
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1. Swwvah daktyd yukto yadi bhavati daktah
prabhavitum
na ced evam devo na khalu kusalah spandi-
tum api;

Atas tvam aradhyam hari-hara-vinficadibhir apl
pranantum stotumm va katham a-krta-punyah
prabhavati.
Only if conjoint with the Sakti (Thyself),
would Siva earn the privilege to become over-
lord ; otherwise the God is not able even to stir.
While so, how dares one, who has acquired
no merit, either to salute or to praise Thee, (O

' ofafezaifafacfy,
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Goddess!) who art worthy of being adored
even by Hari, Hara, Virifica and others?

In keeping with the time-hallowed tradition among
great writers of Dardana literature, to forestall, m
essence, the content of the entire work at the very
beginning, the first stanza of this work may be said to
contain the quintessence of the S7z-vidya, the worship of
the Devi. Though Liberation 1s the goal aimed at by
all votares of the S'v7-vidya, still, n view of the various
ways of approach, due to differences in temperament,
idiosyncrasy, as well as their ntellectual and spiritual
advancement, there 1s room for the said goal being
looked upon from various angles of vision. Kames'vara-
str1, the talented commentator of this work, has, in his
elaborate commentary of the first stanza, dealt with
fourteen different aspects of Siva and the Sakh, inter-
preting the stanza from the following points of view : (1)
Vedanta, (2) Samkhya, (3) The Chief Dexty of S72-vidya,
(4) Significant Words, (5) Their Significance, (6)
Genesis of Sounds, (7) The Yantra, (8) The Pranava, (9)
The Matrka, the Samskrt Alphabet, (10) Kadi-vidya,
{11) Hadi-vidya, (12) The Paficaksari, (13) The Guru, the
Initiator, and (14) Candra-kala. In addition to the plain
English rendering of the first stanza given above, the
fourteen different aspects of Kames'vara-stri are also set
forth in the form of fourteen different renderings
hereunder :

1. Only when in conjunction with the S'akti, (the Maya
with the two-fold functions of Avarana—veiling the real,
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and Viksepa—showing the unreal, not independently
however of the Brahman, which 1s S1va) would Siva (the
auspicious, undefiled Bliss, .., the Brahman, which 1s
the Supreme Existence, Consciousness and Bliss, and
becomes Is'vara when amalgamated with the Mayz)
acquire the power to create, (sustain and destroy the ele-
ments, Ether, etc., and the variants evolved out of them,
as also to become one with them); otherwise the Deva
(who indulges in the pastimes of creation, etc.,) becomes

’ incapable even of stirring, (not to speak of engaging in
the direction of such pastimes). While so, how dares
one, who has not (purified his mind, by the accumulation
of) virtuous deeds (through many a previous incarnation,
has not studied intensively the Upanisadic lore and
attained Self-realization, through the grace of his Guru
and thereby been enabled to comprehend Thy real
nature, by the removal of the cobwebs of illusion, which
ensnare even the great), either to salute (by way of
bidding adieu to Thee) or to extol (with a view to being
spared Thy attentions) Thee, (that hast endowed even
Isvara with such powers and that art proficient in render-
ing what 1s impossible, possible), (O Mazya !) that art
worthy of being served even by Hari (Vignu, the sus-
taner), Hara (Rudra, the destroyer), Vinfica (Brahman,
the creator) and others (of that type, subject to Avidya) ?
2. Only when in conjunction with the Sakti (Prakrt:,
the blind creative Energy, endowed with the three proper-
ties: Sattva, Rajas and Tamas—Rhythm, Mobility and
Inertia) would Siva (the lame Purusa, called Is'vara,
characterized by indifference and not capable of acting
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independently (acquire the reputation of being the creator
and enjoyer of the world. Should it be otherwise, the
Deva (Is'vara) becomes totally incapable even of stir-
ring, (much more so, of any action he 1s reputed to be the
author of, as it is from the Prakrti, in the presence of the
Purusa, that the Mahat, Aham-kara, Tan-matra-s, etc,,
in their order, have had their orgin). While 1t is so, how
dares one who has not acquired Thy Sattva-guna (and
hence, the proper knowledge derived from a study of
Kapila’s system, with the help of a Guru) to salute or to
sing the praise (in some such manner as, “ What shall I
say of Thee, O crest-jewel of chaste women! that hast
established Thy greatness, without in any way affecting
Thy husband’s, Thyself blind and He indifferent”), of
Thee (O Goddess!) that art worthy of being served, even
by Hari, Hara and Virifica, (each one of them, by par-
taking of the Sattva, Tamas and Rajas respectively of
Thy Guna-s, in thewr work of sustenance, destruction
and creation) and such others ?

3. Only when frolicking with the Sakti (His consort,
Haimavati, seated on His lap) would S'iva (possessed of
infinite auspicious qualities, from whom Bhava—the
creator, Mrda—the sustainer, and Hara—the destroyer,
take their origin, who has His seat on Mount Kailasa
and in the mmost core of the S7i-cakra) be capable of
procreating (as His progeny, the entire universe, nourish-
ing 1t and becoming its overlord) ; otherwise, the Deva
(though self-effulgent) becomes powerless even of stirring;
(much less would there be scope for Him to be credited
with achievements, such as the burning of the three
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Pura-s, swallowing the virulent Hala-hala and the like).
While so, how dares one, (who cannot lay any claim to
having worshipped at Thy lotus-feet during previous
lives,) either to make obeisance (by body, word of mouth
and mind) before, or to glonfy Thee (O Goddess!) that
art served by Hari, Hara, Vinfica (and Isvara, as the
four legs of Thy couch, by Sada-shiva as Thy mattress,
Mahendra as Thy spittoon and so on) ?

4. Only when 1n conjunction with (what is implied
by the word) ‘ Sakti’, viz., the letter ‘ E ’, the Gunated
combination of ‘A’ and ‘I’ mn the inverse order, i.c.,
‘1° aud ‘A "), does the word ‘Shva’ acquire a form
denoting a deity for the welfare of all the world ; if not
50, this word forfeits its luminosity and 1s turned into a
mere sibilant and dento-labial stump, unpronounceable
and meaningless. While so, how dares one, who has
acquired no merit, either to salute or to praise Thee,
(i.e., the vital letter ‘E’) that art muttered m prayer
with the word ‘Sliva’, by Hari, Hara, Virifica and
others ?

5. Only by the conjunction of the Sakti (the appro-
priate group of words in their proper sequence) would Siva
(the aggregate of their significances) acquire the quality of
appealing to the hearts of wise men ; otherwise the Deva
(the mere thought, without the expression) will not serve
his purpose i everyday life. While so, how dares one,
who has acquired no mert, either to salute or to praise
Thee, (that art inseparably yoked with thought-forms),
O Goddess! that art worthy of beiug adored even by
Har, Hara, Virifica and others (for that very reason ) ?
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6. Only in conjunction with the S'akti, (the Para-sakti,
the essential basic principle of the Sabda-brahman, who,
though one, 1s spoken of with different names by persons
of different persuasions, e.g., as the S'akti by S'akta-s, as
the Cit by Saiva-s, as the Kundalini by Yogin-s, as the
Prakrti by Samkhya-s, as the Brahman by Vedantin-s,
as the Buddhi by Bauddha-s, as the Maha-satta by
Jati-vadin-s and as the absolute Dravya by Dravya-
vadin-s, and who has assumed diverse forms due to the
conditions brought about by the May&-gakt: dependent on
her) would S'1va, (the S'abda-prapafica) acquire the power
to manifest itself (in the Pas'vanti, Madhyam3 and Vaik-
hari stages; and while in the Madhyama stage, to attain
the form of Sabda and Artha and the interrelation
between the two). Otherwise, (without the Para-gakti)
the Deva, the Sabda-brahman, could not be pronounced
with the help of the palate and other vocal organs and
thus not attain the Vaikhari stage. While so, how dares
one, who has acquired no mernt, either to salute or to
praise Thee (that art the prime cause of the manifesta-
tion of the qualified Brahman and the unfolding of the
phenomenal world), O Goddess ! that art worthy of being
adored even by Hari, Hara, Virifica and other gods,
(who have, at their command, the four stages of Par3,
Pagyanti, Madhyama and Vaikharl) ?

