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independent research and publishing group.
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eAmrtananda:
The Great (14" Century (.8, Srividydcarya & the (idvildsastava

mrtananda, also known as Amrtanandanatha and Amrtanandayogin (approx.

1325-1375),! was a prolific author, intellectual, and Srz'vidydcdryd (teacher of Srividyﬁ)

hailing from what is currently known as Andhra Pradesh, India. Amrtananda is
widely considered to be one of the most authoritative voices in the tantric tradition of goddess
worship known as Srividya and is perhaps best known for his foundational, and widely cited,
commentary (entitled the Dipzka) on the Yoginibrdayatantra. Along with the
Nitydsodastkarnavatantra, the Yoginibrdayatantra is one of the two primary scriptures (milasastra)
of the Srividya tradition. Amrtananda's D#pzka proved to be highly influential and informed the
opinions of many future gurus and @c@ryas, including the famous Bhaskararaya Makhin
(eighteenth century) —although interpretations between these two teachers on critical points
were not always in agreement. Gopinath Kaviraj suggests that Amrtananda represents a more
traditional understanding and lineage of Srividya,> which was clearly supplanted by more
Vedanticized forms of interpretation and practice throughout the centuries leading up to
Bhaskararaya. Along with his two earlier thirteenth century predecessors, Sivananda and
Vidyananda, Amrtananda helps to make up a triad of three of the most important voices in the
early history of Srividya in South India.

Amrtananda's guru lineage is legendary. He was a disciple of Punyananda (1275-1325),3 an
important Srzvidydcirya from the Hidi sampradiya of Srividya who was, according to Gopinath
Kaviraj, "of Kashmir reputation."+ Punyananda was a highly influential teacher who penned the
famous Srividyﬁ treatise, the Kamakalavilisa, a foundational text that outlines the esoteric
doctrine, cosmology, and emergence of the Sricakra. Tracing Amrtananda's guru lineage even
turther back, one finds that he is in the lineage of Kalyanadeva, the fifth guru in the
manavakrama of the guru parampara listed in the famous Khadgamalamantra. Amrtananda lists his
guru parampara in the Saubbagyasudhodaya (6.5) as follows:

t Approximate date following Sanderson 2007, 412-416 and C. Kunhan Raja in Krishnamacharya and Sarma 1949, xliii.
> Kaviraj 2006, 100.
3 Approximate date following Sanderson 2007, 412-416.

4 Kaviraj 2006, 100.
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Chart of Succession

1. Paramasiva 7. Kankalatapasa 13. Tejodeva 19. Devesa

2. Caryanatha 8. Dharmacarya 14. Manojadeva 20.Kesavesa

3. Krodhamuni 9. Muktakesini* 15. Kalyanadeva 21. Punyananda
4. Sasthisa 10. Dipakanatha 16. Paramananda 22. Amrtananda
5. Mitresa 11. Jisnudeva 17. Svatmananda

6. Lopamudra* 12. Prabhakaradeva 18. Trilocanesa

While the specificities of Srividya guru paramparas differ slightly between texts and traditions, it
is without a doubt that Amrtananda represents an important and traditional lineage of Srividya.

In addition to his expertise in Srividya, Amrtananda was also an intellectual theorist of poetry
and drama, and penned the Alamkarasamgraba,s an important work on Sanskrit poetics and rzsz
theory. Moreover, the Alankarasangraba includes many of Amrtananda’s own poetic stanzas that
are illustrative of various aesthetic principles, demonstrating that he not only possessed mastery
of the technical knowledge of literature and theater, but also the skills of poet.

In the Alankdrasamgraba, verses 1.3-9, Amrtananda describes the context and impetus behind his
composition as follows:

"Bhaktibhipati, a bee at the lotus feet of Siva, ruled all lands of the earth which give forth
extraordinary fruit and serve as a girdle for the great ocean. His son was the venerable
Mannabhati, adorned with great praise as a vast ocean of dispassion, a beautiful ornament to
both his lunar and solar dynasties. One day in a learned gathering, in the midst of speaking in a
discussion on poetry, that [King} respectfully addressed the master poet (kzvisvara),
Amrtananda: “in service of the expertise of good people, compile [a text on} the phonemes,
sentence construction, aestheticized sentiments and emotions, the types of characters, figures
of speech, poetic faults and excellences, the principles of theater, the major and minor kinds of
dramas, and different kinds of sweet speech and literary compositions, all conjoined into a
single work, and teach it to them.” Collecting from numerous sources, the teachings and
theories taught in other systematic works, I who received this request, Amrtananda,
comprehensively composed this Compendium on Poetic Figures (Alarnkarasangraba)."

s Following compelling evidence from Sanderson 2007, based on the margala of the Alankarasarngraba 1.1
Jjagadvaicitryajananajigarikapadadvayam aviyogarasabbijfiam adyam mithunam dsraye.

"I take refuge in the primordial pair of {the Guru’s} feet, which awaken one to the diversification of the world and
[simultaneously] bring awareness to its underlying undivided Essence." (translation by Ben Williams).

* Both Lopamudra and Muktakesini were women, a noteworthy fact given most lineage holders in Srividya (and within many
traditions) were men.

6 Translation by Ben Williams.
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Among his original writings and commentaries, Amrtananda's short hymn, entitled the
Cidvilasastava (Hymn to the Play of Consciousness'), stands out as particularly noteworthy and
representative of his understanding and lineage of Srividya. The Cidvilasastava meticulously
outlines and provides highly learned, beautifully poetic, and radically nondual bhzvanas (creative
contemplations that fuse the mind with reality) for several important steps in the ritual worship of
Tripurasundari. Amrtananda's contemplations include many recognizable elements from a
standard sodusopacara pija (sixteen ofterings), as well as offerings specific to the practice of
Srividyﬁ, such as the worship of the fifteen Nitygkali devis (the goddesses of the individual lunar
days). Reading through the Cidvildsastava, it is abundantly clear how deeply the Pratyabhijna
school of nondual Saivism from medieval Kashmir influenced Amrtananda's contemplations on
ritual. Even though Amrtananda provides numerous citations from this tradition in his highly
learned Dipska commentary on the Yoginihrdayatantra, the Cidvildsastava further establishes this
connection.

It is also worth mentioning that the specific form of nondualism expounded in the
Cidvilasastava is more inline with the Pratyabhijna school, and related tantric and Kaula
traditions, than it is with the vastly more popular nondual teachings from the Advaita Vedanta
tradition propagated by several of the post-Adi Sankaracarya mathas (monasteries). With an
unprecedented amount of new access to both the early and medieval Advaita Vedanta traditions,
as well as the tantric and Kaula traditions, some of Srividya's early influences and connections
are now being learned about for the first time outside of a small group of academic specialists
and closed circles of orthodox practitioners who hold, and often guard, rare manuscripts and

knowledge.

Contemporary Srividya gurus and authorities, such as Atmanandanatha (Ramesh Kutticad) of
Chennai, have publicly written on the differences between Sankaracarya's Vedanta and what is
popularly known as "Kashmir Saivism" and have even suggested, "learned scholars may debate
on the aspects, but for us sadhakas, it is suffice to know that all tantra has mainly kashmira
shaiva basis."7” Following the lead of great scholars like Professor Vrajvallabha Dwivedi,
interested readers can now clearly see that even the great Srividydcirya, Sivananda wrote in his
Rjuvimarsini commentary on the Nityasodasikarnavatantra that Srividyﬁ in his sampradaya,
originated from Kashmir.? Sivananda's grand-disciple, Mahesvarananda of Cidambaram (f7.
1275-1325 C.E.), echoes this understanding in his masterpiece, Maharthamanjarz, by citing the exact
line from his paramaguru, thereby proving that this knowledge was being passed down through the
generations within important Srividya lineages. The Cidvilisastava provides its readers with a

window into both Amrtananda's world and the early history of Srividya in South India.

7 Kutticad 2016, 30.

8 sampraddayasya kasmiradesobbutatatvat yoginipradbanataya vidbayab prakrtabbasavisesatvdc ca yathasampradayam tasya vyavabadra ity
upadesab. See Dwivedi 1985, 114.
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The Cidvilasastava

The Cidvilasastava was first edited, on the basis of several manuscripts, and published in
Sanskrit by Professor Vrajvallabha Dwivedi as an appendix to his 1985 critical edition of the
Nityasodasikarnavatantra. One of Professor Dwivedi's students, Dr. Sthaneshwar Timalsina,
published a short summary of the Cidvildsastava as part of an article on tantric visualization in
an academic journal in 2013,9 but it is not a complete translation and remains largely unknown to
practitioners of the vidya who are not academic specialists. A Srividya practitioner from
Bangalore, simply named "Sriram," offered a summary and analysis of the Cidvildsastava in a
series of posts on an online forum in 2009, but they did not offer a comprehensive translation,

and are subject to deletion at any time.

This new translation provides the original Sanskrit, following Professor Dwivedi, a
transliteration into Roman script using the International Alphabet for Sanskrit Transliteration
(IAST) scheme, comprehensive notes to help contextualize and explain esoteric concepts,
history, and vocabulary, and the most complete, accessible, and poetic translation to-date by Dr.

Ben Williams, a Harvard-trained Ph.D. and a specialist in tantric literature.

The Practice of the Cidvilasastava

The Cidvilastava belongs to a category of texts within Srividya that describe the interiorized
(antar) modes of worship and creative contemplations (bbzvana) on the goddess and
consciousness. Deeply meditative and internalized practices within Srividya are exemplified in
texts such as the Bbhavanopanisad where all nine gvaranas (circuits) of the Sricakra are related to
the body and a host of other esoteric correlations that help reorient a practitioner's awareness
away from the denser aspects of worship and into more subtle, refined, and internalized modes
of sadhana. Interiorized practices such as manasapiyja are often based on the purely mental
recitation of mantra accompanied by an inner rehearsal of the ritual within the mind alone.
Other forms of contemplative worship are taught in texts such as Sivananda's
Subbagodayavdsana, which teaches the contemplation of subtle esoteric knowledge known as
vdsand. In this tantric context, vdsand doesn't refer to its more well-known definition as deep
impressions and tendencies from past lives, but rather to a special type of knowledge based on
esoteric correlations, deep contemplation, and subtle (often hidden) knowledge of the mantra
and ritual procedures. The repeated practice of vasana contemplations creates subtle
impressions within the mind that enliven ritual worship by purifying thoughts (vikalpasamskéra)
that hinder ritual efficacy and one's innate bliss and realization.

The various modes and upayas of practice is a vast topic, dealt with in various tantras and by
numerous commentators, and might be summarized as ultimately relating to the inner
qualification and mental proclivities of the practitioner. Whether or not one is ringing a bell and

9 Timalsina, 2013, 63-67.

10 Sriram 2009.
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chanting mantras, ringing a bell and intensely focusing on specific bhzvana contemplations, or just
in deep contemplation without touching or even thinking of a bell at all, depends on what mode of
practice one is capable of performing. The qualification to perform various modes of s@dhana is
grounded in one's power of concentration and the freedom one experiences from differentiated,
rogue, diverse, and unwanted thoughts. Each mode of s@dhand is capable of bringing one to the
highest realization of practice —it is simply a matter of one's individual predispositions that will
determine which #pdya is most effective for a given aspirant at a given time.

Based on the text of the Cidvilasastava alone, it is somewhat unclear whether the
contemplations taught are meant to accompany external rituals (behiryaga), or are to be
performed without the need for external pijz. However, reading through the Cidvilasastava it
seems abundantly clear that unlike forms of manasapiji where the ritual and its structure are
maintained, Amrtananda's higher level contemplations actually work to dissolve ritual, its
procedures, and even the practitioner's mind into pure consciousness.

In other Kaula traditions, external ritual worship melts away into inner contemplation and
ultimately into movements of consciousness as the adept moves through various modes of
practice, which may include dispensing with ritual action altogether as their budding knowledge
of the Self becomes more and more readily apparent. Understood in this way, formalized ritual
worship slowly dissolves away following a foundational classification of base (szthila), subtle
(saksma), and supreme (para). The Yoginibrdayatantra teaches a nearly identical triadic set of
worship known as superior (para), intermediate (pardpara) and lowest (gpara) as follows:

pujasanketam adbund kathayami tavanaghe |

yasyaprabodbamatrena jivanmuktab pramodate | 3.1

tava nityoditd pija tribbir bhedair vyavasthitd|

pard capy apara gauri trtiyd ca pardpari |l 3.2 |

prathamddvaitabbavastha sarvaprasaragocard|

dvitiyd cakrapiija ca sada nispadyate mayall 3.3 |

evam jiidnamaye devi trtrya svaprathamayr|

"Now, O flawless One, I will teach the practice of worship, by the mere awareness of which, one
who is liberated in this life rejoices. The worship of You, O Gauri, taught as obligatory and
regular, is three-fold: higher (para pija), lower (apari paja), and integrated (parapari pija). The
tirst [higher form of worship} has as its domain the outward flowing of all {the senses} inasmuch
as they are abiding in the state of nonduality. The second [lower form} is the {external} worship
of the [Srilcakra. I [Bhairava} am always performing that. O Goddess, the third [form of
worship integrates both the higher and lower} inasmuch as it consists of the outward array of
distinctive {rites} arising within {the adept’s all-encompassing} knowledge."™

1 Translation by Williams 2019 and indebted to the translation and interpretive engagement of Anya Golovkova (2019), see
p-115£f.
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Amrtananda further clarifies these three modes of worship in his D7pikid commentary as follows:

yatra yatra mano yati babye vabbyantare priye | tatra tatra paravasthd vyapakatvat kva yasyati

yatra yatraksamargena caitanyam vyajyate prabhbob | tasya tanmatradbarmitvdc cillayad bbarita matib |
1ti viiianabbairavabbattarakoktaritya babyasya cillayalaksanadvaitapratha para pijety arthab

"The higher {form of} worship is the expansion of non-duality characterized by the dissolving of
external objects into Consciousness. This accords with the following practice taught in the
revered Vijiianabbairava (116-117): “Wherever the mind goes, either internally or externally, O
Dear one, there {it finds} the state of supreme reality. Where else can it go, because that [reality}
is all-pervading? Wherever an awareness of God manifests through the pathway of perception,
then, given that this [Consciousness} possesses the qualities of that [apparently objective sense
objectl, it dissolves into Consciousness. As a result there is an all-embracing cognition {of
reality]."=

dvitiyd cakrapiijd apard pija caturasradibaindavantasricakrasadanavaranadevatiarcanam

apara pijetyarthab | sada nispadyate maya| sada pratyabam maya sarvajiendpi nispadyate kriyate
abbedapratitibodbakatvat | abbedapratityartham apari pija sarvair api jianibhib karyety arthab |

"The second, lower worship is the external worship of the [Srilcakra. To elaborate, this {lower
worshipl is the propitiation of the retinue of deities in their [respective] abodes, namely in the
Sricakra, from the outermost square and to the central point. That is always, i.e. every day,
performed by me, even though I am omniscient, because it causes one to awaken to the
perception that all is one. The implication {of this statement} is that this “lower” worship should
be performed even by all adepts endowed with insight without exception, in order to give rise to
non-dual perception."s

evam jiianamaye purvoktadvaitabbavanamaye dbamni svaprathamayi babyasya
pribagatmakavarandrcanarapasya karmano jianamayatavisrantis trtiyd parapara pija |

"In the same way the third, the integrated {form of} worship consists in the outward array of
distinctive {rites} arising within the radiant domain of knowledge consisting of a unified
meditative awareness described before {as the higher p#jal; in other words, the external ritual in
the form of the worship of the distinctive nature of each circuit [of the Sricakra, i.e. ‘lower pijZ’}
comes to rest in pure knowledge [‘higher paja’]." 4

Based on the three types of worship presented in the Yoginihrdayatantra, it seems the
Cidvilasastava could very well accompany the external (#pard) worship of the Sricakra, as well as
lead one into the intermediate level of worship (pardgpari) where external worship blends
together with the cultivation of (nondual) knowledge. Aside from this threefold classification,
the Cidvilasastava could also be read as purely contemplative worship. Building on

2 Jbid.
13 Ibid.

14 Ibid.
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Amrtananda's powerful commentary, Dr. Ben Williams suggests a more holistic approach to
how the Cidvilasastava may work together with ritual:

"Amrtananda adds some key information here; namely, an explantion of the unusual point that
Bhairava shares with the Goddess in the Yogznzbrdaya: that he is always performing the outer
ritual of worshipping the Sricakra. Adding the caveat that Bhairava does this, even though he is
omniscient, leads Amrtananda draw the conclusion that 'all initiates, even those endowed with
direct insight into reality (jz2ni), must perform the outer ritual as a daily obligatory rite.’ This is
clear evidence that, in Amrtananda's view, the inner meanings of ritual, the forms of liberating
knowledge that rites ultimately signify {comprising the core objective of the Cidvilasastaval, are
not meant to replace ritual action. Rather the two are meant to be harmoniously fused in a form
of pija that fully integrates inner knowing and outer action."ss

Regardless of how the Cidvildsastava is practiced, its teachings and contemplations are clearly an
antidote to duality-saturated conceptions of ritual worship—whether performed in the mind
alone, or accompanying external pija. By offering nondual contemplations that aim to purify
differentiated thought-forms from the practitioner's mind, the Cidvilasastava is an
enhancement to whatever mode of practice one might be performing.