7. Only 1f Siva (the set of four triangles of the nine
triangles of the S7i-cakra-yantra) comes to be placed with
the S'akti (the set of five remaining triangles of the same
Cakra) or if Siva (véz., the Bindu, the point) gets insepar-
ably connected with the Sakti (viz., the Tri-kona, the
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triangle) (.., on the bodies of the two thus coming
together) would there be scope for the formation of the
eight, the two sets of ten and the fourteen konas, triangles
pomnting outwards, along with the eight-petalled and the
sixteen-petalled lotuses and the two triads of circles and
quadrangles, as also for the creation, sustenance and
destruction of the world. If neither of these is the case,
the Deva (the aforesaid Siva) would be incapable of
affording scope for the formation of the different parts
of the Cakra detailed above, or for its division into the
creative, sustaining and destructive aspects, or for the
three Prastara-s into Ku, Sa and La, signifying the Earth,
the golden Meru and Mount Kail@sa. While so, how dares
one, who has acquired no merit, either to salute or to
praise Thee, with an adequate knowledge of the Tantra-s,
O venerable One! that art served by Hari—the Sun,
Hara—the Fire, Virifica—the Moon, (Vag'ni, etc., Vama,
etc., and other Sakti-s, as well as the fifty-one letters of
eight groups of the Alphabet, seated in their respective
seats as prescribed, in the Cakra) ?

8. Only when brought into union with the Sakti,
(“ A?) with ‘¥ ), would S'iva (the dyad of ‘ U’ and ‘M)
acquire the power of assuming the form of Pranava, the
embodied form of Nada, etc., assuming the stages of
Para, Padyantl, etc., wherefrom originate the Svara-s,
Varna-s, Pada-s and Vakya-s galore. If not, the Deva
{the dyad of ‘ U’ and ‘ M ’) becomes utterly incapable of
producing the Pranava, becoming dumbfounded, While
so, how dares one, who has acquired no merit, either to
salute or to praise Thee (of the form of the Pranava),
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O Goddess! that art worthy of being adored by Hari,
Hara and Virifica—as the deities of the components of
the Prapava; Agni, Vayu and Surya—their Rsi-s;
Gaéyat-tri, Trigstubh and Jagati—their metres; Rakta,
S'ukla and Krspa—their colours; Jagrat, Svapna and
Susupti—their states; Bhumi, Antariksa and Svarga—
their seats; Udatta, An-udatta and Svarita—their Svara-s;
Rk, Yajus and Saman—their Veda-s; Garha-patya, Aha-
vaniya and Daksina—their Agni-s; Prahna, Madhyahna
and Apardhna—their Kala-s; Sattva, Rajas and Tamas—
their Guna-s ; Systi, Sthit1 and Samhara—their functions :
all these standing 1n the order appropriate to them ?

9. Only in combination with the S'akti, (the group of
sixteen vowels, representing the six Nitya-dakti-s and
the sixteen different modes of intonation), would Siva,
(the group of thirty-five consonants, taken mndivid-
ually and all of them taken collectively, representing the
thirty-six Tattva-s in all), acquire the power of generating
the several Veda-s, Purana-s and other lore. Otherwise
the Deva would become unpronounceable and meaning-
less. While so, how dares one, who has acquired no
merit, either to salute or to praise Thee, O Goddess ! that
art adored by Hari, Hara, Vinfica and others, as the
Alphabet made up of the vital vowels and consonants
and all that they go to make up ?

10. Siva, (the syllable ‘ Ka’), only when placed in jux-
taposition with the Sakti, (the syllable ‘ E *), pronounced
separately thereafter, would take the form of the sacred
fifteen-syllabled or the sixteen-syllabled Manira. If the
initial syllable ‘Ka’ is not so placed along with the
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syllable ‘E’, the Deva, (the syllable ‘ I°’, even though
followed by) Ku-sa-la, (the Prthvi-bija, ‘La’), 1s
impotent by itself to form a Mantra. Then, by (the
dyad of ‘Ha-s’ and the dyad of ‘Sa-s’, respectively
represented by the Sun and the Moon, indicated by the
word) Hari; by Hara, (the syllable ‘Ka *); by Vinifica,
(the syllable ‘Ka’); (by thedyad of ‘ La-s’, represented
by) Ady, (the foremost of the gods) ; (thus producing the
two sets of five and three syllables, viz., ' Ha Sa Ka Ha
La’ and ‘Sa Ka La’, which, along with the foregoing
set of four syllables, viz., ‘Ka E I La’, constitute the
three sets of twelve syllables in the aggregate) ; (and the
three Hrl-lekha-s obtained from Hari-hara-vi-rim, in the
followmng manner : the first ‘ Hrim’ from Hari-rim, the
second from Hara-vi-rimp, and the third from Hara-
vi-rim, by suppressing the italicized and suitably
combining them; thus getting the full-fledged
Mantra, called the Pafica-dag’aksari (the fifteen-sylla-
bled Mantra), with each of the three ‘ Hrim-s ’ placed
immediately after the three sets of syllables already
obtained; by the suppression of the italicized in ‘ Swal*
(with which the‘stanza begins) and the addition of ‘rim’,
the last syllable so far dealt with, ‘ Srim’, the Bija
of Cadi, (Laksmi who took birth before the Moon,
indicated by ‘Ca’), which, together with and pervading
through the foregoing fifteen syllables, forms the
Sodas'aksari (the sixteen-syllabled Mantra). While so,
how dares one, who has acquired no proficiency in
Mantra-lore, either to salute or to praise Thee, O
Goddess! that art of the form of Kadi-vidya and that
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art meditated upon by Hari, Hara, Virifica and others,
as assuming fifteen or sixteen diverse forms of the
fifteen or sixteen syllables pervading the entire
universe ?

11. Sva, (the syllable ‘ Ha’), only when placed in
juxtaposition with the Sakti, (the syllable ‘Sa’, there-
after), would take the form. of the sacred fifteen-syllabled
Mantra. If the imtial syllable ‘Ha’ 1s not so placed
along with the syllable ‘Sa’, the Deva, (the syllable
‘Ka’), though followed by Ku-¢a-la, (the Prthvi-bija,
‘La’), turns out to be powerless by itsell to form a
Mantra. Thus the first set of four syllables ‘ Ha Sa Ka
La’is obtamned. Again ‘ Ha’ (standing for Siva), ‘ Sa’
(for the Sakti) and ‘ Ka’ (for the Deva), as before, and
Kha-lu (the Akaga-bija, ‘ Ha’) and Ku-¢/a-la (the Prthvi-
bija, ‘ La’) being placed thereafter, will yield the second
set of five syllables, ‘ Ha Sa Ka Ha La’. Then, by Hari,
(the syllable ‘Sa’, the Vayu-bija), Hara, (the syllable
‘Ka’) and Virifica, (the syllable * La’, which precedes,
in the order of the Alphabet, the letier ‘ Va’,) is yielded
the third set of the three syllables ‘Sa Ka La’; by
adding the syllable ‘Hrim’ to each of the three sets,
after deriving the three ‘ Hrim-s’ from Hari-Hara-vi-
tim : the first ' Hrim’ from Hari-rim, the second from
Harg-vi-rim, and the third from Hara-vi-rim by suppress-
ing the italicized and suitably combining them , the full
Mantra called the Pafica-das’aksar of the Hadi-vidya,
devoutly worshipped by Lopa-mudrd, is formed.
While so, how dares one, who 1s unfit to worship
Thee, not knowing Thy greatness, as described m

2
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the Daksina-murti-samhitd, either to salute or to
praise Thee ?