15 Williams 2019, 13.
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VERSE I1:

Gurupaduka ‘Dbydana

IFRRIRIAH ] [ShahT AlgHRIAIL (Rl adl: |

RTINS 9T IIgehT AXRETeH = TR 1 g 1l

svaprakasasivamirtir ekika tadvimarsatanur ekika tayoh |

samarasyavapur isyate para paduka parasivatmano guroh I 1 |l

The form of Siva as innate luminosity is unique; the embodiment of His self-awareness is also
unique. The fusion of the pair is the true form of the divine sandals of the Guru who is one with
Parasiva.

Notes:

The contemplation and worship of the guru's feet are of prime importance in many Indic
religious traditions spanning Saivism, Vaisnavism, Buddhism, Jainism, and lineages of Kaula
tantra such as Srividya. In Indic culture, feet are considered to be the most humble part of the
body and their veneration, care, and adoration is a humbling, respectful, and emotionally

moving practice.

The guru's sandals (paduka) are a stand-in for the actual feet of the guru and represent the guru
parampara, the succession of teachers in a lineage — the very foundation of what keeps the
traditions alive through the generations. Pzduka can also mean imprint, or footprint, and signals
a subtle impression such as footprints in the sand—a sign of presence. Srividya, like many
tantric lineages, requires a human guru to initiate a practitioner into its fold and meditation
upon the guru's feet, sandals, and presence is an essential part of how this is done. From the first
mantra given to an aspirant, known as the Gurupadukd mantra (the mantra of the guru's sandals)
to one of the most repeated mantras (padukam pijayimi) within Srividya Navavarana pija (the
worship of the nine circuits of the Sricakra), the role of the Gurupaduka within Srividya cannot
be overestimated.

The Gurupaduka, and the guru's feet, are often contemplated as various qualities and principles
such as the powers of knowledge and action, the lineage, and especially grace. In nondual Saiva
doctrine, reality consists of two inseparable aspects: the pure light of consciousness (prakdisa)
and its reflective [contemplativel power of awareness (vimarsz). The complete union of prakasa
and vimarsa, also known as Siva and Sakti, is understood to be a supreme state of unity
sometimes described as Paramasiva, the thirty-seventh tattva.’® Many important gurus and
Srividyzi commentators, including Bhaskararaya Makhin (eighteenth century C.E.), understood
the thirty-seventh zattva to be the goddess, Tripurasundari—a homology based on her

16 The summation of all the foundational thirty-six tattvas (principles of reality), see appendix one.
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mitlamantra, the fifteen syllabled Paficadasiksari, which (in its Kadividya form) actually consists of
thirty-seven individual #ksaras (phonemes).

Meditation upon the blissful play and intimate union (sézmarasya) of prakdsa as Siva and vimarsa as
Sakti, is a defining element in Srividya doctrine and practice.”7 In Srividya, and other related
lineages of Kaula tantra, the guru's feet are often visually depicted as rakta sukla, thereby color
coding red (rakta) for vimarsa and white (sukla) for prakdisa, a powerful symbol of their intimate
union that is further embodied in the red kumkuma (vermillion power) and off-white candana
(sandalwood paste), offered in ritual worship. Envisioning the red and white feet of the guru in
this way is a form of meditating upon the nondual (s@zarasya) reality of Siva and Sakti and is
built upon the ancient Indic theory of conception that understands the progenerative power of
sexual intercourse as the combination, and mixing, of menstrual blood (red) and semen (white)
—a teaching highlighted by Mahesvarananda in his Maharthamarjari.8 This highly charged
visual representation directly invokes the totalizing magnetic union of Siva and Sakti as the
highest state of nondual realization and their blissful play (vi/dsa) as the creative power of
consciousness to manifest (generate) itself into numerous forms. The process of how this all
takes place in—and through —consciousness is visually depicted as the emergence of the

Sricakra.

In Amrtananda's first verse of the Cidvildsastava, he presents the practitioner with a beautiful
meditation on the supreme (parz) form of the Gurupaduka. In keeping with the Sanskrit literary
tradition where the first verse of a text often encapsulates the entirety of its meaning,
Amrtananda may be subtly hinting at the main teaching of the text: ritual worship is the play of
consciousness (cidvilisa) dancing as the blissful interpenetration of Siva as reality (prakdsz) and
Sakti as awareness (vimarsz)— the unified nondual state of the supreme gurutattva, known as

Paramasiva.

17 See verse fourteen.

18 See Sanderson 2007, 414, fn. 611.

TRIPURA TALLIKA



THE CIDVILASASTAVA 18 0f 129 VERSE 2

VERSE 2:

Gurupadukd Mantrajapa

o A BN o AR - l
TAGTHBAAT AR ATHBIRUIGRISTT: |l R |
citrabhanusasibhanupurvakatritribhedaniyatesu vastusu |
tattadatmakataya vimarsanam tatsamastigurupadukajapah |l 2

Objects of experience are encompassed by the nine divisions [of the Sricakra} based upon the
[three} luminaries: fire, sun, and moon. The awareness of any object as corresponding to that
luminous nature is the repetition of the mantra of the Guru’s sandals — the holistic form of the
triad.

Notes:

In Srividya, practice always begins with the recitation of the Gurupaduka mantra. This all-
important mantra is the first, and in many ways, the most treasured and powerful mantra a
practitioner receives from their Srividya guru during their first initiation. The Gurupiduka
mantra has a number of considerable variations, recorded within ritual manuals and tantras such
as the Paramanandatantra and was even personally inscribed in a surviving seventeenth-century
unpublished manuscript of the Syamapaddbati. Since the Gurupaduka mantra is secret, it is
understandably absent from much of Srividyﬁ's early written history. In all likelihood, the
Gurupddukad mantra was first openly published (in Sanskrit) in the Nityotsava of Umanandanatha
in 1923, followed by Cidanandanathar's (Nedimindi Subramania Iyer) foundational and widely
referenced ritual manual for the worship of the Sricakra, the 'Srividya Saparya Vidhi,' in 1938.

The Gurupaduka mantra is a complex mantra that embodies multiple levels of meaning. It is
principally taught that the mantra connects the aspirant to their guru by invoking their grace,
blessings, and protection—just as sandals protect one's feet from hazards while walking on the
ground. The Gurupddukai mantra is a treasure chest of rare, precious, and sacred mantric gems—
an 'inheritance' of the great legacy; diversity, and history of Saivism and Kaula tantra that is given
to an initiate at the very onset of their sadhana.

In this verse, Amrtananda contemplates the recitation of the Gurupdduki mantra as an subtle
meditation on awareness. In its most basic sense, Amrtananda is suggesting that everything one
sees in the world of objectivity is connected to the nine Zvaranas (circuits) of the Sricakra based
on a three by three mapping relating to the fire, sun, and moon. Amrtananda teaches that the
true repetition of the Gurupaduka mantra is recognizing that every object of perception is
intimately connected to the nine levels of Sricakra. Amrtananda closes the verse by teaching
that the Gurupdduka is the fusion of the fire, sun, and moon, implying the totality (all nine

19 Special thanks to Maciej Karasinski-Sroka for this reference.
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avaranas) of the Sricakra. In a more yogic sense, the fusion of the fire, sun, and moon also relate
to the union of the three yogic breaths:

* inhalation (¢pana) as the moon traveling through the 74z nadi
* exhalation (prina) as the sun traveling through the pingala nadr

* the middle 'rising' breath (udina) as fire traveling in the susumna nadr

In a more nuanced understanding, Amrtananda is teaching a profound moment-to-moment
meditation on the expansion of consciousness in relation to both cosmogony and epistemology,
spoken of in terms of the structure of the Sricakra. The background to understanding the
deeper aspects of this verse requires a brief explanation about how consciousness and
perception work together to create the experienceable world of objectivity.

The world of objectivity is the manifested reality that is experienced by the knowing subject
(consciousness). Objects of experience refer to perceiving (experiencing) differentiated forms in
the world —made possible through three foundational aspects of knowing described as prameya
(the known), pramana (the means of knowing), and pramatr (the knower). These three
fundamental nodes of knowledge operate together to bring awareness to, and knowledge of, the
world of objectivity. Kaula tantra often describes this triadic epistemology in terms of the three
classic dhamans (luminaries) known as the fire, sun, and moon—although the specific
correspondences between prameya, pramana, and pramatr, and the fire, sun, and moon vary
significantly between texts and traditions.z° The most coherent and well developed conception
of how these three luminaries operate together is that of the great polymath, Szivicirya, and
Jagadguru of Kaula tantra, Abhinavagupta (f. 975-1025 C.E. Kashmir) who teaches in the third
chapter (3.121-123) of his masterpiece, Tantriloka ("The Light on Tantra'), their correspondences

as follows:

» Fire pramatr the knowing subject

* Sun praména the means of obtaining knowledge
* Moon prameya the objects of knowledge

Every experience in the world of objectivity is cognized through a knower, an object being
known, and the means by which it is known. Objects of experience are made knowable through
sensory perceptions (and thoughts) that appear, remain, and disappear, following the three
primary modes of cosmogony known as s7st/ (emanation), szhsti (stability), and sambara
(dissolution). The dynamic interplay between these three modes expands in three ways,
resulting in a nine leveled map that reveals how one experiences the world of duality.

In this understanding, srstz, sthiti, and sambdra are not stand-alone processes, but are actually
constituted by micro-movements of each process within each other. The Tuntrarijatantra
describes how each of the nine gvaranas of the Sricakra follow this mapping and culminate in

20 For a few of these variants see Timalsina 2007, 159, fn. 45.
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the bindu of Sricakra with the complete and final dissolution of all duality into supreme blissful
nondual consciousness, described as sambdara sambara.

Ist phase srsti (fire)

bhapura STsti srsti
sodasadalapadma srsti sthiti
astadalapadma srsti sambara

2nd phase sthiti (sun)

manvasra sthiti srsti
babirdasara sthiti sthiti
antardasara sthiti sambara

3rd phase samhara (moon)

vasukona sambara srsti
trikona sambara sthiti
bindu sambara sambara

Confirming the relationship between the fire, sun, and moon and the gvaranas of Sricakra,
Amrtananda's Dipskid commentary on the Yoginihrdayatantra (3.169) lists how the first three
avaranas of Sricakra are related to fire; the second three to sun; and the last three to moon.

In this more nuanced understanding of the verse, Amrtananda is teaching that the supreme
form of the recitation of the Gurupaduka mantra is to be consciously aware that each experience
and perception in the world, as well as their associated thoughts, begin, remain, and dissolve
into a single supreme consciousness through the one who knows, the objects known, and the
perception by which they are known. Amrtananda closes the verse by suggesting that the
Gurupdduka is the fusion of the triad of fire, sun, and moon, calling attention to how a refined
moment-to-moment contemplation on any experience in the world through these
epistemological and cosmological cycles constitutes the supreme form of the recitation of the
Gurupdduka mantra. To be aware that each and every object of experience is actually one with
the supreme gurutattva, Paramasiva, and to recognize how this cyclical unfolding of
consciousness takes place is the true recitation of the Gurupaduki mantra.

Abhinavagupta teaches a similar subtle contemplation on awareness in his Tantaloka (5.19-42)
which he terms "buddhidbyana." Rather than describing nine levels of perception,
Abhinavagupta built on the teachings of his guru parampara and included a fourth level to each
phase (of prameya, pramana, and pramatr) known as anakbya (the nameless state). The inclusion of
a fourth element is a teaching perhaps inaugurated in Jiananetra's Ka/zkastotra which describes
twelve aspects of perception, rather than nine—an understanding that lines up with his deity-
specific revelation of twelve Kalis, rather than nine levels of the Sricakra. Regardless, the
method of practice is nearly identical and only varies in terms of how different lineages perceive
the number of phases in the sequential dynamism of consciousness to consist of three, four, or
five aspects.
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Several generations later, the great Kaula master and Sr7vidyacarya, Mahesvarananda (. 1275-1325
C.E) of Cidambaram helped to clarify in his masterpiece, Maharthamainijarz, how the supreme
gurutattva brings forth illumination of the world through perception and cognition:

sa ca gurub grnati prakdsayati visvavyavabaram iti niruktyd sarvanugrabakah |
tadrkprakasakavyatireke visvasyandbabadbiratadiprayatapatteb | sa ca paryantatah
paramsivabbattarakaparaparyiyab svatmariapo maban pramatd yaduktam srisivasitresu gurur upaya iti
| tasya caranau jianakriyalaksanam svatantryam caryate gamyate prapyate budhyate cabhyam visvam iti
hi caranav ity ucyete ||

"And this illumination is ‘guru,” which shows its favor to all, as {can be seen} through the
etymological analysis that it ‘proclaims,’ that is to say ‘it reveals’ the workings of the world, since
in the absence of such a revealer, the world would devolve into blindness and deafness. And, in
the final analysis, it is the great percipient, the Self, otherwise called Paramasivabhattaraka. For
as it is said in the Sivasﬁtra, “the guru is the means.” The “two feet” of this [Illumination} are the
[Power of its} autonomy consisting of {the Powers of} awareness and action. By these two the
world is 'approached,’ which is to say it is 'gone to,' 'obtained,' 'known, and 'experienced;' thus
they are said to be 'feet.""r

Deeper teachings on the "holistic form the of triad" (fire, sun, and moon) are taught by
Abhinavagupta in the fifth chapter of his Tantriloka:

kadalisamputakaram sababyabhyantarantaram |

tksate brdayantabstham tat puspam iva tattvavit || 21 ||
somasiryagnisanghattam tatra dbyayed ananyadhib |
taddbyandranisamksobhin mababbairavabavyabbuk || 22 |
hrdayakbye mabakunde jajvalan sphitatam vrajet |

tasya saktimatab sphitasakter bbairavatejasab || 23 |
matrmanaprameyakbyam dbamabbedena bhavayet |
vabnyarkasomasaktinam tad eva tritayam bhavet || 24 |

"He who knows the principles of existence (tattvajiiana) sees that (reality) within the Heart, like
a flower, the form (of which is like) the (mutually) encapsulated (leaves) of a banana plant
(kadal?), (wherein all things), both external and internal, and (their innermost) core, (are
gathered together). There the undistracted (yogi) should contemplate the dynamic union of the
Moon, Sun, and Fire. The fire of the mighty Bhairava, blazing intensely in the great sacrificial
hearth called the Heart, aroused by (rubbing together) the fire stick of that meditation, swells.
He should contemplate the (three) abodes of subject, means and object of knowledge of that
possessor of power, at one (with each other and the Lord, the supreme subject), His abounding
energy, Bhairava's fiery effulgence (¢e¢jas). That itself is the triad of the powers of Fire, Sun, and
Moon."22

2t Translation by Cox 2006, 206.

22 Translation by Dyczkowski 2023, I'V, 23-27.
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Closing the teaching that the Gurupadukd is the foundation of the Kaula revelation and the
supreme mantra, the following two verses stand out from the Kularnavatantra:

vagbbava millavalaye sitradyab kavalikrtab |
evam kularnave jianam padukayam pratisthitam | 12.3 |

"The sitras arising from Speech {all} dissolve in the root center. In the same way, the wisdom in
the Kulirnava is establisheed in the Pidukas."*

na padukaparo mantro na devah srigurob parab |

na hi saktat pard diksa na punyam kulapijanat |l 12.12 |

"There is no mantra higher than the paduka, no god higher than the guru, no initiation higher
than the szkta, and no merit higher than the kula worship."24

:\\I/,
S0z
7

33 Translation by Ben Williams.

24 Translation by Rai 1999, 191.
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VERSE 3:

Snana

drAgagaREREad o=l |
STETfEAGHIEFIR WA= fafeqT a3 0

tirtham advayasudharasodadher varitam nijavimarsavelaya |
anavadimalamocanocitam snanam atra vidhina nimajjanam |l 3 |

Encompassing the ocean of the nectarean essence of nonduality with the shoreline of one’s
innate awareness is the sacred bathing place. According to this method, immersing oneself in

such a {#irthal, which liberates one from [the three} impurities such as the contraction of
consciousness, is the true ritual bath.