12, (The crude form,) ‘Siva,’ when under the influ-
ence of the Sakti, (E’ of the ‘Ne’ of Panini’s tech-
nique, Z.e., the dative singular termination, by super-
adding the indeclinable, ‘Namah’, indicated by the
same Sakti), would be capable of being formed into the
Paficdksari-mantra, vz, ' Sivaya namah’. If not,
the Deva (the crude form ‘S'iva’ is incapable of being
pronounced as a Mantra, proclaiming the oneness of
S'tva and Siva. Therefore, how dares one, who has no
merit either to salute or to praise Thee, O Goddess !
that art of the form of the Paficaksari-mantra
and so worshipped by Hari, Hara, Virifica and
others ?

13. Only when Siva, (the Guru), is endowed with the
Sakti (the accomplishments resulting from muttering
the Sri-vidya-mantra, devotion to the Goddess of Srz-
vidyd, etc.), would the Sisya be able to give a good
account of himself, with the grace of the Guru, who is
the embodiment of Parameg'vara. If his grace is not so
accomphshed, even the Sisya, though shining otherwise,
becomes incapable of acquiring even the smallest
capacity. ‘Hence, how dares one, who has acquir-
ed no merit, either to salute or to praise Thee, O
Goddess ! the embodiment of the Guru-mirti, that
art worshipped as such by Hari, Hara, Virifica and
others, as, otherwise, it would not be possible for

them to understand the esoteric significance of the
Mantra ?
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14. S'va, (the first digit of the waxing Moon, known
as Darg'a, which has the character of Sliva-tattva), only
when conjomed with the S'akti, (the second digit of the
same, known as Drsta and of the character of Sakti-
tattva) would be able to acquire the quality of being seen
and to be hailed, in the heavens. If not, the Deva, (the
first digit), is incapable of shining and gladdening the
hearts of the world, so as to conduce to its welfare, as
also to add to the grace of the remaimng lunar digits,
Dargatd and others. Hence, how dares one, who has
not accumulated religious merit in his previous 1ncar-
nations, either to salute or to praise Thee, O Goddess!
of the form of the eternal Candra-kali, (the sixteenth
digit), that art worthy of being worshipped by Hari,
Hara, Virifica and others ?

According to the Bhairava-yamala, the Bindu of the
Tri-kona and the three Cakra-s lying outside the Catur-
das'Gra, viz., the Asta-dala, the Sodasa-dala and the
Bhiai-grha, these four are representative of Siva ; while
the Tri-kona, the Asta-kona, the Antar-dasara, the
Bahir-dasara and the Catur-dasGra are 1epresentative
of the Sakti. Without their conjunction, the S'7z-cakra,
which may be taken to signify the origin of the world,
cannot be formed. In other words, the universe will
cease to be, when there will be the Maha-pralaya, the
final dissolution. The VAamakes'vara-tantra says that
Siva ceases to have either name or manifestation,
without the Sakti. The Devi-bhagavata avers that Sva,
deprived of the Kundalmi-sakti, is but Sava, a corpse.
Acyutananda, a commentator, remarks that the creative
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Energy of the S'akti, in her three-fold aspects of Iccha—
Will, Jfidna—Wisdom, and Kriya—Activity, is essential
for Siva, to accomplish anything ; and Hari, Hara and
Vinfica stand for ‘A’, U’ and ‘M’ respectively, the
constituents of the Pranava-mantra and the other
Devata-s referred to by the word, ‘Adi’, are other
Mantra-s. The Pranava is the foremost Mantra of the
Veda-s. Hence it follows that the Sakti 1s fit to be
worshipped with the Prapava and the other Veda-
mantra-s. < Ham’, the Bija of Sliva, when combimned
with ‘Sah’, the Bija of the Sakti, yields the Hamsa-
mantra, which helps one to realize the import of the
Maha-vakya, ‘Tat tvam asi’, by reminding him of it,
with its form ‘So’ham’. Again, Hamsa, the cosmic
breath, which is made up of ‘Ham’ (Siva), the out-
going breath, and ‘ Sah’ (the Sakti), the mgoing breath,
symbolizes creation m the form of Evolution and disso-
lution 1n the form of Involution. Siva and the Sakti
(consonants and vowels, contributing to make up
Aksara-s (imperishables) remain as the N is-kala-brahman,
during the Pralaya, as Para-siva and S'ant3, (transcend-
ing the thirty-six Eternal Verities), in a state of quie-
scence. Or S'antd’s awakening and operating on Sliva ag
the S'akti, there is brought about the creation of the world.

From the combination of S'iva and the Sakti, Kaival-
yag-rama derives the Parf-prasada-mantra—° Hsauh ’
and the An-uttara-mantra—' Ah’, wherein ‘H ' and A ’
stand for Siva, and ‘Saub’ and the Visarga for the
S'akti respectively. He also derives the Pasadi-try-aksari-
mantra, made up of the triad of monosyllables, ‘.Krp
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Hrim Krom’ from ‘Tva “ma” radhyam hari-hara-
vinficadibhir api’ of this stanza, construing it as
—Thee (the Bhuvanesvari, Hrim') served (on
one side) by ‘Am’ (the Pasa) and (on the other
side) by Hari (‘om’), Hara (‘R’), and Virifica
(‘K’), in the reverse order, i.e., ‘Krom’ (the
Ankuda).

The word ‘Adi’ in ‘Har-hara-vinficadibhih’ is
wide enough to comprehend any number of Upasaka-s
with thewr characteristic ways of approaching the
(Goddess. So far as could be ascertained from Tantric
literature, fifteen such Upasaka-s with their characteris-
tic Mantras are enumerated hereunder: (1) HARI—Ha
Sa Ka La Hrim, Ha Sa Ka Ha La Hrim, Sa Ka
La Hrim, Sa Ha Ka La Hrim, Sa Ha Ka Ha La
Hrim, Sa Ha Sa Ka La Hrim.! (2) HARA—Ha Sa
Ka La Hrim, Ha Sa Ka Ha La Hrim, Sa Ka
La Hrim, Ha Sa Ka La Ha Sa Ka Ha La Sa
Ka La Hrim. (3) ViriNcaA—Ka E I La Hrim, Ha
Ka Ha La Hrim, Ha Sa Ka La Hrim. (4) MANU—
Ka Ha E I La Hrim, Ha Ka E I La Hrim, Sa
Ka E I La Hrim. (5) CANDRA—Sa HaKaEILa
Hrim, Ha Sa Ka Ha E I La Hrim, HaSaKa E I
La Hrim, (6) KuseraA—Ha Sa Ka E I La Hrim,
Ha Sa Ka Ha E I La Hrim, Sa Ha Ka EILa
Hrim. (7) Lora-MUDRA—Ha Sa Ka La Hrim, Ha Sa
Ka Ha La Hrim, Sa Ka La Hrim. (8) AcastyaA—Ka E

! The fourth and sixth Khanda-s of this Vidy3 are, according to
the JAdndrpava-tantra, Sa E I La Hrim and Sa Ka E I La Hrim
respectively, as construed by Kaxvalyas’rama
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I La Hrim, Ha Sa Ka Ha La Hrim, Sa Ha Sa Ka La.
Hrim (9) NANDIKESVARA—Sa E I La Hrim, Sa Ha Ka
Ha La Hrim, Sa Ka La Hrim. (10) SOrRYyA—Ha Sa Ka
La Hrih, Sa Ha Ka La Hrim, Sa Ka Ha La Hrim.
(11) SkanpDa—Ha Sa Ka La Hrim, Ha Sa Ka
Sa Ka La Hrim, Sa Ha Ka Ha La Hrim. (12)
MaNMATHA—Ka E I La Hrim, Ha Sa Ka Ha
La Hrim. Sa Ka La Hrim. (13) SAkrRA—Ka E I
La Hrim, Ha Ka Ha La Hrim, Sa Ka Ha La
Hrim (?). (14) DurvAsas—Ha Sa Ka La Ha Sa
Ka Ha La Sa Ka La Hrip.! (15) Yama—Ka Ha
E I La Hrim, Ha La E [ La Hrim, Sa Ka EI
La Hrim.