Notes:

Bathing is one of the essential preliminary steps before ritual worship can take place and
bathing at a sacred pilgrimage site, known as a tirtha (lit. where one 'crosses over'), is considered
to be even more purificatory and auspicious. Visiting tirthas for the express purpose of bathing
in their waters is an important part of many Indic religious traditions, perhaps best exemplified
by visits to bathe in the Ganga.

In this verse, Amrtananda explains how contemplating the infinite expanse of the ocean of
nondual reality within one's own awareness is the true bathing site, and immersing oneself in its
nondual waters, removes the three 7alas, or impurities that "veil" the ever pure soul in the form of:

* danavamala: The impurity of 'individuality,' the deepest and most subtle impurity that one is

incomplete, fundamentally lacks something, and is separate from the unified divine.

» mayiyamala: The impurity of 'differentiation’ (may) between subject and object, and

primarily between oneself, others, and the world.

» karmamala: The impurity of 'action' (karma), often associated with pleasure and pain. This

impurity only functions because of identification with the two previous impurities.

Amrtananda's contemplation on the supreme form of bathing likely builds on the
Vijfianabhairavatantra and the works of his Szivicarya predecessors, such as Somananda (circa
900-950 C.E.) who inaugurated the influential Pratyabhijna school of nondual Saivism,
Abhinavagupta, and the great Srividyacarya, Sivananda (thirteenth century C.E.) of the early
Srividya tradition, all of whom describe a "supreme" ritual bath.
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The Vijianabbairavatantra, in one of its contemplative meditations (dharandas), provides a
description of the ultimate ritual bath as:

svatantranandacinmatrasarab svatma bi sarvatab |
avesanam tatsvaripe svatmanah snanam iritam || 152 |l

"The essence of Self consists universally in autonomy, bliss, and consciousness. One's absorption
in that essence is said to be a (real) bath."s

Somananda teaches in the seventh chapter of his Szvadrst::

pratipattyanayd snanam nirmalikaranam matam | dubkbe vapi sukbe vapi sarvdsu pratipattisu |l 88 |
Sivo'smiti manoblado jalasnanam param matam | cin nirmala tanmayam bi jagad asmi tathavidbab || 89 |l
ity dstha jalasaucena suddbisnanam tathoditam |

"Bathing is considered to be (a process of) purification that takes place by means of this
understanding (pratipatti), (whether) suffering or happy (indeed) in every experience (pratipatti).
The mental delight that “I am Siva” is considered to be the highest (kind of) bathing with water.
"Consciousness is pure. The universe is of that nature (and) I am (also) like that." This is (my
tirm) conviction (that has come about) by purification with (this) water. Purifying bathing is
spoken of this way."26

Abhinavagupta also describes a supreme bath in the fourth chapter of his Tantraloka:
visvam etat svasamovittirasanirbbaritam rasat | 4-115 |l

avisya suddho nikbilam tarpayed adbvamandalam

"Powerfully entering the {the waters that are the totality of] this universe that is [now}
overflowing with the essential flavor of his own awareness, that pure { Yogi thus} offers libations
to the entire collection of universal paths [through this internal awareness}.">7

Sivananda teaches in his Subbhagodayavasanda (the esoteric contemplation of Tripurasundari):

cidrasacchamrtambhbodbilabarirasasikaraib |
ardrikrtasamastango vidadbe snanam uttamam || 4 |

"I perform the ultimate ritual bath in which my entire body is drenched in the drops of essence
(rasa) from the waves of the ocean of pure nectar, the bliss of Consciousness."28

25 Translation by Singh 1979, 139.
26 Translation by Dyczkowski, 2023, ITI, 145.
27 Translation by Ben Williams.

28 Translation by Ben Williams.
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VERSE 4:

Sandbya ‘Uandana

1 = SeheoieHlg-! aTat: | ©g aaied: |
IR A R ofiiia g graeadt iy |

sa nisa sakalalokamohani vasarah sa khalu sarvabodhakah |
samarasyam iha sandhir etayoh $riparaiva nanu sandhyadevatall 4 |

Night bewilders all beings and day awakens everything. The twilight in which they meet, in this
[nondual teaching}, is the fusion [of Siva and Sakti}. The Supreme Goddess herself is indeed the
presiding deity of that twilight.

Notes:

Sandhya is the junction point between two segments of a day, often understood to be the early
morning (dawn), just as the day is beginning, or the early evening (twilight) just as the day begins
to turn to night. There are, however, four sendhyd points in a day: morning, noon, evening, and
midnight. Each of these points during a day is considered to be a highly auspicious time to
perform pija and ritual worship such as sendbyi vandana. Deities are often described as being
tond of, and associated with, a certain time of the day and Tripurasundari is described in many
sources as being connected to twilight—a highly charged moment associated with srgara rasa,
the aesthetic sentiment of beauty, love, desire, and auspiciousness.

In this verse, Amrtananda is undoubtedly building on the Kamakalavilisa, a text he was well
acquainted with and cited five times in his D7pik2 commentary on the Yoginibrdayatantra,
including at verse 1.11 where he explicitly mentions the Kamakalavilisa was written by his guru,
Paramahamsa Punyananda. The Kamakalavilisa's seventeenth verse describes how each of the
individual lunar days consist of the union of prakasa (as day) and vimarsa (as night), a teaching
clearly reflected in this verse of the Cidvilasastava. The sandbya imagery continues in the forty-
eighth verse of the Saundaryalabari which describes how the right eye of the goddess is the sun
(which brings about the day), her left eye is the moon (which brings about the night), and her
third eye is likened to a blossoming red lotus which brings about sendbyz, moving in between the
day and night.

In a more yogic sense, the meeting point between the day and night also refers to the space
between two breaths known as the in-going breath and out-going breath, a powerful meditation
pervasively found throughout tantric traditions.
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Amrtananda's verse may also build on his predecessor, Sivananda, who teaches in his
Subbagodayavdsana:

asesakarmanusthanayogyatapratipadinim |

sandhyam updse sivayob samarasyapadam sivam | s |

"I worship the auspicious twilight, which prepares one to perform all rituals, as the state of
fusion between Siva and Sakti."29

Concerning the teaching that the day is prakdsz and the night is vimarsa, Abhinavagupta teaches
in the sixth chapter (6.77cd-78ab) of his Tantraloka:

sapade dvyangule tithya abordatro vibbajyate | 77 |

prakdsavisramavasat tav eva hi dinaksape |

"A Day and Night is divided by a lunar day, which extends for two and a quarter fingers' space.
(Thus) there are two - Day and Night - because (consciousness and the vital breath has two
aspects. One is) Light (prakasa) (corresponding to the Day) and (the other is) Rest (visrama)
(corresponding to the Night)."s°

N

29 Translation by Ben Williams.

30 Translation by Dyczkowski 2023, IV, 303.
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VERSE 3:

Surya ‘Pija

WS T TR GHRI I A=: |
T F WA AEHIES a9 qSTHGAT |fd: 1l 4 I

svaprakasasiva eva bhaskaras tadvimarsavibhava maricayah |

yaih sa bhasayati vedyamandalam tasya piijanam ahantaya matih | 5 |

The sun is Siva who is self-luminous. The sunrays are the creative powers of his self-
representation by means of which he makes the world of objectivity shine forth. Reflecting
upon that self-luminous Siva as one’s own identity is the true ritual worship of the sun.

Notes:

The sun is a natural symbol for consciousness found within the Vedic, Puranic, and tantric
traditions. Likely due to its self-effulgent and illuminating qualities, the sun has been the subject
of extended contemplation, meditation, and worship throughout the Indian subcontinent, and
the world. Sirya piji is a ubiquitous element in tantric worship and in Saiva traditions is often
envisioned as worship of Siva in the form of Martanda Bhairava.

The Saurya sampradiya, while not as vibrant as it once was, is the premier tradition of
worshiping the sun as the supreme deity. Despite its waning popularity over the centuries, Sirya
pija survives in a number of forms within contemporary practice such as the paficayatana
worship of five principal deities that worships Sarya through a small crystal disk. Sirya pija is
also performed to the d7paz (lamp) that acts as a stand-in for the sun and its twelve kalds, an
ancient conception based on the Vedic idea that there are twelve suns in a year, one for each
month.

In this verse, Amrtananda envisions the sun as przkdasa (the supreme light of consciousness) and
its rays as vimarsa (the creative feminine power of manifestation) who gives birth to the world of
objectivity that shines with the power awareness. Building on the epistemology of the three
luminaries described in verse two, Amrtananda continues in this verse to view the sun as the
means of knowledge (pramdana) that 'lights up' the objective world (prameya) experienced by the
subject (pramatr) represented as fire. Amrtananda contemplates the true worship of the sun as
identifying one's own limited sense of self with the all encompassing, supreme, self-luminous
sense of Self, known as Siva.

The history of solar veneration, the language of light, fire, the Vedic sacrifice, and the sun of
consciousness (cztsirya) has an extended history in Indic religious traditions, all of which are in
the background of Amrtananda's verse.

The Rgveda (10.170) praises Strya as a ruler, destroyer of obstacles, the "highest light of lights,"
and addresses Siirya as you "by whom all these worlds are supported here, you who accomplish
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all work, who possess all that is proper for gods."s* The Brbadaranyaka, Katha, Chindogya, and
several other Upanisads all speak of the sun as the supreme yzjiiz (identified with OM) and many
other aspects highlighting its importance as light and the inner sun as the light of the Self.

The fourth satka of the Jayadrathayimalatantra describes the goddess Kali as the sun of
consciousness (czdarka):

srnusva kathayisyami rabasyam idam uttamam | 6 |

pusthibbitam mahakaulam kbecare "vasthitam bhavet |

avkalpam asamdigdbam prapiirnam ubbayojjitam| 7 |

cidarkkam sekbaribbiitam tasyapo pratidipika |

kalika sd pradipa ca sada kalipradipikall 8 |

tatrantare tatra gatd tantre 'smin tantravat sada |

"Listen. I will tell (you) this most excellent secret, which is prosperity, namely Mahakaula, that is
located in (Siva,) the Skyfarer. Free of thought constructs and doubt, completely full (and
perfect), devoid of both (inner and outer), (it is the) Sun of Consciousness, which is the Summit,
and Kalika, who is the illuminating light of that also; she who is the Lamp, the eternal Lamp of
Kali. She is perpetually present there within it, like the Tantra within this Tantra."s

N
208
71N

3t'Translation by Jamison and Brereton 2014, 1650.

32 Translation by Dyczkowski 2023, I11, 4or1.
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VERSE 6:

Y agamantapa ‘Pija

Rifgerawafafrmee smdaferreaarmom |

THAE G IRTHUCY T TSI STH= I & I

cidvilasamayabhittibhavitam jhanadipavigalattamogunam |

atmatattvam iha yagamantapam tasya pujanavidhanam arcanam | 6 |

The ritual pavilion is the reality of the Self manifest as a canvas for the play of consciousness in
which the quality of darkness melts away in the flame of knowledge. Veneration is the process of

worshiping that {Self].
Notes:

The ritual pavilion, or as Amrtananda wrote, the 'yagamantapa' is the sacred site where ritual
worship takes place. According to Amrtananda, this place of worship is the reality of the Self
which becomes the canvas of experience. It is in this sacred temple that the play of
consciousness (cidvzlasa) tully realizes itself when the darkness of ignorance is dispelled by the
lamp of knowledge. In this verse, Amrtananda explains that true ritual worship happens at this
sacred site and consists of venerating the supreme Self alone.

Amrtananda's contemplation on the sacred site of worship may build on the work of his
predecessor, Sivananda who teaches in his Subbagodayavdsana:

vihitapratisiddbatmavikalpapadapatanam |
siddhiratnakaram ksetram yajanasthanam dsraye | 7 |

"I take refuge in the ritual ground that is the place of worship, an ocean of powers in which {all}
words and concepts comprising injunctions and prohibitions fall away:"3

v/,
Sot

ms

33 Translation by Ben Williams.
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VERSE 7:

eAtmaraksd

NS HUITTI I IARYT T IAGTERETH |
Gferarerenaan formziv s Wt weal fm i I

bhedalaksanavipaksasankatat taranam param ihatmaraksanam |
samvidatmakataya vimarsanam bandhanam bhavati sarvato disam |l 7 |l

The highest rite of self-protection here is liberating yourself from the dire straights of dualistic
views. Ritually binding all directions is contemplating them as permeated by consciousness.

Notes:

Atmaraksa is the ritual protection and guarding of oneself from disturbing elements,
troublesome spirits, and other impediments to practice. Invoking protection (rzksa) is a
standard procedure in many types of ritual worship. In this verse, Amrtananda envisions the
highest form of such protection to consist of the complete liberation from the dangers of
dualistic thinking that reinforce egoism, difference, and separation from the divine.

Digbandhpa is an element of atmaraksa that ritually binds the directions with a series of mantras
and mudris. The practice of dighandba creates a mantric "force field" around the practitioner,
protecting them from potential disturbances that may enter from the various directions.
Amrtananda's supreme contemplation on digbandhba teaches that pure consciousness permeates
and pervades all the directions and protects the practitioner through the awesome realization
that supreme nonduality encompasses everything.
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‘Uedikd Puja

AfeehT geag=renioTent fR=Ht a&rfa o=t <o |
1 g qesTeRHER oI ITRIfHgR: § 8= 1l ¢ )

vedika hrdayapadmakarnika cinmayi vasati tatra devatal |
yo hi tadyajanakarmakarmathas tasya pasabhidurah sa bhairavah Il 8 |l

The ritual altar is the throne of the heart lotus. The deity that is consciousness dwells there.
Bhairava destroys the limitations of the one who is devoted to the worship of that [deity of
consciousness}.

Notes:

The vedika (ritual altar) supports the deity, their throne, and other ritual instruments such as the
bell, oftering bowls, and lamps. Amrtananda contemplates the supreme ritual altar to be the
lotus in the center of the heart where the deity, who is none other than consciousness, is ever
established. Bhairava, who is envisioned in this verse as a ksetrapala (protector of a sacred site)
destroys the limitations and the bonds of those who worship the deity (as pure consciousness).

:\\I/’
=0z
NN
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VERSE 9:

‘Uighna Nirdkarana

farsgucfervaT famreadiaeon wafa fereemat: |
ffeereafsramafa st Sifdad i |

visvabhedavibhava vikalpadhilaksana bhavati vighnasantatih |
nirvikalpanijadhamavisramas tannirakaranam atra kirtitam/ 9 |l

The multitude of obstacles, whose powers [generate} the duality of the universe, have
conceptual cognition as their defining feature. The rite of dispelling those [obstacles} is
understood in this [view] as reposing in the innate luminosity of non-conceptual awareness.

Notes:

Dispelling the obstacles and disturbances that may interfere with the ritual worship is a critical
part of ritual worship and builds on the @tmaraksa and digbandha rites described in verse seven. In
this verse, Amrtananda understands the true vighnas (difficulties and obstacles that disturb the
worship) to be the various differentiated thoughts (vika/pas) that form the basis of "conceptual
cognition." Vikalpas give rise to the world of duality and Amrtananda in his D7pikZ commentary
on the Yoginihrdayatantra (1.68) mentions that vikalpas are mental constructs that are like a
proliferating disease that continually expands and can be finally destroyed through the Kbecari
mudrd 3+

The ritual of dispelling the vighnas is often performed with a combination of mantras and
mudras, and in its highest form is understood by Amrtananda to consist in resting, or reposing,
in the light of non-conceptual (nirvikalpa) awareness.

Amrtananda's contemplation on the removal of obstacles may build on Sivananda's Subbagodaya
which teaches:

parsnighatakardsphotasamudancitavaktrakaib |
talatrayam atho dadyat sasabdam sampradayatab |l 19 |l

"He should make an audible sound three times in accordance with tradition by stamping the
ground with his left heel, clapping his hands and casting an upward glance."3

34 See verse thirty-eight.

3 Translation by Ben Williams.
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Sivananda further taught the following inner contemplation in his Subbagodayavasana:

pataladisu lokesu ye vighna bbedalaksandh |
dadami talatritayam tannirakrtisatphalam || 23 |

“I clap three times with the beneficial goal of dispelling those obstacles that can be
characterized as duality of the worlds beginning with the nether regions.”3¢

Another great Srividyacarya, Vidyananda (thirteenth century C.E.), wrote in his
Jaanadipavimarsini:

parsnyaghatatrayena bbaumans talatrayenantariksagan tigmadystyavalokanena

divyan vighnan utsarya mandapantab pravisya vastupurusdya nama iti vastupurusam

mandapamadhbye sampijya mandapasyastadiksu dinmataro vasinyadya vaksyamanamantraib sampiyjyab
"First scattering the obstacles that are of the earth with three strikes of the heel {of the left
foot}, the obstacles that move in the sky with three claps, and the divine obstacles by casting a
powerful glance, then entering into the pavilion and worshiping the Vastupurusa with {the
words} “salutations to the Vastupurusa,” the Mothers of the directions beginning with Vasini
should be worshiped with mantras that will be taught below."s7

36 Ibid.

37 Ibid.
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VERSE 10:

eAsana ‘Dhyina

T Ffaeegeeon: WermEalaygd strm |
TEISTTesehiHG, RIATE e &THTHRT Tehoh AT A Il %o |

yatra nirvisayabodhalaksanah svatmasambhur avatisthate ‘niSam |
tattvajalakam idam sivavadhi ksamamukham sakalam asanam matam [ 1o |l

The “seat” of the practitioner should be understood as that entire collection of reality levels,
from earth to Siva, upon which the deity of the innate Self whose nature is pure awareness is
ever established.

Notes:

The worship and purification of the seat (#s#nz) upon which the practitioner sits is an essential
element in ritual worship, known as @senapaja. In this verse, Amrtananda contemplates the dsana
of the practitioner to be composed of the thirty-six tattvas (principles of reality), ranging from
Sivatattva to prthvitattva (see appendix one) and upon which the deity, who is none other than
pure awareness, is always established. The idea that the deity (as supreme consciousness) is
beyond the zattvas, and even sits on a throne of thirty-six zattvas, is a well-known teaching in

Kaula tantra and one that Amrtananda will revisit in verses nineteen, twenty-three, and thirty.

The first half of this verse provides evidence that Amrtananda wrote the Cidvilasastava before
his Dzpika commentary on the Yoginibrdayatantra, as he cites this verse in his commentary on
verse 2.38 where he describes how the fullness of consciousness is obtained by those who

practiced kulicara, or the Kaula method of worship.
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VERSE 11:
‘Karasuddhi

FTHAETAIRZLGIRA HHBUTHATGT: |
GG AR G T HaT I 92

atmatattvagatayor aSuddhayor atra karmakaranatmanor dvayoh |
suddhatattvalayabhavanamayi suddhir atmakarayoh para mata |l 1x |l

In this {teaching}, the ultimate ritual purification of the hands is understood as visualizing the
two impure realities present in the Self—“action and the {five} faculties {of action]}” —dissolving
into the pure reality {that is their source}.

Notes:

Karasuddhi is the ritual purification of the practitioner's hands and is a standard preliminary step
in many prevalent forms of ritual worship. In this verse, Amrtananda understands the ritual
purification of the two hands as a deep contemplation on the purification of two categories
within the thirty-six tattvas: the five faculties of knowledge, known as the jzanendriyas and the
tive faculties of action, known as the karmendriyas. Amrtananda teaches that the supreme form
of karasuddhi is dissolving these two sets of tattvas into the pure reality of the Self.

Five jiianendriya Five karmendriya
(faculties of knowledge) (faculties of action)
srota ears vdc tongue (speech)
tvac skin pani  hands

caksus  eyes pada  feet

rasana  tongue (taste) payu anus

grabana nose upastha sex organ

Amrtananda's contemplation likely builds on his predecessor Sivananda, who teaches in his
Subbagodayavasana:

karanatmaparamystakaryabbitangulisthitim |
karomi cinmayim suddbim karayob parisodbinim || 24 |

"I perform the purification of the hands which is a cleansing of awareness in which the fingers
are the [universe as an} effect of the cause that is awareness of the Self."38

38 Translation by Ben Williams.
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The Yoginihrdayatantra teaches the purification of the hands in the following verse:

karmendriyanam vaimalyat karasuddbikari smrta 3.125 |

"The performing of the purification of the hands is traditionally understood as the purity of the
faculties of action."3

Amrtananda's Dipikid commentary on this verse further explains, and even cites this particular
verse of the Cidvilasastava:

atmatattvasyasuddbatvat karmendriyanam atmatattvantabpatitvat karayos ca karmendriyatvad
asuddbayob karyakaraniatmanob karayob karyayob svakarane suddbatattve sivadvaitalayabbavana
kara-suddhbib tatkariyam |

"This is the action of that purification of the hands: it is the non-dual Saiva meditation of
dissolving the two impure hands, which are effects and the faculties of action into the pure
reality that is their cause. The principle of the individual Self is impure: this is because the two
hands are faculties of action, and faculties of action are included in the reality that is the
individual self."4°

39 Ibid.

40 Ibid.
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VERSE 12:

‘Prandayama

O O

FIY(ER SEGRTAAT Aqafais fareTa=radt |
qﬁ@iﬁnﬁﬁua ORI T B R =TT 1l &R 1l

vedyasamvida idamsphuratmano vetrsamvidi vilapanamayi |
vrttir advayavimars$avigraha pranasamyatir udiritottama | 12 |l

The highest form of breath control is taught as an awareness that embodies a non-dual
realization that dissolves the object of consciousness flashing forth as “this” into the
consciousness of the {supreme} subject.

Notes:

Prapdyama is a well-known practice that helps regulate the life force (prZna) inside one's body
and often consists of specific counts of alternate nostril, and or other forms of regulated
breathing techniques. Prandyama practices are performed before the formal ritual worship
commences and are used to purify and divinize the body and mind through the control of the
breath and prana.

In this verse, Amrtananda describes the supreme form of pranayama as consisting of a powerful
nondual realization that dissolves the limited sense of awareness—and its object-bound

perceptions that see the world and its objects as separate—into pure consciousness.
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VERSE 13:

Navdsana & §Sadanganydsa

oS O [

ST T ST g AT |

FFIETTAT TS AT R erE: 11 93 I

asanani navacakrasamvidam udbhavasthitilayas trisastrisah |
angasatkaracana sadadhvanam amsatavagatir atmasamvidah I 13 |l

The seats [of the Goddesses of the Sricakra} are the arising, sustaining, and dissolution of the
cognitions of the nine circuits {of the Sricakra], three by three. The performance of [installing
the Goddess’s bodyl in six parts of the [practitioner's} body is understanding the six courses {of
the entire world} as aspects of one’s own Consciousness.

Notes:

The contemplation of various ascending seats, or thrones, is an important part of Srividya
practice and falls under a category of rites known as @sana nydsa. This part of the worship
prepares the practitioner to worship the goddess and consists of mantrically installing4: various
thrones at different locations within the body and the Sricakra. Since Amrtananda doesn't
specifically list the number of thrones in this verse, it remains a little ambiguous as to which
specific practice he is referring to. However, based on the fact that he does mention the udbbava
(rising), sthiti (sustaining), and /zya (dissolution) of the Sricakra as a three by three grouping
relating to the nine cakras, it seems likely he is referring to the ninefold worship known as
navdsana nydsa and the nine Vidya goddesses of the Sricakra.

Each of the nine circuits of the Sricakra are presided over by a Cakresvari (goddess of a cakra)
and a Vidya (goddess) as follows:

Nine Vidyas Nine Cakresvaris Nine Circuits
Karasuddhikari Tripura Trailokyamohana
Atmaraksika Tripurest Sarvasapariptrana
Atmasanagata Tripurasundari Sarvasamksobhakaraka
Cakrasanagata Tripuravasini Sarvasaubhagyakaraka
Sarvamantrasanasthita Tripurasri Sarvarthasadhaka
Sadhyasiddhasana Tripuramalini Sarvaraksakara
Martividya Tripurasiddhi Sarvarogahara

Avahini Tripurambika Sarvasiddhimaya
Bhairavi Mabhatripurasundari Sarvanandamaya

41 See verse fifteen.

TRIPURA TALLIKA



THE CIDVILASASTAVA

39 0f 129 VERSE 13

In the second half of the verse, Amrtananda contemplates another set of mantric installations,

this time the worship of the six limbs of the goddess known as sadariganydsa. Amrtananda

teaches that just as the six limbs of the goddess constitute her single supreme body, so does the

sadadbvan (the six-fold path) of Saivism constitute a single supreme consciousness. The

sadadbvan is a foundational Saiva doctrine related to cosmology, diksa, purification, and

practice.4?

Sadanganyasa

limb region mantra

brdaya heart brdayiya namab
Siras head Sirase svaha

sikha topknot sikbayai vasat
kavaca arms kavacaya bum
netra eyes netratraydya vausat
astra weapon astraya phat
Sadadbvan

vdcaka: Sabda: subjective reality
supreme: varna: the totality of phonemes
subtle: mantra: individual letters-words
gross: pada: words-sentences

vacya: artha: objective reality

supreme: kala: the forces of reality
subtle: tattva: the principles of reality
gross: bbuvana: the various worlds

Amrtananda quotes this verse from the Cidvilasastava in his Dipikd commentary on the

Yoginibrdayatantra (2.4) where he describes the six paths of Saivism to be aspects of

consciousness.

Similar teachings on the installation of four seats (czturdsananydsa) are taught by Sivananda in his

Subbagodaya:

caturbbir etair manubhib kuryad dsanakalpanim |
yastus cakrasya mantranam devatanam sapuspakaih || 22 |

42 For a brief and accessible explanation of the sedadhvan see Lakshmanjoo 2015, 11-13.
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“With these four [manu-s} one should prepare the thrones [for himself} as ritual officiant, for
the Cakra, for the mantras, and for the deities.”#3

Sivananda teaches about the inner contemplation of sadariganydsa in his Subbagodayavisana:
sarvajiiatvadisaktinam satinam atmani prabbau |

unmaygjanam bbavayami sadangavidhiyogatah | 26 |

"From engaging in the ritual {installation of mantras in} the six parts of the body, I visualize the
powers of omniscience, etc. being immersed in the Self that is Lord Siva."+4

Relating the six-fold path to Siva and Sakti, Mahesvarananda teaches in his Mahdrthamarijars:
yad adbvandm ca satkam tatra prakdsarthalaksanam ardbam |

vimarsasabdasvabbavam ardham iti sivasya yamalolldsab |

"There are six courses, half of which are characterized by objectivity and conscious light; the
other half are in the nature of the Word and awareness. This is how Siva shines forth and unfolds
in the form of a couple."4s

\",4

so
mns

4 Translation by Ben Williams.
44 Ibid.

4 Translation by Padoux 1990, 336, fn. 14.
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‘Kamakala “Dhyana

A LTS WIS AgETdr &=t |
R TRIRATg i e AR FuRTeRueat Il 9% |

kama ardhvagatabindur ananam bhanur esa tad adhogatau stanau |
citrabhanusasinav ubhau kala yonir atra saparardhakundali |l 14

Desire (kama), {which in the kamakali diagram} is the upper bindu that is the face [of the
Goddess}, is the sun. The active [dividing} power (k4/4) is the two breasts below that [upper
bindu} which correspond to both fire and the moon. Here the yon: is the lower half of kundalinz
[in the form of the phoneme HA}L

Notes:

Meditation upon the kamakali is one of the central—and defining—practices of Srividya. The
kamakali is considered to be one of the most secretive (rzhasya) aspects of Srividya and is
interpreted in various ways according to deczra (mode of worship) and sempradaya bheda (lineage-
specific differences). The kamakald portrays the inseparable unity of prakasa and vimarsa,
iconographically represented by the sun, and encodes how their interaction expands and
eventually bursts their union apart, emitting (visarga) two bindus: fire and moon. The dynamic
interaction between these three dindus, variously interpreted as iccha, jiiana, kriya; prameya,
pramaéna, pramatr; vagbbava, kamardja, sakti; fire, sun, and moon, etc., gives rise to bliss (Znanda),
the thirty-six tattvas, and the objective world.

Amrtananda's guru, Punyananda, wrote the
definitive treatise on the kdmakala, entitled the
Kamakalavilasa. In this seminal work on the
Sricakra, Punyananda describes (in verses six and
seven) kama as the desire for the complete union

of Siva and Sakti, known as mabibindu, and kali as
the expansion and manifestation of this unity into
the world of duality, represented as the expansion
of mababindu into two aspects: a red bindu and a
white bindu, known as Sakti and Siva. The
Kamakalavilisa is filled with esoteric jiiana,

metaphysics, and Srividya doctrine. Meditations

upon the kamakali figure prominently in Sricakra
Navavarana pija, as well as stand-alone
contemplations such as found in the
Gandbarvatantra where the central 47ja of the
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kamakala is meditated upon as ascending from the milddhara to the brabmarandhbra.46 In essence,
the kamakali is the dynamic manifestation, and outpouring, of the energy of consciousness

(czcchakti).
Some of the more common ways of understanding k@makala include:

¢ The triadic core, and essence, of the Sricakra.

 The sacred union of Siva and Sakti.

* A meditation on the body of the Tripurasundari as it relates to her mialamantra.

* Meditation upon how consciousness, as mahabindu, emerges and manifests into infinite
forms.

In this verse, Amrtananda, perhaps keeping with its secretive nature, doesn't suggest any
particular meaning, or contemplation on the kamakali—which is rather striking because this is
one of the few verses in the Cidvildsastava which lacks an explicit meditation on how ritual
action and knowledge lead directly to supreme consciousness. Instead, Amrtananda offers a
description of its traditional image consisting of a satkona (hexagram) of two triangles
superimposed over each other: one facing upward and one facing downward. Amrtananda
continues to describe the kamakali as both the body of the goddess and the three principal
bindus as the three luminaries (dbamatraya) in the following manner:

I. upper bindu: depicted as the sun of consciousness and the face of the goddess, associated
with the primordial @ksara 'A' denoting the beginning, origin, and void state of pure
consciousness before manifestation.

2. fire and moon: depicted as the two breasts of the goddess, the active dividing part of the
diagram and the expansion of mahabindu into Siva (white bindu) and Sakti (red bindu).

3. lower triangle: the yons (womb) of the goddess which invokes creation and bliss. The yor7 is
represented by the "half of kundalini, understood to be the wksara "HA.' When taken in
conjunction with the primordial 'A," their combination completes the linguistic meditation
spanning from A to HA, thereby encompassing both the totality of the ksaras in the
Sanskrit syllabary: A to HA is also a coded reference to AHAM, the supreme reflective
awareness of the great "I," developed in the Pratyabhijia school of nondual Saivism.47

The Kamakalivilisa teaches:

sitasonabinduyugalam viviktasivasaktisankucatprasaram |
vagarthasrstibetub parasparanupravistavispastam | 6 |
bindur abankaratma ravir etanmithunasamarasakarab |
kamah kamaniyataya kald ca dabanenduvigrabau bindi |l 7 |

46 Padoux 2013, 68.

47 Dyczkowski 2004, 29-49.
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"The two Bindus, white and red, are "Siva and Sakti, Who, in their secret mutual enjoyment,
are now expanding and now contracting. They are the Cause of the creation of Word (Vak) and
Meaning (Artha), now entering and now separating from one another. Bindu which is ahamkara
(Ahamkaratma) is the Sun which is the union of these two (white and red bindus). The Sun is
Kama, which is so called because of its desirableness; and Kala is the two Bindus which are
Moon and Fire."48

Sivananda also describes an inner contemplation on the kdmakali in his Subbagodayavasani:

visvabbedalayaprayam mabdsamvittanim nijam |

bbavayimi mabakamakaladbyanena nityadall 59 |

"By meditating upon the illustrious kZmakald, 1 continually realize the innate nature of that vast
awareness that coincides with the dissolution of the universe of duality."49

Dr. Ben Williams further clarifies the k@makali meditation upon Tripurasundari, and the central
role of IM, as follows:

"Another important Sakta scripture, the earliest to focus upon the Goddess Tripurasundari in a
tradition subsequently named Srividya, is the Vamakesvarimata. Tripurasundari is introduced at
the outset of this text through twelve benedictions that herald her as 7atrka. This alphabet
goddess is exalted as "the thread on which the three-worlds are strung." Further developing this
cosmological reference, she is then described as taking the visual form of an inverted triangle,
which is the shape of the grapheme used for the vowel E, envisioned as the source from which
all worlds emanate. This phoneme, and its corresponding shape in the script, comes to
symbolize the downward triangle at the center of the sricakra (Padoux 1990, 265), the tradition’s
central deity-enthroning diagram. Within that triangle is a dot, termed the mabdbindu, which
comes to be understood as containing three ézndus within it, comprising a subtle kamakali cakra.
This figure is formed by the seed mantra IM. In early post-Gupta scripts, the grapheme for I is
three dots, which thus serves as the visual representation of this theologically and symbolically
laden image of the goddess (Khanna 1986, 122-123)."s°

48 Translation by Woodroffe, 1922, 13.
49 Translation by Ben Williams.

5o Williams 2022.
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VERSE 15

eNydsa

TAHTA TSRS Haaaq TG e |
=TATERE SEdfamafa: TafeReTa—Td 0l gy I

evam atmani catuskalamaye sarvatattvasamavayalaksane |

nyasam ahur iha vaikharitivagvrttitah samaviSesabhavanam | 15

In the same way, here we teach the installation [of mantras on the body] based on the activity of
speech that is “articulated” to be the universal and distinct contemplation of the Self identified
with the collection of all the principles of reality and endowed with four aspects.