According to a commentator, Samkara-bhagavat-pada,
although he has ostensibly framed the entite work on the
basis of the Pafica-dag@ksara, is said to have not been
entirely oblivious of the importance of the Sodas'aksari,
as may be inferred from the fact that in composing
the first half of the first stanza, he has significantly
made use of sixteen distiuct words. The same question
is further dwelt upon at length under stanza the thirty-
second.

The Saundarya-laharl, in addition to dealing with all
aspects of the Devi as the consort of Siva, is also looked
upon as a collection of Mantra-s possessed of considerable
sanctity and merit. Each stanza has a Yantra with

' *La Hrim’, the last two syllables of this Mantra are apparent-
ly taken to be ‘Lahari’ by Bhaskara-rdya, as will be seen from
** Hah siiryah, sas’ candrah, ko 'gnmih, tin eanti bhunattiti ha-sa-ka-
hi; s casd lahari cets tatha, durvso-vidydyam hakara-rephayor
vibhajy8pi pathat,”” in his Setu-bandha.
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Bijaksara, prescribed courses of worship, Japa and a
distinctive aim to be achieved by the practice of the
Mantra.

The following general remarks may be offered re-
garding the worship of the Devi, with the Yantra and
the Bljaksara of the respective stanzas and the prayer
of the Devi, with the muttering of the respective stanzas
sitting before the Yantra, attended with the Paficopacara
and other observances as detailed below. As the Yantra-s
are themselves considered to be possessed of Caitanya,
they are generally inscribed on gold plates. The
worship in the case of each Yantra,is to the last for a
prescribed number of days, and the formalities pre-
scribed for each Yantra should be scrupulously adhered
to, on each of the days of worship. Such worship is
credited with the bestowal of specific fruits. In the
case of one who is a successful adept in the practice of
any other Mantra, the fruit of worship of the Maha-
tripura-sundari with the muttering of these stanzas is
easily accomplished. In the case of others, success
depehds on the faith and devotion brought to bear on the
worship. It is considered reprehensible to put the
efficacy of any Mantra to test. Should there be any
delay or difficulty experienced by the worshipper, more
devotion is the only sovereign remedy.

RULES OF OBSERVANCE '—I. Rsy@di: For this Stotra
of Sri Saundarya-lahari, Govinda is the Rsi (seer);

L qgIATEG—.  ER—ed  shelRdestme
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Anustubh is the Chandas (metrical form); Si Maha-
tripura-sundari ic the Deity ; ‘Sivah daktya yuktah ’
(Siva conjoint with the S'akti) is the Bija: ‘ Sudha-
sindhor madhye’ (In the middle of the ocean of
nectar) 1s the Sakti; ‘Japo jalpah silpam’ (All
prattle 1s the muttering of thy prayer) 1s the Kilaka.
1. Kara-nyasa: Hram, to the thumbs Namah;
Hrim, to the forefingers Svahd; Hrim, to the
middle fingers Vasat; Hraim, to the ring-fingers Hum;
Hraum, to the little fingers Vausat ; Hrah, to the palms
and the backs of the hands Phat. III. Asnga-nyasa:
Hram, to the heart Namah ; Hrim, to the head Svaha;
Hriim, to the tuft of hair Vagat; Hraim, to the armour
Hum; Hraum, to the three eyes Vausat; Hrah, to the
missile Phat. IV. Dhyana : My salutations to the deity
that has conquered the colour of the Japa flower with

g gft dftony; ‘guRedasd’ R afw:; ¢ oy s
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her ruddy complexion, thai carries in her hands the
P3da (noose), the Ankusa (goad), the bow and the arrows,
that has copper-coloured eyes, and that wears the red
garland as her special ornament, with her mouth filled
with Tambdla, the Tri-pura-sundari. V. Paf7icopacara,
which should be performed as follows : Lam, to thee of
the form of Prthivi (Earth), I offer Gandha (sandal
paste) ; Ham, to ‘thee of the form of Akasa (Ether), I
offer flowers; Yam, to thee of the form of Vayu (Air), I
offer Dhipa (incense); Ram, to thee of the form of
Vahni (Fire), I offer Dipa (light offering); Vam, to
thee of the form of Jala (Water), I offer Naivedya
(food offering). VI. Japa: the muttering of the respec-
tive stanzas for the requisite number of times. VIIL. The
prescribed Naivedya (food offering).

The Yantra with Bijaksara-s relating to each stanza is
appended under each.
Other particulars re-
garding (1) the inscrip-
tion of the Yantra, (2)
the number of days of
worship, (3) the num- %ﬁ
ber of times for mut-
tering the stanza, (4)
particulars regarding
Naivedya, (5) any
other particulars and
(6) the fruit of the
Japa, are shown in a tabular statement as an Appendix at
the end.




26 SAUNDARYA-LAHARI

adiard qig 9a WOYFEEAS

fifif: dfrafamaly Swmfwey’ |
A AR TN Gge0 fawai

& Hgd’ W wfdgeafe’ 10

2. Taniyamsam pamsum tava carana-panke-ruha-

bhavam
virificih samcinvan viracayati lokin a-vikalam ;
Vahaty enam saurih katham apt sahasrena

shrasam
harah samksudyainam bhajati bhasitoddhtlana-

vidhim.

Virifici, having gathered the tiniest speck
of dust of Thy lotus-like feet, creates the
wotlds, leaving nothing to be desired;
Sauri carries the same with much effort on his
thousand heads; while Hara, pulverizing the

same, smears (his body) with it, as though with
ashes.

Virifici—the same as Virifica of the first stanza ; both
the words denote Brahman, the creator. Speck of dusi—
used 1m a collective sense, as otherwise the worlds could

! Srafaemar .
* dgedd,
? ogaafafay,
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not ostensibly be created out of a single speck, nor
would it require the thousand heads of S'auri to carry
1t with effort, nor would it be enough to smear the pro-
digious body of Hara with. Thy lotus-like feet—Thy :
of Thee, the prime cause of all the worlds; hence the
dust on her feet acquires all her wvirtues. According
to Kapada, the founder of the Vaidesika school and
Aksa-pada, the founder of the Nyaya school, the world
is made up of the primary atoms of Earth,' Water,
Fire and Air, which, at the desire of Isvara, arrange
themselves, in the first instance, into Dvy-anuka-s con-
sisting of two atoms each, which, in their turn, arrange
themselves into Try-anuka-s, consisting of thre¢ Dvy-
anuka-s each. It is on groups of these Try-anuka-s,
that the cosmogony of these two schools is based. Such
a conception of the order of creation should not be
considered as a mere surmise of the poet, as it 1s the
fact that the Paraminu (of the Devi's feet) is the prime-
cause of the creation of the world, that forms the basis
of their theory. The worlds—both animate and mani-
mate. The seven upper worlds: Bhar, Bhuvar, Suvar,
Mabhar, Jana, Tapas and Satya, as also the seven nether
worlds : A-tala, Vi-tala, Su-tala, Rasa-tala, Tala-tala,
Maha-tala and Patala may also be meant. S'auri—Visnu,
the sustainer, who 1s said to be lifting the fourteen worlds,
the nether seven in the form of Sims'umira, a porpoise,
and the upper seven as Sesa. Laksmi-dhara construes
the word as Bala-bhadra, (the descendant of STra, the
Yadava-chief) lifting the worlds in the form of Slesa. It
may however be noted that, according to Amara-supha’,
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Sauri is one of the recognized names of Vispu and not
of Bala-bhadra. Hara—Samhara-rudra, the destroyer.