Notes:

Nydsa (the installation of mantras) is one of the most important elements in any tantric practice
and is pervasively found throughout nearly all tantric traditions. The practice of nydsa is
empowered through bbavana, mudri, and mantric speech and uses the power of awareness to
mentally 'place’ or 'install' zksaras (phonemes) and mantras onto (and within) various locations
of the body and ritual objects. The purpose of nydsa is to divinize, empower, and along with
other purifying rites such as bbitasuddbi, ultimately create a new mantric body for the
practitioner, following the famous tantric declaration that one must, "become a devata to
worship a devata."s

Traditional nydsa practices minimally include a nydsa of the hands (kzranydsa) and of six portions
of the body (sedarnganydsa). More intricate practices include both external (bzhir) as well as
internal (entar) placements of mantras, as well as entire collections of @ksaras (phonemes) such as
in the famous matrkanydsa (installing all the phonemes from A to KSA). Nydsa, being
inextricably connected to language, is cosmogonic by nature and follows sequences of cosmic
emanation (s7s¢7), stabilization (szhstz), and dissolution (sambara).

In this verse, Amrtananda builds on the four aspects of the kamakali, mentioned in the previous
verse, and shares a profound meditation on the supreme form of #yzsa. Amrtananda teaches that
nydsa consists of both distinct (vises) and universal (s@manya) aspects (building on the distinct and
universal aspects of language) and aims at identifying the limited self with the supreme Self,
through four groupings of the foundational thirty-six tattvas known as dtmatattva, vidyatattva,
Sivatattva, and sarvatattva s> The four aspects mentioned in this verse may also refer to four sets of
mydsa practices, although understood in this way it remains somewhat unclear as to precisely
which, "collection of all the principles of reality" Amrtananda would be referring to. It does,
however, seem clear that Amrtananda is suggesting that just as #yZsa uses language to place and

st devo bbitva devam yajet. See Padoux 2013, 99.

52 See notes to verse twenty-four.
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intimately fuse its individual constituent elements and mantras onto the body, so individualized
and limited awareness is also united through contemplation (bhZvana) with supreme Siva.

Professor André Padoux summarizes Abhinavagupta's thoughts on the inner mechanics and
efficacy of nyasa, as found in chapter fifteen of his Tantraloka, as follows:

"It is interesting to note that at this point Abhinavagupta thought it useful to approach the
problematic of nydsa. He notes in effect (7. 268—269) that it is paradoxical that an empirical
method such as the placings can produce a result of a transcendent order: the transformation of
a man into a god. But this is, he says, because nydsas are operations of an interior, spiritual order:
that which one thinks, for good or bad, that one becomes. Whoever therefore thinks intensely
(bbavayati) ‘1 am Siva and nothing other’ becomes Him (7. 269—270). ‘He creates for himself
there an unwavering certainty, an awareness in the depth of the heart, associated with a thought
without duality which, itself, generates a flood of thoughts bound to duality {but all} orientated
toward the identity {of the empirical subject} with Siva’. One thus comes to destroy all belief of
another (mundane) kind and to have only the unshakeable conviction that our nature is pure,
eternal and divine. The spiritual character of the activity of nydsa cannot be better underlined."ss

The Kularnavatantra teaches a standard tantric etymological account of nydsa as follows:
nyayoparjitavittanamangesu vinivesandt |
sarvaraksakaraddevi nydsa ity abbidbiyate |l 17.56 |l

"Because it places in the limbs the treasures acquired rightly (zy@yoparjita), because it protects
all Garvaraksakarat), it is called nyasa."s+

Amrtananda's verse is also similar to teachings from Sivananda, who teaches in his Subbagodaya:
amrtibbitadebo sau devyatma sadbakottamah |

nydsam debasydsanarbam vidadhita vidhanatab || 2o |

"This best of adept whose nature is the Goddess, his body transformed into nectar, should
properly perform nydsa of the body in order to make his body fit to be the throne [of the

Goddess}.”’ss

53 Padoux 2011, 61.
s4 Translation by Rai 1999, 254.

55 Translation by Ben Williams.
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VERSE 16:

‘Uagdevatanydsa

O HE e T TR ST e T: |

e Safau I aReEa a1l %€ I
purusatvasamavaptihetupuryastakakhyanijasuksmavarsmanah |

citpade layavidhanam astavagdevatanyasanam istam uttamam [ 16

The higher form of the mantric installation of the eight speech goddesses (Vagdevatas) is
prescribed as the practice of dissolving one’s own subtle body called the “fortress of the eight,”
which perpetuates individuality, into the field of consciousness.

Notes:

The worship of the eight Vagdevatas (Vasini, Kamesvari, Modini, Vimala, Aruna, Jayini,
Sarvesvari, and Kaulini) is a specialized aspect of Srividya that is not found, to the same degree,
in other Kaula and tantric lineages. Srividya's relationship with the eight Vagdevatas can be seen
in a number of important ways including within the Vigdevatanydsa that Amrtananda
contemplates in this verse.

It is said that the Vagdevatas (at the request of Lalita Mahatripurasundari) composed her
sabasranama, a collection of a thousand of her most sacred and secret names. The Vagdevatas are
also worshiped within the Sricakra at the highly exalted position of the seventh Zvarana known
as the Sarvarogahara cakra, the remover of all disease. This cakra is presided over by
Tripurasiddha,s¢ who is known as the controller of the rzhasya (secret) yoginzs that populate the
Sricakra at this level. The mudri used to express this @varana is known as the Sarvakbecari mudra,
which is performed simultaneously with the recitation of the Khecari bija, both of which denote
a state of completely free, and nondual, consciousness.57

The Vagdevatas are also considered to be forms of Sarasvati, the goddess of learning,
knowledge, and the arts. Each of the Vagdevatas have their own individual 4774 mantras, which
are given in the first chapter of the Nitydsodasikarnavatantra (1.65-78), and their own gayatri
mantras which are given in the Srividyarnavatantra. More detailed information about their
iconography and other elements such as their yantras are not readily available, if they exist at all.

The Vagdevatas, being the goddesses of speech (vac), each preside over a Sanskrit varga (class of
syllables) within the Sanskrit syllabary as follows:

56 See notes to verse thirteen.

57 See verse thirty-eight.
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e Vasini rules over the "¢" varga: @, 4,4, 5, u, i, 1, 7, 1, [, e, @i, 0, au, am, ab
Kamesvari rules over the "ka" varga: ka, kba, ga, gha, tia

*  Modini rules over the "ca" varga: ca, cha, ja, jha, fia

*  Vimala rules over the "¢t&" varga: ta, tha, da, dba, na

* Aruna rules over the "t4" varga: ta, tha, da, dha, na

* Jayini rules over the "pa" varga: pa, pha, ba, bha, ma

» Sarvesvari rules over the "ya" varga: ya, r4, la, va

 Kaulini rules over the "sz" varga: §a, sa, sa, ba, ksa

Taken as a whole, these eight goddesses preside over the entirety of the Sanskrit aksaras.

As mentioned above, the Vagdevatas are worshiped in the seventh Zvarana of the Sricakra which
hosts eight triangles and forms the puryastaka, also known as the "fortress of eight," a critical
concept in Saivism that is sometimes referred to as, "the subtle body." The Vagdevatas, as
goddesses of the subtler (secret and unseen) aspects language, issue forth from the puryastaka ot
the goddess. The puryastaka is comprised of eight elements that vary significantly between texts
and traditions.

The fortieth verse of the Kamakalavilisa teaches that the astakona (eight triangles), inhabited by
Vasini and the rest, is the puryastaka of the goddess and consists of the czkra, the self, and pure
consciousness.s8 Natanandanatha, in his commentary on this verse of the Kamakalavildsa cites a
verse attributed to the Svacchandatantra that teaches the eight elements of the puryastaka are, "cits,
citta, caitanya, indriya karma, jrva, kald, and sarira."s9 Amrtananda's Dipikd commentary on the
Yoginihrdayatantra (3.131) teaches that the puryastaka consists of citi, citta, caitanya,
cetanddvayakarma, jiva, kald, and szrira. Sivananda, in seventeenth verse of his Subbagodayavisana,
records the opinion of his guru and teaches they are related to consciousness, bliss, nirvana, and
other elements. Bhaskararaya, in his Setubandbha commentary on the Nityasodasikarnavatantra,
teaches the eight elements are the karmendriyas, jiianendriyas, manas, the pranas, the elements vzyat
etc., kama, karma, and tamas.5° Through the lens of the twenty-first verse of the Bhavanopanisad,
the Vagdevatas are connected to the sensations of cold, heat, pleasure, pain, desire, and the three
gunas (sattva, rajas, and tamas).* As these texts and @caryas highlight, the puryastaka is a highly
debated concept in Srividya, let alone Saivism.

The puryastaka provides a framework for one to experience the world, but it also gives
contracted consciousness, as the individualized and limited soul (j7vdtma), a form to hold onto.

s8 Woodroffe 1922, 60.
59 Woodroffe 1922, 61.
60 Ihid.

61 See Mira, 1976, 19.
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In this way, the puryastaka can bind pure nondual consciousness to the ego, mind, and the senses
—the very method by which individualized consciousness stays engrossed in sazsdra, the cycles
of birth and death. Saivism teaches that the puryastaka travels with the individual soul like a
swan flying from lake to lake as it transmigrates through sezsara, holding all of the past actions,
tendencies, preferences, and karma that will accompany the individual soul into whatever
incarnation they take up next in their journey. In this sense, attachment to the "fortress of
eight" is the very cause of spiritual bondage and the cycle of rebirth. Accordingly, destroying
attachment to the puryastaka is equivalent to ending samsdra and fully identifying with supreme
consciousness. This realization, and letting go, allows consciousness masquerading as the
individual soul to no longer see the puryastaka as a burden, or a heavy weight, but rather as a
vehicle that one only temporarily travels in and which has no real bearing on one's true identity:
Amrtananda understands the supreme form of Vigdevatanydsa to consist of dissolving one's
puryastaka, that consists of eight elements, into pure consciousness.

Amrtananda's contemplation on the supreme nature of the Vigdevatanydsa has a close parallel
with Sivananda's teachings in the Subbagodayavaisana:

matrkavargasamyuktavasinyadyastakasmyteb |

vimysami mababantam paripiarnacidatmikam | 27 |

"I become aware of that profound awareness of “I” that is all-encompassing consciousness from
remembering the set of eight {Goddesses} beginning with Vasini who are connected to the
[eight} classes of the syllabary."¢2

Further note: Becoming aware of ahanta, also means becoming aware of [the mantra, or source
of potency of all mantras} AHAM, which is the form of subjectivity that encompasses all the
phonemes, from A to HA. Thus contemplating the eight vargas in this way, makes space for,
purnabamvimarsama. On AHAM, which Abhinavagupta teaches right after the phonematic
emanation, see Tantriloka 3.200cd-208ab.

62 Translation and further note by Ben Williams.
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VERSE 17:

Catuspithanydsa

S REHIOMTIATE: WA ST AT |

IS dTf TR TR gga: 11 R I

antarangakaranany upadhayah svaprakasanabhaso ‘tra sankramat |

pithabhavam upayanti tani tannyasakarma paradhamni hrllayah I 17

The {four] centers of the yogic body are the limiting factors of the sky of self-luminous awareness.
They transform into the {four} power sites (pitha) located [in the body} in that order. The rite of
installing those [four inner power sites} is dissolving the Heart into supreme radiance.

Notes:

Kaula tantra developed a number of important contributions to Indic religious and tantric
traditions, including a highly specialized conceptual vocabulary capable of intimately describing
various states of awareness and practice. Despite the generally poor reception that Kaula tantra
received over the last centuries as a debaucherous pseudo-religion that indulges in intoxication,
and other socially unacceptable practices, in truth, the advanced jiigna taught in many Kaula
texts rivals even the most elevated teachings from the Upanisads and other profound sources of

knowledge of the Self.

One of Kaula tantra's specialties is a particularly detailed understanding of kundalini sakti, the
subtle creative life-force energy of Siva that manifests reality and is embodied in a latent "seed"
form within the human body. Kundalini travels through various centers known as czkras (wheels)
and @dharas (locations) both within and around the body and are variously described in tantric
and yogic traditions. Central to Kaula teachings on tantric yoga and kundalini are four
immersions, or inner Kaula yogic states of consciousness known as: pindastha, padastha, ripastha,
and rapatita. This fourfold classification is taught in a number of texts including the
Kulapanicasika, Malintvijayottaratantra, Manthanabbairavatantra, Kaulajiiananirnaya,
Saradatilakatantra, and Yoginihrdayatantra, among others. The specificities of what these four
terms mean varies significantly through time, and between the texts and traditions that teach
them, but are generally related to levels of immersion in consciousness, states of awareness, and
aspects of kundalini practice.63

Professor André Padoux skillfully elucidated how Amrtananda understood pinda, pada, ripa, and
rapatita according to his Dipika commentary on the Yoginihrdayatantra (1.41) as follows:

63 ] am grateful to Somadeva Vasudeva for outlining historical processes in the Kaula understanding of these four terms in a talk,
"The Kaula Yoga of the Malinivijayottara tantra" that he gave in 2022. I only hope he continues his masterful work on Kaula
yoga in the near future.
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"The three terms "word" (pada), "form" (ripa), and "beyond the form" (rapatita)— together,
usually with pinda rather than kanda—are the names of four centers of the yogic body. According
to the Dipika, "word" refers to the hamsa, which we may understand here as the inner breath of
the heart. The "form" (r#pa) would be the bindu, on the forehead, on the so-called 777 center.
"Beyond the form" (rapatita) refers to the brabmarandbra." 64

In the first part of this verse (of the Cidvildsastava), Amrtananda teaches that supreme, self-
luminous, consciousness is not experienced due to four internal locations (along the spine) that
block the flow of kundalini. Concerning these four impediments, the Yoginibrdayatantra further
teaches:

pindarapapadagranthibbedandd vighnabbedanam |
gubyabrnmukbamirdbasu vidyanydsena sundari | 3.91

"Since they are shared out among the {centers named} pinda, ripa, pada, and granthi, the
[internal} obstacles {are destroyed}] by the imposition of the vidyi on the secret place, the heart,
the face, and the head, O Beautiful One!"¢s

In his Dipiki commentary on this verse, Amrtananda teaches that the four impediments are the
same four Kaula states mentioned in first chapter of the Yoginibrdayatantra and that they exist at
the same four locations (@@hara {foundationl, hrdaya [heartl, bhriamadbya {point between the
eyebrows}, and brabmarandbra {cranial aperaturel). Amrtananda also explains why pada and rapa
are reversed from the more standard ordering, why ripatita is glossed as granthi, and the method
by which these obstructers are to be neutralized with a nydsa of four special b7ja mantras.
Although not explicitly mentioned, it seems clear that Amrtananda is referencing these four
Kaula states, understood as aspects of kundalini practice at centers within the body, in this verse
of the Cidvildsastava.

In the second part of the verse, Amrtananda builds on teachings from the Yoginihrdayatantra and
explains how pinda, pada, ripa, and rapatita transform into the four principal Kaula pithas known
as Kamaruapa, Parnagiri, Jalandhara, and Oddiyana. The Yoginibrdayatantra teaches:

bhasandd visvaripasya svariape babyato 'pi ca |

etds catasrah saktyas tu ka pii ja o iti kramat | 1.41 |

pithab kande pade ripe rapatite kramat sthitah |

"While manifesting everything that exists in essence then externally, these four energies
[produce} KA PU JA O, in that order. These pithas are located respectively in the bulb, the
word, the form, and beyond all form."6¢

The fourfold Kaula yoga was understood by Amrtananda as a practice relating to the ascent of
kundalini through four locations within the body as follows:

64 Padoux 2013, 40.
65 Translation by Padoux 2013, 117.

66 Translation by Padoux 2013, 39.
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Kaula term Meaning Location Pitha
pinda kundalini sakti miiladhara Kamarupa
pada bhamsa mantra hrdaya Purnagiri
ripa bindu bbramadhya Jalandhara
ripatita supreme consciousness brabmarandhbra Oddiyana

The sacred szkti pithas play an incredibly important part in SZkta tantra, as they relate to the
story of how the various parts of Sati's body were scattered all over the Indic subcontinent after
she self-immolated in protest of her husband (Lord Siva) not being invited to her father's yzjia.
At each spot where a part of her body fell to the earth, a szkt: pitha, or sacred center of divine
energy associated with the goddess emerged. The szkti pithas are immortalized with special
temples at each location throughout the subcontinent and are powerful places of divine energy
and worship. In line with a general development in Kaula tantra towards the interiorization of
practice, szkti pithas were also understood to exist as inner sites within the body, as well as
projected onto a mandala to worship, alleviating the need to physically go on pilgrimage. The
culmination of this interiority of practice is known as the pitha nyisa, one of the six foundational
nydsa practices used in the Srividya tradition, where all of the szkti pithas are envisioned and
mantrically installed on the body:

Of the numerous szkt/ pithas, Kamaripa, Parnagiri, Jalandhara, and Oddiyana stand out as
especially connected with the transmission of Kaula teachings through the ages. These four
sacred pithas are extensively described in various Kaula tantras and gain special significance
within the Kubjika and Srividyﬁ traditions. In Srividyé, the four pithas (along with their
respective gurus) are envisioned at the three corners of the innermost triangle of the Sricakra,
with the fourth pztha placed in the center of the triangle at the &indu. These pithas constitute an
important part in the ritual worship, as well as the gurumandala, ot Tripurasundari.

Closing the verse, Amrtananda teaches that these four Kaula states transform into the four
principal Kaula pithas and that the supreme form of ritually installing these four pithas, known
within the Srividyﬁ tradition as the catuspitha nydsa, consists of "dissolving the Heart into
supreme radiance."

The exact correlations between the four Kaula states and the four pithas are not given in the
Cidvilasastava, but are inferred here from the Yoginihrdayatantra, as well as the catuspitha nydsa as
taught in early Srividya ritual manuals, and practiced within several contemporary Srividya
lineages with the following correlations:

Kaula State Cakra Dbama Pitha Sakti Siddba

pinda miladhbara agni Kamagiri tccha Mitresanatha
pada anabata sarya Pirnagiri Jhidna Sasthisanatha
ripa bhriamadhbya soma Jalandhara kriya Uddisanatha
rapatita brabmarandhbra brahma Oddiyana parabrabmatma  Caryanatha
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In this verse, Amrtananda builds on a large corpus of teachings on the four Kaula yogic states,
the four pithas, nydsa, and the supreme transmission (szmbbavakrama) of grace.

The second chapter of the Malinivijayottaratantra teaches how the four Kaula states are directly
linked to the four classic zvasthas:

bhityo pydasamavasthandam samjiiabbedab prakdsyate |
pindasthab sarvatobbadro jagrannama dvayam matam | 36 |
dvisamjnam svapnamicchanti padastham vyaptirityapi|
rapastham tu mabavyaptib susuptasyapi taddvayam| 37 |
pracayam rapatitam ca samyak turyamudabrtam |
mabapracayamicchanti turyatitam vicaksanahb |l 38 |
prtbaktattvaprabbedena bbedo'yam samudibrtab |
sarvanyeva bi tattvani paiicaitani yatha srnu |l 39 |

"Furthermore, the different technical appellations of these states are revealed.

‘Corporeal' (pindastha) and 'Everyway Propitious' (sarvatobbadra) are considered to be the two
(other) names of the waking state. They consider the dream state to have two names: Abiding in
Place (padastha) as well as Pervasion (vyaptz). There also two (terms) for the state of deep sleep:
Abiding in Form (rapdstha) and the Great Pervasion (mabavyapti). The Fourth State is technically
called 'Accumulation' (pracaya) and Beyond Form (rapatita). The discerning (vicaksana) (i.e.
jRanin) consider (the state) Beyond the Fourth to be the Great Accumulation (mabapracaya).
Thus is taught how this (five-fold) differentiation recurs in each division of the reality principles
(tattva)."o7

Kaula State Avastha

pinda jagrat  the waking state

pada svapna  the dreaming state

ripa susupti  the deep sleep, dreamless state
rapatita turya the fourth state, the supreme level

Similar to Amrtananda's understanding of the four Kaula states envisioned as centers along the
spine, the twenty-fifth chapter of the Saradatilikatantra also teaches how they are related to the
practice of kundalini practice:

pindam bbavet kundalini sivatma padam tu bamsab sakalantaratmal

rapam bbaved bindur anantakantir atitaripam sivasamarasyam | 25.62 |l

"The "solid mass" (pinda) is doubtlessly the kundalini, equivalent to Siva; the "position" (pada), on
the other hand, is doubtlessly the hamsab, the inner Self of all. The "form" (r#pa) is doubtlessly

the dindu of infinite lustre; the blissful union (s@zarasya) with Siva is "form transcended”
(atitarapa)." o

67 Translation by Dyczkowski 2023 VI, 441.

68 Translation by Bihnemann 2011, 231.
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The nineteenth chapter of the Kumarikakbandah of the Manthanabhairavatantra teaches
toundational knowledge about the nature of the four Kaula states in relation to practice:

pindastham ca padastham ca ripastham ripavarjitam

nirafijanapadavastham tada mukta mabesvara | 6 |

sabdabrabma bbavet pindam padam bijaksaram smrtam |

riapam ca mandalam yoga ripatitam ca bbairaval 7 ||

nirafijana pindastham ca rapastham rapavarjitam |

nirafijanapade jieydstadadbodbve prasasyate | 8 |

"(In this way the adept realises the following states, namely) Established in the Body (pindastha),
Established in the Part (padastha), Established in Form (rapastha), and Devoid of Form. Then (he
attains) the state of the Stainless (#zrafijana) which, O Great Lord, is free." The Body (pinda) is
the Word 'Brahman' (szbdabrabman). The Plane is said to be the letter of the seed-syllable
(mantras). O Bhairava, Form is the Mandala and Beyond Form is Yoga. It is taught that the
Stainless, Established in the Body, Established in Form and Devoid of Form are to be known,
(arranged) above and below, within the Plane of the Stainless."¢9

The forty-fourth chapter of the Kumarikakbhandah continues that the four Kaula states manifest
in the world as the four principal Kaula szkt: pithas, a direct parallel to Amrtananda's
understanding in the Cidvilasastava (although the order of their exact correlations does differ
slightly, as is normal between the grividyé and Kubjika traditions):

rapatitam tatha ripam padam pindamanukramat |

pindam kundalini saktib padam bamsab prakirtitah |l s |

riapam bindumayam proktam rapatitam anamayam |

tatra pithacatuskam tu samjatam tu kulecchaya|l 6 |

rapatitam tu kamakhyam ripam pirnagirirmaban |

padam jalandbarikbyam tu pindamodam prakirtitam | 7 |

kd pit ja o catuska tu milakaulakramagatam |

"(This descent takes place in the following stages): Beyond Form (Rapatita), Form (Rapa), Word
(Pada), and Body (Pinda), in due order. The Body is the energy Kundalini. Word (pada) is said to
be the Gander. Form is said to be the Drop and Beyond Form is the reality free of all defects
(andmaya). The four sacred seats have arisen there by the will of Kula. Beyond Form is
Kamakhya. Form is the great Parnagiri. Word is said to be Jalandhara, while the Body is said to
be Odda. The group of four, KA, PU, JA, and O has come (into the world) through the root

Kaula transmission."7°

Concerning how these four states were a critical part of Kaula knowledge, another Kubjika
tantra, the Satsabasrasambita teaches:

69 Translation by Dyczkowski 2009, Text and Translation Vol I11I, 42-43.

70 Translation by Dyczkowski 2009, Text and Translation Vol IV, 317.
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athava cittavedbam tu yah karoti gurus tu sab ||

kulagranthe subbasabhir aprabuddbam prabodbayet |

pindastham ca padastham ca kayadravyagatam kramam |

param sitksmam tathd sthilam yah kathet tu gurus tu sab |

dvijadisvapacantasya idysi na vicarand |

atha vipro gurub prokto yasydsti cedys kriyil 20.9-12 |

"Again, the one who pierces the mind (citzavedhba) (with the energy of grace) is a (true) teacher.
He should awaken the unawakened to the Kula scripture (grantha) by means of good languages
(subbasa). The one who can explain the (yogic states known as) 'Established in the

Body' (pindastha), 'Established on the Plane' (padastha) and the procedure (krama) related to (the
ritual offering) of bodily substances - what is supreme, subtle and gross - is a (true) teacher.
(Caste is) no consideration, (whatever he be), starting from a Brahmin to an outcaste. Indeed,
the teacher is one whose action (kr7y4) (ritual and yogic) is such is said to be a Brahmin (vipraz -
regardless of his caste)."”

7t Translation by Dyczkowski 2009, Introduction Vol I, 492-3.
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VERSE 18:

eArghyasodbana & Patrasadbana

o

A ITHYITHTRTCHR A THE I AY oY |

IO QA ORI 1 3¢ |
tattvadhamayugamatrkatmakatritribhedaniyatesu vastusu |
panapatraparamamrtatrayam turyavisramanam arghyasodhanam [ 18 |l

The triad of the ‘act of drinking’, the ‘vessel’, and ‘supreme nectar’ is the purification of the
ritual libation (erghya), which is {ultimately} when the objects encompassed by the nine divisions
[of the Sricakra]—comprising the reality levels (36), the (three) luminaries (3), the ages (4), and
the phonemes (50)—{all} come to abide in the fourth state.

Notes:

Offering arghya (libation), especially as it relates to purification (fodhana) and propitiation
(tarpana), is one of the most important tantric practices. Within Srividya, extensive ritual
sequences for offering libation, generally known as patrasidbana, are performed in the Sricakra
Navavarana pija. Patrasidbana consists of invoking, creating, and offering the very cosmos (in all
of its parts and powers) to the goddess in the form of amrta, the nectar of immortality. The three
critical elements in this offering consist of a sacred cup (patra), the nectar (emrta) within the cup,
and the act of offering and consuming the @mrta. These three elements constitute the basis of
patrasadhana and are correlated with the three luminaries in this way:

MOON
Amrta
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In this verse, Amrtananda relates the practice of offering (and consuming) the supreme nectar
within the ritual vessel (patra) to an immersion of the objective world into the fourth state of
consciousness, known as turyz.72 Amrtananda closes the verse by revealing several deeper
aspects of how the Sricakra relates to the thirty-six tattvas, the three luminaries of fire, sun and
moon, the four yugas (kali, dvdpara, tretd, and satya), and the fifty Sanskrit aksaras (phonemes).

Vidyananda teaches in his faanadipavimarsini the following inner contemplation of offering
arghya:

abbyantarargbyasodbanam yatha svasirabkapalam evadbaram kalasodasakalitam

purnendubimbam evarghyam tadadhbabsaktitejasa vidrutam krtva tenabhyantarastha devatas tarpayet
"The inner purification of the ritual libation is as follows: The skull of one's own head is the
vessel (@dbara). First making the arghya [in the form of} the full moon adorned with sixteen
phases flow with the radiance of divine power downward from [that vessel of one's own headl,
then propitiate the inner deities with that {libation]."73

Vidyananda then cites the Kramastotra:7+

taduktam kramastotre

cinmygankadbavalacyutamrtasravasambbrtamaharghyapatratap |
tarpanam vitatam asti yat sadd yattanob paramam asti tam numahp | 1 |

That is taught in the Kramastotra:

"We bow to that reality (zznu) from which the libation is ever[-flowing}, extending out from the
great arghya vessel filled with white streams of nectar radiating from the moon that is
Consciousness."7s

and closes his contemplation on offering #rghya with another citation from the

Udayakarapaddhati:

antararghyapanapaddbatividbir udayakarapaddbatyam ukto yathd
"The inner ritual of drinking the arghya is taught accordingly in the Udaydkarapaddbati:"76

yan mam kundalinim sphiirjatsomasiryanibandbanat |
bhidanti brabmano granthim gacchanti madbyavartmand |
chidanti pasajalani jvalanti svena tejasa |

visanti purnapitham sa dravayanti tv amam kalam |
sravayanti sudbapiram plavayanti caracaram |

72 This all-pervasive state of conscious awareness is described extensively in the Upanisads. See notes to verse twenty-four.
73 Translation by Ben Williams.

74 The Kramastotra cited here is not that of Abhinavagupta, or Erakanatha.

75 Translation by Ben Williams.

76 Ibid.
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tenamrtena divyena tarpayed devatam parim |

"From the fusion of the sun and moon, kundalini bursts forth, piercing the knot of Brahma.
Moving through the central channel, dissolving the collection of limitations, blazing with innate
luster, she enters the {inner} {szkt/lpitha, Purnalgiril.”7 Making the amakali flow, she rushes with
a deluge of nectar and inundates the universe of sentient beings and insentient objects. Make
refreshing oblations to the supreme Goddess with that divine nectar!"78

77 Purnagiri pitha corresponds to the heart. See notes to verse seventeen.

78 Translation by Ben Williams.
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VERSE 19:

Sricakra Dhydna

AT TEHTRIS 7 dxaaehiig Jeha<ae |

G VTTIHATI AT <adT Jafd Fifdel ot Il 9% 1l

medinipramukham asivam matam tattvacakram iha cakram uttamam |
svasvabhavasamavayabhasini devata bhavati samvidikala l 19 |

The great wheel of all the reality levels, from earth to Siva, is understood here as the supreme
[Srilcakra. The central deity {of that cakral, radiantly manifesting as united with one’s inherent
nature, is the dynamism of consciousness.

Notes:

The Sricakra is the geometric form of the goddess Tripurasundari that complements her
miilamantra (principal mantra). The Sricakra consists of nine Zvaranas (lit. coverings) that span
an outer enclosure that resembles the walls of a kingdom and proceeds inwards through two sets
of lotus petals leading to a series of five major downward facing 'szkti triangles' and four upward
tacing 's7va triangles,' thereby creating forty-four triangles. The innermost portion of the
Sricakra is a central triangle which hosts a single point, known as bindu, where Tripurasundari
resides in her highest form.

The Sricakra is the initiatory mandala of the Srividyé tradition and is worshiped as the goddess
in a variety of methods, ranging from simple offerings to more comprehensive rituals such as the
Sticakra Nzvavarana pija. This complex form of ritual worship takes place in three parts and
worships the entirety of the Sricakra, Tripurasundari, and all her principal attendant goddesses.

While the Sricakra properly belongs to the Srividya tradition, it has since transcended the
confines of the tradition and become a widespread religious icon. Its ubiquitous presence has
transversed several Indic religions, has become something of a catch-all emblem for charismatic
and self-proclaimed gurus, and can even be found in new-age religious groups with no
connection to any Indic religions or dharma. Interpretations of the Sricakra range from a good
luck charm that brings prosperity, to the yantra of Laksmi, and are as divergent as the people
who claim to understand (and are usually quick to explain) what they perceive to be its deeper
meaning. Indeed, the mere sight of the Sricakra can agitate one's mind as much as it can
reorganize its thoughts into tranquility.

In a deeper sense, the Sricakra is a diagrammatic embodiment of the flow of consciousness. It
portrays how consciousness expands through the sequential unfolding of awareness, solidifying
into reality, objectivity, the cosmos, and the human body. One of the primary roadmaps to
understanding how this expansion takes place are the thirty-six tzttvas. In their standard tantric
conception, the tattvas span thirty-six principles ranging from the solidity of the earth element,
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known as prthvitattva, to the supreme transcendent principle of consciousness, known as
Sivatattva. In this verse, Amrtananda understands the Sricakra as the supreme cakra of all reality
that encompasses all thirty-six tattvas.