The greatness of the Devi is borne testimony to by
the abject dependence of the creator, the sustainer and
the destroyer of the worlds on the dust of her feet, for
carrying out their respective avocations. It is further
enhanced by the fact, that the single speck of her feet
provides material for the creator to create all the worlds,
with their various contents. The same speck calls forth
great effort from Vignu, the thousand-headed, to litt
its weight with his myriads of heads, and the mighty
Samhdra-rudra, with his prodigious form, has to reduce
this tiny speck to ashes, by way of destroying the worlds,
for his Bhasma-snana. Agam, as observed by Kaival-
yasrama, the ashes are but the residuum left by all the
elements and their various transformations, after the
application of s Samhara-sakti by Rudra, with a view
to smear his body with ashes, in conformity with the
Mantra prescribed therefor. Further, the same com-
mentator, fortiied by Dattatreya’s view, explains the
esoteric significance of the speck of dust as follows:
The Devi has four feet, named Sukla, Rakta, Mig'ra and
Nirvana, the first two resting on the two-petalled lotus
of the Aj#i@-cakra, the third on the twelve-petalled lotus
of the heart, and the fourth on the thousand-petalled
lotus of the Dva-das@nta, with Vignu, Brahman, Rudra
and Sada-siva as their respective deities, who, assuming
their characteristic Gunpa-s—Sattva, Rajas, Tamas and
Gun atitatva, through the speck of dust resting on the four
feet, occupy themselves in their respective avocations of
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creation, sustenance, destruction and bathing 1n the nectar
of the region of the Moon 1n the thousand-petalled lotus.
Kameg/vara-stiri, however, rebuts this view and points
out that 1t runs counter to what Samkara-bhagavat-pada
would uphold, as, everywhere in the entire work, he
refers to only one pair of feet of the Devi, and that as
such 1t 1s far-fetched, and adds that if it was meant
merely to derive the three Gupa-s of Hari, Virifici and
Hara, that could as well be attamed by explaiming that
the speck of dust, being of variegated colours, partakes
of the three Guna-s. Kaivalyasrama’'s view may, how-
ever, be reconciled by pointing out that his exposition is
only esoteric and should not be taken to hold good to
the very letter.

Excluding the thousand-petalled Cakra, reference has
been made above to \‘5 .
the two Cakra-s, viz.,
Ajna and An-Ghata.
These, along with ﬁ
four others, are cen-

tres of psychic energy
in the human body.
They are: (1) Mzla-
dhara of four petals,
in the region lying
two Angula-s above the anus: (2) Svadhisthana of six
petals, in the region of the genitals; (3) Mani-ptira of
ten petals, in the region of the navel; (4) An-ahata of
twelve petals, in the region of the heart ; (5) Visuddhi
of sixteen petals, in the region of the throat; and
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(6) Asma of two petals, in the region between the
eyebrows. When meditating upon these Cakra-s, the
four letters from ‘ Va’'to ‘Sa’ should be thought of as
resting on the four petals of the Miuladhara, the six
letters from ‘Ba’ to ‘La’ on the six petals of the
Svadhisthana, the ten letters from ‘Da’to ‘ Pha’ on
the ten petals, of the Mani-ptira, the twelve letters from
‘Ka’ to ‘Tha’ on the twelve petals of the An-Zhata,
sixteen letters from ‘A’ to ‘ Visarga’ on the sixteen
petals of the Visuddhi, and the two letters ‘ Ha’ and
“Ksa’ on the two petals of the Aj7a-cakra.

" fEmmeaRa Rl
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3. Avidyanam antas-timira-mihira-dvipa-nagari
jadanam catanya-stabaka-makaranda- sruti -
jhari;
Daridranam cinti-mani-gunanika janma-jaladhau
mimagnanam damstra mura-ripu-varahasya
bhavati.

Thou art the island-city of the Suns, illu-
mining the internal darkness of the ignorant;

! fafeddmae,
* gfakw.
3 yafa.
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{Thou art) the stream, ever flowing with the
honey of the cluster-of-flowers of consciousness,
for the dull-witted ; (Thou art) the CintZ-mani-
duplicate (in bestowing their heart’s desire) on
the destitute ; and the tusk of the Wild Boar
(Avatara) of Mura-ripu, in the case of those
submerged in the ocean of births (and deaths).

Thou—the rendering of the original word ‘ Bhavati’
stands for the Devi. With the reading ‘Bhavati’,
meaning ‘becomes’, ' Pamsu’, ‘the speck of dust’ of
the previous stanza, will have to be understood as the
subject. The island-city of the Sums—this may be
taken to mean some imaginary island in the middle of
the ocean, wherefrom the disc of the Sun apparently
rises above the horizon. The implication 1s that
the Sun of knowledge dispels the darkness of ignor-
ance from the mind of the wordly-minded. As the
internal darkness, accumulated during numberless
previous births, is so intense as to occupy every nook
and corner of the mind of the person harbouring it, one
commentator 1s of the view that the Mihira, the Sun,
refers to the twelve Aditya-s,’ rising simultaneously with
all their effulgence from their 1sland-abode, so as to drive
away even the smallest vestige of such darkness. The
reading ‘ Timira-mihiroddipana-kari,’ (in the Fem.

1 The twelve Aditya-s are—(1) Dhitr, (2) Mitra, (3) Aryaman,
{4) Rudra, (5) Varupa, (6) Sirya, (7) Bhaga, (8) Vivasvat,
(9) Piisan, (10) Savitr, (11) Tvastr and (12) Visnu.
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gender) meaning ‘causing the Sun of knowledge to
manifest itself in all its glory,’ if adopted, will not permit
of ‘Pamsu’ (Mas. gender) being taken as the subject,
while 1t will make complete sense with the reading
‘ Bhavati’. The ignorant—not possessed of Vidya, which
may be construed as either Devata-jfana or Atma-jfiana,
i.e., mere Karmatha-s, who indulge in the observance of
Jyotigtoma and other rituals according to the rules
prescribed in the Karma-kanda, or those that are under
the delusion that the world entirely depends on Brah-
man, Visnu and Rudra, while mn reality 1t hangs on the
mercy of the Devi, whose dependants these three gods
are. The cluster of flowers—i.e., all forms of conscious-
ness. Cint@-wani-duplicate—Cintd-mani is the gem
said to be in the possession of Indra and is credited with
the power of bestowing whatever is thought of by its
Upasaka-s. Here the Devi is figuratively represented
to be the duplicate of the gem with all its powers, as she
is the embodiment of the Dana-dakti. According to one
commentator, ‘ Cintd-mani-gunanika’ means a rosary of
Cintd-mani beads, Mwura-ripu—Vignu, the destroyer of
Mura, a demon. The reference here is to the incarnation
of Visnu 1n the form of a Wild Boar, who is said to have
lifted on his tusk the submerged worlds and rescued
them after vanquishing Hiranyaksa, his foe.
Kames'vara-suri takes the first line of the stanza to
imply that the Devi dispels the darkness of ignorance
pervading the minds of those that hold the view that
Avidya 1s the root-cause of the world, by imparting the
true knowledge of Is'vara, He takes the second line to
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imply the dispelling of the ignorance of the Samkhya-s
who believe that the Jada, non-sentient Mula-prakyti, is
the cause of the worlds, by the adoption of similar means,
Again he takes the third line to imply that the Devi
warns the Paramanpu-vadin-s, who hold the primary
atoms to be the cause of the world, to be more circum-
spect, should they be disposed to arrive at the correct
theory. The last line implies, according to him, the
questionable ways adopted by the least evolved persons
immersed in satiating their carnal instincts and appetites
in their everyday-life, and suggests the remedial measure
of the precepts 1in the Maha-bharata and other
works bearing on right conduct, as the means of
saving them.

According to Kaivalyas'rama, this stanza is indicative
of the deity of the
Kama-radja-m atrka,
who should be medi-
tated upon, by all 2
votaries of the Sri-
vidya, as effulgent .
with the radiance of @
myriads of morning
Suns, holding in her
four hands the rosary
of crystal beads, the
sugar-cane-bow,
Cupid’s five arrows
and the Holy Writ, as having three eyes and wear-

ing the crescent-moon as her crest-jewel. He is
3
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also of opinion that the Vag-bhava-bija, ‘Aim’ of
the Trn.pard, which occupies the forefront of the
three Bija-s, Vag-bhava, Kama-rija, and Sakti, is
indicated by the stanza, for the reason that ‘Amm’
is composed of ‘A°’, the imtial letter of the Reg-
veda, ‘A7, that of the SAma-veda, and ‘I’, that of the
Yajur-veda, construed as follows: The initial letters of
the Sama-veda and the Yajur-veda combined go to form
‘E’, and with the muitial letter of the Rg-veda placed
before and combined with it, would result in * Ai ’, which,
with the nasal Ardha-mitr3a of the Upanisad-s, becomes
‘Amm’, the Trayi-mayi-vidy3, which has the virtues of
dispelling Avidya, ignorance, with the first ‘A’, of
removing Jadatva, non-sentience, with the second ‘ A,
and of bestowing one’s heart’s desires with ‘I’ and
Kaivalya with the Ardha-matra.
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4, Tvad anyah panibhyam abhaya-vara-do daivata-
ganas
tvam eka naivasi prakafita-varabhity-abhinaya ;
Bhayat tratum datum phalam api ca vafcha-
samadhikam

daranye lokanam tava hi caranav eva nipunau.
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(O Goddess), who affordest shelter to all the
{fugitive) worlds! The league of gods, save
Thee, dispels fear and bestows boons with
two hands. Indeed, Thou alone dost not
demonstrate the boon-bestowing and fear-
dispelling gestures (with Thy hands). For, Thy
feet, by themselves, are proficient in affording
immunity from fear and bestowing boons
transcending (one’s) desire. '

Who affordest shelter—Saranya, the Samskrt equi-
valent, means ‘who affords shelter’. It may also be
taken to signify, ‘ who has the S77-cakra as her worthy
(Sarana) abode’. All the fugitive worlds—the worlds
that have their origin n the feet of the Devi, seeking
shelter at the very place of their ongin; what is more,
the very gods, who pose with their hands the dispelling
of fear and the granting of boons, themselves seek
shelter at the Devi's feet. Thou alone dost not
demonstrate—Evidently this refers to the fact that,
whereas the gods merely employ their hands for posing,
the Devi, the unique Goddess that she is, even though
she has four hands, engages them otherwise, in carrying
the Paga, the Ankud'a, the sugar-cane-bow and arrows,
and, at the same time, causes her feet to do not merely
what the other gods profess to do, but even more in
granting what her devotees seek at her hands. It
is worthy of note that while some of the gods are
capable of granting Svarga-bhoga and others Moksa
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alone, the Devi bestows on her votaries both
the enjoyment of celestial pleasures and liberation.
Gestures—the Abhaya-da-posture assumed by the right
palm uplifted, as if to denote ‘'do not fear’, and the
Vara-da-posture with the left palm pointing downwards,
as if to indicate readiness to give. The Bali-mantra
* Aim Klim Sauh ’ 1s indicated by this stanza.
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5. Haris tvam aradhya pranata-jana-saubhigya-
Jananim

pwrd narl bhitvd pura-mpum ap kgobham
anayat ;

Smaro ’pi tvim natva rati-nayana-lehyena vapusa
muninam apy antah prabhavati hi moh&ya
mahatam.

Having adored Thee, the bestower of pros-
perity to those that make obeisance before
Thee, Hari, of yore, assumed the form of a
damsel and fascinated even the destroyer of
the (three) Pura-s. Smara likewise, by wor-
shipping Thee, is powerful enough to rouse
the passion of even great sages, with a
(charming) frame fit to be licked by Rati’s
eyes.

Adored Thee—meditated upon the Devi by worship-
ping her in the form of the Sri-cakra and muttering the
Vidya, viz., the Pafica-das'dksari, which is of her shape.
There is a peculiar appropriateness mm Visnu worshipping
the Devi, as he is the seer of the first Khanda of the
Pafica-daydksari, as well as the first Prastara, made up
of the Lopad-mudra- and the Nandikes'vara-vidyas, as
mentioned in the Jfi#ndrnava-tantra. Prosperity—
implies beauty of form, fine accomplishments, progeny,
opulence, etc. Of yore—ILaksmi-dhara narrates the
incident of Kanaka-svamin, whom Visnu fascinated in
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the form of a beautiful damsel and eventually killed ,
when requested by Siva to appear before him in that
form, Visnu did so, with the result depicted m the stanza.
Other commentators take it back to the days of the
churning of the ocean by the Deva-s and the Danava-s
for the extraction of nectar, when Visnu is said to have
appeared as Mohini, whose beauty so enraptured the
Danava-s that they were altogether deceived by Visnu at
the time of the distribution of the nectar and were thus
rendered mortal. The rest of the story is as narrated
by Lak$mi-dhara. This only enhanced the powers of
the Devi, as, after all, Visnu, as a true worshipper given
to muttering constantly the syllable, * Im’, denoting het
Kama-kala form, assumed her form, i.e., that of the
loveliest woman imaginable and attracted the attention
of even Siva, the saintliest among the gods and the
destroyer of Manmatha. Smara likewise—likewise,
i.e., with equal potency and in the same manner as
Visgu, Smara, Manmatha, who, along with his consort
Rati, is first worshipped at the entrance to the holy of
holies at the time of worship of the Tri-pura-sundari, is
the seer of the Pafica-das’akgari of three Khanda-s, which,
with the Sti-bija, ‘ S'rim ’ as the fourth Khanda, becomes
the Sodas’aksari of the S77-vidya, with the sixteen
Nitya-s constituting the sixteen Kala-s, which, again,
with its four ‘ Im-s’, takes its origin from the Rg-veda-
mantra, ‘Catvara Im bibbrati ksemayantah’. Those
who attach greater sanct:ity to the Kadi-vidyd of
fifteen syllables (than to the Hadi-vidyd of an equal
number of syllables) hold that the former, by itself
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answers to the description of the Rg-veda-mantra,
as 1t contams four ‘I-s’. But this construction
of ‘Catvara Im bibhrati’ is defective from the point
of view of syntax and for the reason that the
Mantra contains one ‘I’ and three ‘ Im-s’and, with a
view to conform to the requirement of the Vedic text,
the three * I-s’ (of the Hrim-s therein) are separated and,
together with the ‘ I’ of the Vidva, are made to answer to
the description of the Vedic text. On the other hand,
the Mila-vidya of sixteen syllables, made up of four
Khanda-s, each of them containing an ‘Im’, is on all
fours with the requirements of the Vedic text. This
view 1s also supported by the Taittiriya-brahmana I1I, x,
1 and 10.

Acyutananda derives from this stanza the Sadhya-

siddh@sana-vidya —

J"J\J é ‘tfi ‘ Hrim, Klim, Blem',
ey pud

= € the fourth of the

Catur-asana - nyasar
m the following
) manner : ‘H' and
> 7 & MR’ from ‘Harih’;
‘Im’ from ‘Jana-
nim ’; Klim, the
Kama-bija, as indi-

:} Q'. cated by the word

rM k f‘mh‘Smara’; ‘v,

‘ ' * (which is the same
as ‘B’) from ‘Vapuga’, ‘Le’ from ‘ Lehya’, and ‘M’
from ‘ Muninam ".
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6. Dhanuh pauspam maurvi madhu-kara-mayi pafica
vishkha

vasantah samanto malaya-marud Zyodhana-
rathah ;

Tatha 'py ekah sarvam hima-giri-sute kam api
krpam

apangit te labdhva jagad idam anarigo vijayate.