There are multiple ways in which each of the thirty-six zzttvas correspond to the various
avaranas and petals of Sricakra, but perhaps the most well known is from the Peramanandatantra
which links the zattvas to the Sricakra as follows:79

Tattvas Sricakra
Stva-sakti bindu
sadasiva, tsvara, suddbavidya trikona

maya, kald, vidya, riaga, kila
niyati, purusa, prakrti astakona

vdc, pani, pada, payu, upastha
srotra, tvak, caksus, rasana, ghrana antardasira

sabda, sparsa, ripa, rasa, gandha babirdasara

buddhbi, abamkara, manas

akdsa and vayu caturdasara
agni astadala
Jala sodasadala
prihvi caturdsra

In the second half of this verse, Amrtananda teaches that the central deity of the Sricakra is
actually consciousness itself, a doctrine found throughout Kaula tantra. As an initiate in
Srividya, Amrtananda obviously understands the central deity of the Sricakra to be the supreme
goddess, Tripurasundari, but he is usually quick to equate her to pure consciousness. In his
Dipiki commentary on the Yoginihrdayatantra (1.41), Amrtananda describes Tripurasundari as
paracitkald, "the supreme dynamism of consciousness."

The Sricakra is often considered to be the 'body,' or the form of the goddess, as well the throne
upon which Tripurasundari sits. The first chapter of the Yoginihrdayatantra teaches:

tacchaktipaiicakam srstya layenagnicatustayam |
paiicasakticaturvabnisamyogic cakrasambbavab || § |
etac cakravataram tu kathayami tavanagbe |

yada s paramd saktih svecchayd visvarapini|l 9 |

79 Following Kutticad 2020, 102-3.
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sphurattam atmanab pasyet tada cakrasya sambbavab |

"This [cakra includes] five energies directed toward emanation (s75ty2), and four fires turned
toward resorption (/zyena). The cakra is {therefore} produced by the conjunction of five energies
and four fires. I will tell you, O perfect One, the descent {on earth} of your czkrz. When She, the
Supreme Power, {becoming} by her own free will embodied as all that exists (visvaripini),
perceives herself as flashing forth, the czkra then appears."so

Helping to eliminate confusion about the Sricakra's form and the body of the goddess, Professor
André Padoux offers the following clarifying distinctions:

"The expression we translate as "embodied as the sricakra" is sricakravapusa, having the sricakra
as body (vapub). This last word means form, figure, beauty, beautiful appearance, or a form one
discovers in meditation, rather than a concrete body. It is therefore sometimes translated as
essence, cosmic, beautiful form or presence. The s7icakra is in effect viewed as a cosmic
embodiment of the Goddess, not as a concrete body or form."s:

8o Translation by Padoux 2013, 26-27.

8t Padoux 2013, 170 fn. 33.
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VERSE 20:
eAviabana

R ST ArgRereRumes=T afg: |

T S99 aeETeT FREEG AU |l Ro |l

antarasya nijasamvidatmano matur aksakaranadhvana bahih |
meyasamvidi samarpanam tad avahanam samarasatvalaksanam |l 20 |l

Casting outwardly the perceiver— the inner nature of consciousness —into object-awareness
through the pathway of perception is the {true} ritual of summoning (Zv@hana) of the deity. That
[invocation of the deity} is {thus} identified as a [non-dual} fusion.

Notes:

Consciousness is ever perfect, pure, full, and free. Its innate luminosity never dims, or is
lessened to any degree. However, awareness of this primordial purity of consciousness does
waver depending on how much its power of awareness (that ideates into individuality) identifies
with objectivity, maya, and differentiation—rather than the pure subjectivity of its true nature.
The process of how consciousness becomes aware of itself, and expands in ever new forms, is
intimately described in Amrtananda's guru's work, the Kamakalavildsa.

In this verse, Amrtananda contemplates the nondual meaning of Zvhana, the invocation of the
deity—a critical step in any ritual worship. The rite of Zvdhana includes summoning and inviting
the deity, often envisioned as residing within the heart of the practitioner, to be present in the
mirti (statue), mandala (sacred geometric form), or other medium of worship. A standard
avabana includes mantras, mudras (gestures), bhavand (creative contemplation) and inner yogic
practices that often culminate in the offering of a flower.

Amrtananda suggests that the true form of Zvdhbana is the process of how consciousness
becomes identified with objectivity through "casting," or projecting itself by its own power of
awareness through pathways of perception onto objects and experiencing them as such. Just as
avdhana invites the deity to be present for the worship, so consciousness identifies with an
object and experiences it through the solidification of its innate energies. Amrtananda
understands the supreme form of Zv@hana as the blisstul union (semarasatva) of the subject and
object in every act of perception, cognition, and moment of awareness.

Amrtananda teaches that the invocation of the divine happens wherever one puts their
attention and awareness in the objective world. When this mode of supreme gvihana is realized,
the objects of consciousness are revealed to be grounded in nothing but the pure subjectivity of
consciousness alone, and the two are fused in a blissful union experienced as the dynamism of
consciousness.
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Amrtananda's deep contemplation on gvdhana is similar to Somananda's contemplation on
dhyana, taught in the seventh chapter of his Sivadysts:

dbyanam namatra yat sarvam sarvakarena laksyate |

bhavandacaksusa sadhvi sa cinta sarvadarsinz || 78 |

yena yenendriyendrtho grhyate tatra tatra sa|

Sivatd laksita satya tad dbyanam apo varnyate | 79 |

yasyam yasyam pratitau tu sivo'smiti manogamab |

yasyam tathaiva cintayam tad dbyanam api jalpitam || 8o |

"Here (what is meant by) dbyana is that everything is viewed with the eye of contemplation
(bbdvana) as being omniform; wise (indeed) is that contemplation (¢/nta) that sees all things (78).
By whatever organ of sense an entity is perceived, there in each place Siva's state is perceived as
(truly) existing--that too is described as being dhyana (79). In whatever perception (the notion)
comes to mind that "I am Siva", that too is said to be visualization, that (occurs) in that very way
within that thought (cznz4) (80)."82

Also similar in meaning is Sivananda's contemplation on Zvahana, taught in his
Subbagodayavisana as follows:

Jhdnakriydsatattvena mantramudrakramena tu |

avabayami brdayad bahib samvitkalam nijam | 35 |

“By means of the mantra and the ritual gesture, which are in essence cognition and action, I
invoke (¢vabayami) the innate dynamism of Awareness {to manifest} outwardly from the
heart.”

AV
=0
N

82 Dyczkowski 2023 I11, 143.

83 Translation by Ben Williams.
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VERSE 21:

‘Pancopacara ‘Piyja

T afed TS Ty HeRTEaeaH |
TG OTHIIETeh ohi o feefaf i1 29 1

pancadhaiva yad idam prapaficitam paficadhanubhavasasvatodayam |
tatsusamharanam aupacarikam karma nirmalanijatmasamvidi [l 2x

This world, unfolding in a five-fold process, is the constant arising of the five {sensory}
experiences. The auspicious reabsorption of that world of experience into pure, innate
consciousness of the Self [here constitutes] the [fivel services of ritual worship.

Notes:

In Saivism, reality unfolds through a five-fold process known as paficakrtya (five acts) constituted
by srsti (emanation), sthiti (preservation), sambdra (dissolution), tirodhana (concealing), and
anugraba (revealing). The Lalitasabasranima (274) teaches that Tripurasundari is
“paficakrtyapariyana’ the one performs, and is devoted to, these five actions. Bhaskararaya
mentions in his Seubbagyabhdaskara commentary on the Lalitasabasranama that the meaning of
this name can be found in Pratyabhbijiiabrdayass—yet another instance where Srividydcaryas point
to the works of Szivdciryas from Kashmir to illuminate Srividya. The five acts are correlated
with the five faces of Sadasiva, as well as the five elements, as follows:8s

Face of Sadasiva  Action Direction Element
Sadyojata Srsti west prthvi (earth)
Vamadeva sthiti north Jjala (water)
Aghora sambara south agni (fire)
Tatpurusa tirodhana east vayu (air)
Isana anugraba upper akasa (space)

The physical world is comprised of five elements, known as the paicamahabbitas, 'the five great
elements' (earth, water, fire, air, and space). The experience of the mabdabhitas is felt through five
subtler elements, known as the tanmatras, or more commonly, the five senses (smell, taste, sight,
touch, and sound). These five sensations are experienced and known through faculties of action
(karmendriya), faculties of knowledge (jianendriya), and so on through the zattvas until one
reaches the supreme, pure, undifferentiated consciousness known as s7vatattva. In this verse,
Amrtananda highlights an important doctrine in nondual Saivism that teaches how each of the

84 etadarthab pratyabhijiidbrdaye drastavyab.

85 As taught in the Kalottaratantra, cited by Dyczkowski 2023 VIII, 12, fn. 24.
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thirty-six tattvas emanate from the ones that proceed it, thereby creating a flow of emanation
from subtle to dense.

The most foundational, and standard, type of ritual worship is known as pasicopacara pija. This
worship consists of offering five types of upacaras (items or services) to the deity, usually
consisting of sandalwood, flowers, incense, a lamp, and food. The basic idea is that these items
are related to the five senses and so by performing the ritual worship one is engaging and
utilizing all of their senses in service of the divine. In a deeper sense, paficopacira pija is offering
not only the practitioner's own senses, but the elements of creation in the form of
paficamababhiitas back to the deity—a deeply moving and devotional contemplation that is
widely taught across lineages and traditions.

In this verse, Amrtananda teaches an even more nuanced understanding in that the withdrawal
and "auspicious reabsorption," or the regressive contemplation (sazzhara krama), beginning with
pribvitattva and ending with sivatattva, is the true form of the pasicopacara pija. The idea is that
the withdrawal and dissolution of the five great elements into the subtle elements that precede
it, and then into the faculties of action and knowledge that precede the subtle elements—and so
forth, dissolves the differentiation, duality, and objectivity of the tattvas away until only pure

consciousness remains.

This contemplative worship focused on dissolution is a subtle form of yoga that is a speciality of
Kaula practice. Although not mentioned here, the practice is often aided by the recitation of
specific mantras that link the thirty-six zattvas to the Sanskrit zksaras (phonemes) and include
visualizations of melting, fusing, and ultimately transcending the tattvas.
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VERSE 22:

eNityakaladevi e Arcana

T T[S TeheR hles U JATRTHITEEHAT |
TR IMHAUS, FAhAT e e=- Jaq 1l ]3|

yas tu pafiicadasadha prakalpyate kala esa sasibhanusamkramat |
tasya sasvatapade layakriya nityavasarakalarcanam matam || 22 ||

Time, based upon the transits of the moon and sun, is conceived as having fifteen divisions.
Ritual adoration of those {fifteen} divisions of the NityZ [ Goddesses} that govern the day is the
practice of dissolving Time into the eternal.

Notes:

Many Indic religious traditions specialize in sophisticated knowledge of time, mathematics, and
minutely accurate astronomical calculations. The contemplative aspects of this knowledge are
heightened in tantric sddhana where intricate visualization and meditation practices are spoken
of in terms of time, astrology, and cosmic world orders. Such practices often focus on the
interconnections between consciousness, perception, time, and the breath, and aim at going
beyond time into a state of timelessness within the present moment.

Time is not at all experienced in the same way, by those who perceive it, and yet "earthly time" is
based upon standard celestial movements which give birth to sunrises, sunsets, days, weeks,
months, and years. In this sense, time is an astronomical phenomenon related to life on earth
and should not be confused with kdlatattva, the principle of time. In the standard conception of
time that Amrtananda is referring to (based on the first part of the verse where he relates it to
the transits of the sun and moon), time is described within the frame of an individual lunar day
known as a #7ths. It takes fifteen such lunar days, divided into two phases consisting of fifteen
waxing (bright sukla paksa) days and fifteen waning (dark krsna paksa) days to complete one lunar
month spanning the dark moon of amavasya to the full moon of parnima. Tripurasundari, like
many Kaula goddesses, is associated with the moon and is often described with lunar imagery:.
The seventh verse of the Saundaryalabar? describes her face as shining like a full moon in autumn
and many other verses and sources speak of her radiance and beauty in terms of the brilliance of
the full moon.

The ritual worship of Tripurasundari includes the veneration of fifteen attendant goddesses who
govern these fifteen lunar days, known as the Nityzkali devis. These goddesses are also
considered to be emanations of Tripurasundari and are spoken of as limbs (arges) that help to
constitute her complete form—just as Bhaskararaya teaches in his Saubhagyabhaskara
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commentary on the La/itasabasrandma.86 The worship of the Nityakali devrs is an important
aspect of Srividya and plays a prominent role in Sricakra Nevdvarana piiji where they are often
worshiped along the inner ¢rikona (triangle) of the Sricakra. The Nityakala devis are also
correlated with Tripurasundari's milamantra (principal mantra), known as the Pasicadasiksari—
one syllable for each goddess.

In addition to being aspects of the supreme goddess, these goddesses are also known as a special
type of yogini called Nityd yoginis and are described in sources such as the Tantrardja and
Jhandrnavatantras, Srz‘vidydmdvdtdntm, Tantrasarasamgraba, and the unpublished
Nitydkaulatantra, among other Kaula and tantric texts. Nitya yoginis are described as alluring,
powerful, and sensual goddesses who usually attend to a supreme goddess such as
Tripurabhairavi or Tripurasundari—who is considered to be the greatest Nityz, as her name in
the famous Kbadgamalamantra suggests "Mahbanitya." This complete form of Tripurasundari is
known as Sodasi, the sixteenth and final Nztyddevi who is connected to the invisible sixteenth
kali of the moon and who embodies transcendence, nectar, and fullness. Accordingly; an extra
syllable (and sometimes even a group of syllables) is added to Tripurasundari's milamantra to
make it complete, building on the ancient Vedic idea that sixteen is the most perfect and full
number. The Nityakali devis, including Tripurasundari as the sixteenth 'Mahbanitya' are also
correlated with the sixteen Sanskrit vowels (A to H).

The Nityakala devis, as goddesses of time, are eternal and their permanent nature is correlated to
the expanding qualities of the pancamababbitas (five great elements) which also total fifteen—
although the exact correlations between the Nitydkala devis and the bhitas are not specifically
mentioned. Nondual Saiva doctrine teaches that each ta#tvz emanates from the one before it,
thereby encompassing it and gaining qualities and weight as consciousness expands —a teaching
highlighted in the Kamakalavildsa (verse cited below). Just as the tanmadtras pervade the bhatas,
so the Nityakali devis pervade Tripurasundari as portions («7igas) of her body and milamantra.

Panicamababbita Tanmatra Qualities

akdsa Sabda

vayu Sabda, sparsa

agni Sabda, sparsa, ripa

Jala Sabda, sparsa, ripa, rasa

prihvi sabda, sparsa, ripa, rasa, gandha

In the second half of the verse, Amrtananda explains the contemplative worship of these
goddesses as dissolving the particular, contingent, and changing aspects of time (embodied as
the Nityakala devis) into the eternal and changeless plane of the supreme Goddess, or offering
the 'micro’' part into the 'macro' whole—a master trope in tantric ritual. Such contemplative

86 See commentary on verse 136 (nama 391): adyaya lalitayah syur anyah paficadasangagah | lalitangitvarupena
sarvasam atmavigraha. See Pansikar 1927, 103.
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yogic practices aim at devouring time (the agent of differentiation) through recognizing its
correlations and expansions occurring within a single breath.

A closer look at the Nityakali devi worship reveals the inseparable union of Siva and Sakti
embodied in everything from the highest principle of reality, to a single lunar day (Siva [day} and
Sakti [night}).87 Extended sddhana increases inner awareness and reveals the desire of
consciousness to expand towards and create new forms of completeness empowered by micro-
movements of s7s¢7 (expansion) and sambara (contraction). This vibratory pulse (spanda) of
consciousness, awareness, and mantra energizes movement in consciousness (¢cchz) and propels
awareness as knowledge (77ana) into action (kréya).