O Daughter of the snow-capped Mountain !
That Ananga, (whose) bow is of flowers,
(whose) bow-string is of (a row of) bees, (who
has but) five arrows, (who has as) his feudatory,
Vasanta, and the Malaya-breeze (as his,
war-chariot, (he), even though thus equip-
ped, having obtained some grace from Thy

side-glance, conquers all this world single-
handed.

One phase of the greatness of Ananga, the formless
Manmatha, due to the grace of the Devi and redounding
to his credit, 7.e., his subjugating the unconquerable will
and rousing the passions of great sages, has been dealt
with m the previous stanza. Yet another phase, which
further enhances the greatness of this seer of the Prastara
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called after him, is referred to in this stanza, viz.,
though ill-equipped as a warrior, 7.¢., with flimsy weapons,
poor following and no armament worth the name, he has
won the umique distinction of being the conqueror of the
world, all due to the marvellous effect of the Devi's
side-glance cast on him, as if to recompense him for the
loss of his body, which was burnt to ashes by the fire
from the third eye (the Jfiana-caksus) of Siva, her Lord,
when his Yoga was sought to be disturbed by Manmatha,
in his attempt to rouse the passion of Siva for his
Mountamn-bride, the
Devi. J f/
‘Klim’, the Kama- =
bija, is indicated by & ¢ ¢
this stanza and could @‘ @ @
be derived there-

from 1 the follow- mm

. €
ing manner: K’
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from ‘Kam api’, @' @‘ @'
4L’ from ‘ Malaya’,

‘I’ from ‘Maurvi’® S c
-~ =
and the Anusvara M N

from ‘ Pauspam .
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7. Kvanpat-kdfici-dama  kari-kalabha-kuimbha-stana-
nata

pariksina madhye parinata-sarac-candra-vadani ;
Dhanur banin paslam srum apt dadhang karatalaih
purastad astdm nab pura-mathitur Fho-purusika.

May the great Pride (incarnate) of the Van-
quisher of the (three) Pura-s, with a jingling
girdle, (slightly) bent (under the weight of)
the breasts resembling the frontal globes of
a young elephant, slim in the waist, with a
face (bright) like the autumnal full-moon, and
wielding a bow, arrows, a noose and a goad
with Her hands, stand forth before us !

The great Pride (incarnate) of the Vanquisher of the
(three)  Pura-s—Ac-
cording to Dindima, a
commentary, Siva is
very fond of worship-
. ping in this form the
@‘ Devi, to whom he is
so devoted. Aho-puru-
stka—the Samskrt
equivalent of ‘Pride’,
may be construed in

two different ways:
‘Aho’ is the interjection indicating surprise, ‘ Purusa’
is the Pratyag-atman, which is the same as the
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‘Aham’, ‘I’. Hence the abstract noun from the com-
pound formed would mean ‘ the Pride incarnate’, which,
being of the redoubtable Maha-deva, is the ‘ great Pride
incarnate’, or ‘ Aho’ means the ‘ Atman’, ‘ 1’, which
with ‘ Purusa’ would mean, ‘ verily, I am the Purusa’;
hence ‘ Aho-purustkd’, means ‘the state of being such
Purusa, possessed of the self-consciousness indicative of
having the Sakti as his Devi’ Pura-mathity—is the
Sva who 1s the vanquisher of the three Pura-s; this
may also be construed as ‘the extractor of the three
syllables’, forming the Tri-pura-bija, ‘ Aim Klim Sauh’,
which, according to the Rudra-yamala, the great god
extracted as the essence, after churning the Samskrt
Alphabet therefor, even as one churns the curds for the
extraction of butter. The coupling of the words ‘ Pura-
mathituh * and ‘ Aho-purusikd’, in a way, ndicates the
necessity for the worship of the two conjointly, so
beautifully elaborated in the first stanza. Jingling—
so as to be heard mn the heart-lotus of the meditating
Yogin. Wielding a bow, etc.—The Devi catries in her
lower left arm the sugar-cane-bow with a string of bees,
in her lower right arm the five arrows of Kamala, Rakta-
kairava, Kahlara, Indivara, and Sahakara flowers; in
her upper left arm the Pas'a, noose, shining like coral,
and in her upper right arm the Ankus'a, goad, shining
like the crescent. These weapons of the Devi are said to
assume the Sthila (gross), the Siksma (Mantra-maya),
and the Para (Vasana-maya) forms. The first of these
has been indicated above. As for the subtle form assumed
by them, the bow is of the form of the syllable ‘ Tham’,
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the five arrows of the forms of ‘ Dram *, * Drim’, “ Klim’,
‘Blim’ and ‘ Sah’, the Paga of * Hrim ’* and the Arikus'a
of ‘Krom’. As for the Para-ripa in the form of Vasan3,
the bow is the Manas, the five arrows are the five
Tan-matra-s, sound, touch, etc., passions constitute the
Paya, while anger is the Ankuda. Before us—i.e., in
our Hrdaya-kamala ; moving from the Mani-piira on to
the An-ghata of the heart-lotus, while we are in the act
of meditating on the Devi. The resplendent form of the
Devi is of three aspects, gross, subtle and of the form of
Vasana. The Sthila form has been described above;
the Stksma aspect 1s of the form of the Pafica-das'aksari
or the Sodas'aksari, as the case may be; and the Para
aspect 1s the Kunpdalini-s'akti itself. The esoteric
significance of this stanza is that Siva, the Prakasa,
becomes conscious of himself, only when reflected in the
Devi, the Vimardamsa.

From this stanza is said to be derived the Vaglini-
bija, ‘Blam’,' thus: ‘B’ from the word ‘ Banan’, ‘L’
from ‘Kara-talaih’, ‘T’ from ‘Pura-mathituh’, and
the Bindu from ‘ Astam .
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'The Vas'mi-bija is represented to be ‘Rblim’' by the
‘Vamakeg'vara-tantra, 10 which case the * Rb’ may be derived from
‘ Dhanur-banpan



SAU et R TR L 45

8. Sudhi-sindhor madhye sura-vitapi-vati-parivrte
mani-dvipe nipopavana-vati cinta-mani-grhe ;
S'va kare mafice parama-giva-paryarika-mlayam
bhajanti tvam dhanyah katicana cid-@nanda-
laharim.

Blessed are the few that serve Thee, the
flood of Consciousness and Bliss, having, as
Thy abode, the mattress of Parama-siva, laid
on the couch of the (multi-triangular) form
of S'iva, in the mansion built of Cinta-mani-
stones, attached to the pleasure-garden of Nipa
trees, in the isle of gems, surrounded by an
avenue of Kalpa trees and situated amidst the
ocean of nectar.

Blessed are the few—the few: those rare souls who,
through worship, internal as well as external, of the
Devi, their affinity to the Pafica-dag'aksari, and the pure
Iife that they lead during their last incarnate existence in
this mundane world, are really blessed, for, they have
discharged the duties incumbent upon human beings,
preparatory to their being merged in the transcendent
Existence, Consciousness and Bliss. Serve Thee—
worship Thee in the S7i-cakra. This stanza refers to
the worship of the Sri-cakra as the Viyac-cakra
(Ethereal centre), worshipped externally as on the
pedestal, with the symbol inscribed on a Bhirja leaf,
a piece of clean linen, gold or silver plate, as is the
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prachice of the Kaula-s, and imternally in the ethereal
space, Dahara, of the heart, as 1s the practice of the
Samayin-s. The mode of worship indicated in this
stanza is of the form of the Devi, as abiding in her
mansion, the S'ri-cakra, dealing as 1t does with the
special environment n which the Devi has to be
meditated upon, herself assuming the special form
depicted in the previous stanza, which only amplifies
what is here indicated about the Devi. The description
given here closely follows the account given in the
Bhairava-yamala, which represents the Devi, as abiding
for ever as the Kundalini-#akti, piercing the solar region
of the Dahara, covering the Brahma-randhra inside the
thousand-petalled lotus, liquifying the lunar region, and
delighting in the flood of nectar flowing therefrom. The
Kundalini, abiding in the Kula-patha, the Susumn8 path,
leaves it to reach the Sahasrdra and, after filling the
entire system of Nadi-s with the nectar above referred to,
returns to her abode *, the Svadhisthana, and sleeps there-
in. Ocean of nectar—stands for the Baindava-sthana,
the quadrilateral seat of the Bindu, which is the essential
one and brings within its scope the forty-three triangles
forming the S'7i-cakra, the mansion of the Devi. The
five triangles pointing upwards may be said to represent
the five rows of Kalpa trees forming a fence around the
mansion. Of the form of Siva—i.e., ‘E’, multi-tri-
angular, the S¥7-cakra, her abode, being made up of

! The abode of the Kupdalini is fixed by some 1n the Mulddhara,
and by others in the Svadhisthana. Yet others hold that, when

sheisasleep, she abides in the M%lddhara, and when awake, resorts
to the Svadhisthana, which hiterally means her ‘ own abode '.
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forty-three triangles. The corich—The Devi is said to
recline on a couch made up of Brahman, Hari, Rudra and
Idvara as the four feet, ocgcupying the South-east, South-
west, North-west and North-east corners respectively,
Sada-siva as the plank, Para-siva, the All-witness,
transcending the three Gupa-s, turned by the Devi’s
glance into the mattress, not to speak of the other
gods serving other purposes, all because of their
desire to serve the Goddess, they being capable
of assuming any desired form, as they are Kama-
ripa-s.

This stanza 1s deftly enough made by Kames'vara-sfri
to bear on ‘the Ananda-lahari’, the first part of this
work, as follows : Sura-vitapi-vati, etc,—full of pilgrim
resorts, such as S'ri-s/aila and other abodes of the several
gods reputed to bestow the heart’s desires of pilgrims,
very much like the Kalpa trees. Mani-dvipa is to be
understood as, ‘ wherem are various places specially fitted
for meditation ’ ; Cint@-mani-grha, as, - wherein there are
temples studded with Cinta-mani gems’; Sudha-
sindhoh, as meaning, ‘from the Himalaya, the abode
of white glaciers, to the southern ocean’; Sivakare
matice, as, ‘ Mount Kailasa, which is as white as
crystal and thus resembles Siva in aspect’; Parama-
siva-paryaika-nilayam, as, ‘blessed by being placed
on the lap of the divine couple, Parvati and Parama-
diva’; Cid-ananda-laharim, as * the work of the name
of ‘ Ananda-lahari’, expounding the purely Cit-aspect
of the Sakti”. The story is that Sankara-bha-
gavat-pada, the author of this work, after finishing it,
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took it all the way to Kailasa, there to lay it at
the feet of the divine couple and receive their approba-
tion, but on reaching Kailasa, to his wonder, saw the
couple being praised with the stanzas of the self-same
Ananda-lahari and in consequence drenched m the Bliss
of Supreme Consciousness.
This stanza 1s capable of yet another interpretation,
which 1s this: “ Bless-
l?f ed are the few that adore
Thee, the Cid-ananda-
laharl, who ever abidest
in the An-ahata of the
keart-lotus, s1tuated
midway between Sudhd,
the Muladhara (or the
feet), on the one side,
and the Moon in the
' crest ever filling the
M system of Nadi-s with
nectar, on the other, of the human body, adorable because
it embraces 1n 1ts form all the gods and contains the
substitutes for the several reputed places of pilgrimage,
such as Sri-faila, in the crest, etc., (or the heart-lotus,
the seat of Cintd, thought, dependent on the Atman and
therefore lustrous), well-protected by the ten vital airs,
Prana and others (or the deities presiding over the ten
organs of sense), studded with the Mzladhara and other
centres of Energy, radiant like so many isles of gems and
encasing within itself the Jiva, which is as expansive as
a tree from top to bottom.”

Sode

W
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The expression °Parama-siva-paryasika-nilayam’
suggests, by implication, the union of Parama-diva, the
Bindu with the Para-gakti, the N@dae, in the Omkara,
the couch made up of ‘A’, “U’, ‘M’ and the Ardha-
mdtra, representing Brahman, Hari, Rudra and Is'vara.
The name of the Devi, ‘ Pafica-brahmasanasthit,’ as
given in the Lalitd-sahasra-nama-stotra, is further
illustrated by this stanza.

The Bija of Kamegvari, Klim,” and that of Maha-
preta,  Hsauh ’, may be derived from this stanza.
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9. Mahimn muladhare kam api mani-plre huta-vaham
sthitam svadhisthane hrdi marutam zkdsam
upari ;
Mano ’pi bhri-madhye sakalam api bhittva
kula-patham

sahasrire padme saha rahasi patya viharase.

Thou art diverting Thyself, in secrecy with
Thy Lord, in the thousand-petalled lotus,

! fagafa.

4
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having pierced through the Earth situated in
the Maladhara, the Water in the Mani-pura,
the Fire abiding in the Svadhisthana, the Air
in the Heart (An-a@hata), the Ether above (the
Visuddhi), and Manas between the eyebrows
(the Aj%a) and thus broken through the entire
Kula-path.

This stanza contains in a nutshell the quintessence of
the sublimest truths of the Vedanta and the Yoga
systems in harmonious combination, in relation to the
worship of the Devi, as the Kundalini-s'akti of the
Pimdanda, (Microcosm) and as the Tri-pura-sundari of the
Brahmanda, (Macrocosm). For a proper appreciation
of the same, a short account of the Eternal Verities,
according to the conception of the ancient Rsi-s of India
and their bearing on the Cosmogony of the Microcosm
and the Macrocosm, will be found useful.

An Eternal Verity may be defined as that which gives
scope for functioning to all orders of creation, till their
final dissolution. Some Tantra-s classify the Eternal
Verities into three groups, the Atma-tattva-s, the Vidya-
tattva-s and the Siva-tattva-s. Those comprised under
the first group are characterized by Jadatva, non-senti-
ence; those of the second group partake of Jadatva and
Prakasakatva, both non-sentience and sentience; and
those of the third group are characterized by Prakaga-
katva, sentience pure and simple, with absolute Con-
sciousness standing above them all. According to the
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Kalpa-sutra-s, twenty-four fall under the first group,
seven under the second, and five under the third, and
may be arranged as shown hereunder, with their charac-
teristic properties: (1) Prthivi—Earth,’ possessed of
solidity ; (2) Ap—Water, possessed of fluidity ; (3) Tejas
—Fire, possessed of heat : (4) V@yu—Air, of the charac-
ter of perpetual motion; (5) Akasa—Ether, of the
character of space; (6) Gandha-tan-maira—Smell, n
the form of subtle Earth; (7) Rasa-tan-matra—Taste,
m the form of subtle Water; (8) Rupa-tan-matra—
Form, in the form of subtle Fire ; (9) Sparsa-tan-matra
—Touch, mn the form of subtle Air; (10) Sabda-tan-
matra—Sound, in the form of subtle Ether ; (11) Srotra
—the auditory sense that perceives sound ; (12) Tvac—
the tactile sense that perceives touch ; (13) Caksus—the
optic sense that perceives form , (14) Jihva—the gusta-
tory sense that perceives taste; -(15) Ghr@ana—the
olfactory sense that perceives smell : (16) Vac—speech,
the motor organ of articulate expression ; (17) Pani—
the hand, the motor organ of grasping and leaving ;
(18) Pada—the foot, the motor organ of locomotion ;
(19) P@yu—the motor organ of evacuation ; (20) Upastha
—the motor organ of gen'eratmn and carnal pleasure ;
(21) Manas—the Mind, the inner sense that is attained,
when Rajas, the mobility of misery, preponderates over
Sattva and Tamas, the rhythm of happiness and the
inertia of delusion, and which is the root of all volition ;
(22) Buddhi—the Intellect, the inner sense which is
attained, when rhythm preponderates over mobility and
inertia, and as such is at the root of all conviction