The Lalitasabasranama (name 610) teaches:

pratipan mukhyarakantatithimandalapijita|

"[Tripurasundari is} worshiped on the sequential lunar days {1-15] and is worshiped by their
respective goddesses known as the Nityzkala devis."s8

The Kamakalavilisa teaches about of the nature of the Nityakala devis and the Paicadasaksari as
follows:

Sabdasparsau ripam rasagandbau ceti bbitasiksmant |

vyapakamdadyam vyapyam tuttaramevam kramena paficadasa | 15 |

paiicadasaksarariipa nitya caisa hi bhautikabhimata |

natydssabdadiguna prabbeda bhinndstathanaya vyaptab |l 16 |

natydstithyakarah tithayassivasakti samarasakarap |

drvasanisamayyastab srivarndste pi taddvayirapab | 17 |l

"Sound, touch, form, taste, smell these are the subtle bhutas. (Of these) each is the producer
(vyapaka), and thus taking them all in their order there are fifteen properties (gunas). The Nitya
(Tripura) who is (the mantra) of fifteen letters is known as She appears in the bhuatas
(bbautika'bbimata). She is surrounded by fifteen Nityas who are distinguished by the different
properties (gunas) of sound and so forth (szbdadi-guna-prabheda bhinnah). The fifteen Nityas
represent the (fifteen) lunar days (¢/thyakarab). The lunar days again are the union (Samarasa) of
Siva and Sakti. They consist of days and nights. They are the letters in the Mantra and have the
double nature of Prakasa and Vimarsa."89

Sivananda explains the worship of the individual lunar days, as the Nitydkali devis in his
Subbagodayavasana:

kbamuvayurjyotirabbbiumisabdadigunabbeditab |
dasapancataya vyapta vyapikab pajayamy abam |l 41

87 See verse four.
88 Translation by Brian Campbell.

8 Translation by Woodroffe 1922, 27.
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"I worship the pervaded and pervading [Goddesses} as the fifteen [Nityas} based on the
different properties of sound {touch, form, taste, and smell} that correspond to space, air, fire,
water, and earth.”9°
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9o Translation by Ben Williams.
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VERSE 23:

Sricakra Pija

STREh I F eSS G HGIHHOS: |

T Rty foreasratenar 1 3 1

bahyacakrasusaga maricayas tattvajalalasadatmasamvidah |
tatsamarcanam ativa cinmayanakhyadhamni vilayakramakriya [l 23 |l

One’s innate consciousness, shimmering as the entire collection of principles, shines with rays
that beautifully light up the tangible Sricakra. The [true] worship of that [mandalal is the Krama
practice of dissolving in sequence [those sensory rays} into the luminous abode of the Nameless,
which is nothing but consciousness.

Notes:

The first teaching of the Sivasitra proclaims, caitanyam atma: the Self is consciousness. One of
the primary ways of understanding how the Self, as consciousness, experiences and comes to
know itself in ever increasing (and blissful) perfection is the thirty-six tzttvas. Building on verse
nineteen, which taught how the Sricakra is made up of the thirty-six tattvas, Amrtananda now
envisions how pure consciousness, "shimmering" as the play of these zattvas, beautifully lights
up the external (visible) Sricakra with individual rays (marici) of light.

Amrtananda's contemplation builds on a long standing Indic metaphor of consciousness being
described as a supreme sun, and its powers of awareness as individual rays of sunlight.o* This
teaching is established within the Srividya tradition in a number of places such as the
Kamakalavilasa and put into practice within the Parasuramakalpasitra where a secret litany of
mantras, entitled the Rasmimala, are said to emanate like individual rays of light from the
goddess Tripurasundari. The Szundaryalabari (verse fourteen) also describes how the now
standard six cakras are filled with various numbers of individual rays as follows:

“In earth (maladhara) fitty-six, fifty-two in water (manzpira), in tire (svadbisthana) sixty-two, fifty-
four in air (endhata), in ether (visuddhi) seventy-two, and in mind (774) sixty-four--these {360}
are the rays; above them [in the sabasrira} is the pair of your lotus feet.”92

‘When all these individual rays are combined, they equal three hundred and sixty, corresponding
to the number of days in the traditional Indic year and the degrees in a circle. Srividya, and
related Kaula traditions such as the Kubjika lineage, teach intimate details about how this type
of sadhana is performed. One of Amrtananda's disciples, Umakanta, even wrote an entire

9t See verse five.

92 Translation by Brown 1958, 52.
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treatise on this specialized form of practice entitled the Sadanvayasimbbavakrama, but it
unfortunately remains unpublished.

In the second half of this verse, Amrtananda envisions how Sricakra Nevavarana pija is a
meditation on dissolution following the sequential dissolving of the individual rays of the tattvas
into the nameless state (#n@kbya) of pure luminous consciousness. This type of worship, from
diversity to pure nondual consciousness, is known as samhdira krama. The inclusion of anakhbya in
this verse is a nod that Amrtananda is also referencing the highly influential Kalikrama
tradition, which developed the concept of andkhya to its greatest extent.9

Sricakra Nevavarana piji has three procedural sequences (grama) which organize the flow of the
worship:

*  sambira krama: Worship begins at the the outermost level of the Sricakra and proceeds
inward, following a path of the dissolution (sezzhara) ot diversity experienced in the objective
world to the singularity of the #indu and the pure subjectivity of consciousness.

*  sthiti krama: This rarer form of worship has multiple starting points, including at the middle
dvarana of Sricakra. In some texts, such as the Srividyd'md'vatantm, this sequence is
recommended for "householder" practitioners —although this is likely an interpolation since
this "tantra" isn't a tantra at all, but a mantric compendium written by a sannydsin. So-called
"householder" practitioners are, in fact, less restricted in Kaula tantra and modes of worship
than sannyasins.

*  srsti krama: Worship starts with pure non-dual consciousness at the 6zndu of the Sricakra and
proceeds outwards towards the first layer, known as bbapura, gathering diversity and
expanding (s7s527) along the way:

93 See notes to verse twenty-four and thirty-five.
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VERSE 24:

‘Bali

TS fread aaeaH TR |
T UHIS, SAThAT HH Aoy adm Il ¢ |l

yac caturvidham idam vibhasate tattvarapam amrtantarakrti |

tasya paficamapade layakriya sammatam balicatustayam tatha [l 24 |l

This fourfold set of tattvas, whose inner aspect is nectar, shines forth. The set of four ba/i
oblations should be understood as the practice of dissolving that [four-fold set of tzttvas} into
the reality of the fifth.

Notes:

In Saivism, the thirty-six tattvas are classified into three groupings known as dtmatattva,
vidyatattva, and sivatattva. These three sets function less as a way to organize reality and more as
a shortcut to ritually purifying all of the thirty-six fattvas during preliminary rites such as
dcamana, sipping water infused with mantras before the worship begins. A common way of
performing this part of the paja is as follows:

atmatattvam sodbayami sviba

vidyatattvam sodbayami sviba

Sivatattvam sodbayami svaba

sarvatattvam sodbayami svaba

The inclusion of sarvatattva as a fourth grouping is understood to be the summation, or
aggregate of all thirty-six tzttvas and would be identified as Paramasiva— the thirty-seventh
tattva. The exact correspondences between each of the tattvas, varies significantly through texts
and traditions, but can generally be organized as follows:

atmatattva: prihvi, jala, tejas, vayu, akasa, gandha, rasa, ripa, sparsa, sabda, upastha, payu, pada,
pani, vac, ghrana, rasana, caksus, tvac, srotra, manas, abamkara, buddhi, prakrti,
purusa, niyati, kala, raga, vidya, kala, maya

vidyatattva: Suddbavidya, isvara, saddasiva, sakti
Sivatattva: stva

sarvatattva:  paramasiva
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The Yogakbanda of the Manthanabbairavatantra correlates these three tattva groupings with the
dhamatraya, or three luminaries known as the fire, sun and moon.94

The fourth chapter of the Rauravasitrasangraba teaches:

Sivasaktikalah sarva etab sarvajiiabbasitab |

yogamoksasukbaisvaryadbanaviryapradab subbahb |l 45 |

vidyatattvam idam pumsam trtiyam sarvakamikam |

Stvatattvavidhanajiio jiatva siddbyati netarah || 46 |

Sivatmavidyatattvani triny etany anupirvasab |

viditva sadhakab ksipram mantrasiddbhim avapnuyat |l 47 |

"All these powers of Siva and Sakti are taught by the omniscient one. They are auspicious, and
they bestow Yoga, liberation, happiness, lordship, wealth, and potency. The Vidyatattva for all
desires is the third. Those who know the practice of the Sivatattva are perfected by knowing it,
no one else. These are the three: the Siva, Atma, and Vidya tattvas, in order. By knowing them,
an adept perfects the mantra immediately."9

Aghorasivacarya, the famous twelfth century C.E. Saiva Saiddhantika Zczrya of Cidambaram
taught the @camanavidhib in his influential Kriyakramadyotika (dated to 1157 C.E) in this way:

om ham atmatattvaya svadhba

om bim vidyatattvaya svadha

om hitm sivatattvaya svadha

In this verse, Amrtananda teaches that the inner nature (entarikrti) of all the tattvas, organized
by the four groups explored above, consists of azrta. In the second half of the verse,
Amrtananda relates the four sets of tattvas to the four types of bali, the sacrificial offerings often
performed in tantric rituals.

There are several types of ba/i rites, largely based on the complexity of the worship. In general,
bali is often offered to the primary deity being worshiped through an intermediary deity, such as
is described in the Bbhdvanopanisad, "Kurukulla is the balidevata of the mother."96 While
Amrtananda does not name the four b4/; offerings specifically, the key to this verse can be found
in the nineteenth chapter of the Gandbarvatantra, which describes four bali offerings that are to

be performed to four devatas (Batuka, Yogini, Ksetrapala, and Ganesa) at the four entrances to
the Sricakra.

Amrtananda closes his contemplation on the four sets of tattvas and the four bali offerings by
envisioning them dissolving into the supreme reality of the fifth, just as the four ba/7 sacrifices
are offered unto the deity and the tattvas dissolve into pure consciousness. While Amrtananda
does not specify what the fifth is, he is likely referring to the fifth stage in the Kalikrama

94 candragnir avibbedana vidya atma sivas tridba. See Dyczkowski 2009, Introduction Vol 1, 453, fn. 4.
95 Translation by Ben Williams.

96 burukulld balidevatd mata| See Mira 1976, 9.
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conception of manifestation, known as bhasa (pure illumination). It is also possible that he
might be referring to the fifth state of consciousness, known as turyatita. Regardless which
"tifth" he is referring to, it should be understood to mean the highest reality of supreme
consciousness, a persistent theme throughout the Cidvildsastava, and one that Amrtananda will
specifically revisit in verses thirty-five and thirty-seven.

Five modes of perception-cosmogony, as taught in certain texts of the Kalikrama:

1) srsti emanation

2) sthiti: sustenance

3) sambara:  withdrawal

4) andkbya:  the nameless

5)  bhasa: pure radiant illumination

Five states of consciousness:

1) jdgrat: the waking state

2)  svapna: the dreaming state

3)  susupti: the deep sleep, dreamless state

4) turya: the fourth state, a supreme level expounded in the Upanisads as supreme
consciousness.

5) turyatita:  the "beyond the fourth state.”
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VERSE 25:
eArati

ST VRIS g Sig i~ aTea |
R AE Gl RIEeh WA FHRaH I 4y I

pancadha prasaratas cidatmano hy antarasya bahirindriyadhvana |
samarasyam iha samvidatmanaratrikam param idam samiritam [l 25 |l

The ultimate {form of ritually] waving the flame [before the deity} is taught here as the union of
the individual self, flowing outwardly through the fivefold channels of the sense faculties, with
the nature of pure Consciousness.

Notes:

The flame is one of the most iconic items offered in any standard ritual worship and often
consists in offering a lamp that holds five small flames, fueled by cotton wicks soaked in ghee
(clarified butter). This type of five-flamed lamp is known as a pascapradipa and is pervasively
tound throughout Indic religious traditions that perform pija. The ritual waving of a flame
before the deity is likely based on an ancient Vedic practice of offering a flame to remove
negativities (and the maleficent effects of planets) and was eventually instituted into temple and
puja culture.9” The practice of offering a flame is commonly known as drati, likely because the
lamp offering was traditionally performed during the evening twilight hours to illuminate the
deity before the days of electricity and hence took on the name @ratrika, as used in this verse. In
this sense, showing the lamp to the various portions of the deity revealed their form and
provided darsana, the sacred gaze of the deity98 The drati ceremony has since been implemented
into the three standard times of p#ja following the three sandbyas (see verse four), and
performed during sponsored worship and special occasions.

In this verse, Amrtananda contemplates the supreme form of offering @rat: as the complete (and
blissful) union of the individual self (as the lamp) experiencing the world through the five senses
(of the five flames of the lamp), with pure consciousness.

97 See Geslani 2018, 95.

98 See verse thirty-four.
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VERSE 26:

Mantrajapa

N o o [
dlcp Hded HAAI I"Iok'id T Seh S [HISF AT |

T =t 2regatsid anfe fersmomg=mT ST9: 1 38 1

vak sahaiva manasa nivartate prapyaniskalaniranjanad yatah |
tatra nirmanasi $abdavarjite dhamni viSramanam uttamo japah [ 26 |l

There is an undivided and pristine reality that should be realized, from which speech, together
with the mind, turn away. The repetition of the mantra, in its ultimate form, is bringing {speech
and the mind]} to rest in that luminous reality that transcends the mind and conventional

language.
Notes:

Mantra japa is the single most important aspect of any tantric sédhana. In the beginning and
intermediate stages of practice, japa is practiced as the repeated pronunciation of a mantra
hundreds of thousands, if not millions of times. In this mode of practice, jzpa follows the well-
known threefold classification of how mantras are to be recited:

> wvdcika: spoken aloud
> upamsu: whispered
* manasika: ~ mentally intoned

Clarifying the deeper aspects, and fruits, of these three modes of recitation, the great Sz/vicarya
of Kashmir, Ksemar3ja (eleventh century C.E.) offers this commentary on the Svacchandatantra's
(2.146-147ab) classification of these levels:

manaso madhyamaydam vaci upamsusabdau tu siuksmasthilaprayatnayam vaikbaryam |

trayasydsya bhogabetutvam anyatrapy uktam madbyamo bhogamoksakhya upamsub siddhidiayakab |
vdctko bhitavisajit sasabdas cabbicarikab |

"The mental (repetition of Mantra) takes place at the middle (level of) Speech, whereas (the
forms of repetition that are) whispered and aloud take place at the level of corporeal (speech),
which is subtle and gross, respectively. These three are the cause of worldly benefits. It is said
elsewhere also: "The Middle (Speech) is called enjoyment (bhoga) and liberation. The whispered
one bestows accomplishments. The Loud (repetition of Mantra), that conquers ghosts and
poison, is magical (¢bbicirika)."99

In this verse, Amrtananda takes japa a step further than recitation and suggests the supreme
torm of japa is a state of complete rest (visrama) in the pure luminous consciousness of the Self.

99 Translation by Dyczkowski 2023V, 32, fn. 74.
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As Amrtananda previously described in the first verse, consciousness is svaprakdsa (self
luminous) and so when he describes mantra jgpa as a form of rest into pure luminosity; it is that
"pristine reality," beyond speech and the mind, that he is referring to.

The practice of Amrtananda's supreme mantra jzpa consists in quieting the mental activities
and fluctuations of the mind by allowing them to rest in pure consciousness. Critical to
understanding this verse is that "speech, together with the mind" refers to the entire inner
discourse of differentiated thoughts (vikalpa), that are often described as a kind of continuous
mental chatter (azzjalpa). In Saiva tantra, language doesn't simply refer to the common mode of
communication that humans think and speak in, but to a more expansive definition grounded in
consciousness and encompassing four levels.

Amrtananda built on the teachings of his guru-parampara, and the brilliance of the fifth century
C.E. Sanskrit grammarian, Bhartrhari, and understood speech and language as vdc, the creative

teminine power of language. By the time of Amrtananda, VZc was understood to have four levels
encompassing the transcendent level of paraz, to the everyday level of spoken language known as
vaikbarz.*o° These four levels of language can be briefly summarized as follows:

I. pari-The supreme nondual dynamism of consciousness—the power of consciousness to
signify, comprehend, and create awareness, meaning, differentiation, and reality.

2. pasyanti- The pure "seeing" or visionary level of language that is beyond the split between
subject and object. Pasyanti is immediate apprehension before the division between szbda
and artha, or a sound-unit and its meaning.

3. madbyama - The "middle" level of language that is fully dependent upon duality and a split
between a subject and an object. Madhyama is unarticulated, silent, and the "mental" aspect
of language that humans think in, but do not speak aloud.

4. watkhari - The audible level of language that is articulated and spoken aloud, the level of
language that humans generally communicate in, chant mantras in, and is commonly known

as language.

Amrtananda's contemplation of the supreme form of mantra jzpa builds upon a large corpus of
Saiva teachings on the deeper aspects of mantric practice, inaugurated in a foundational
revelation of nondual Saivism, the Sivasitra. Vasugupta, the recipient of the divinely revealed
sitra, recorded:

[the following centered text of Sivasitra and Ksemaraja's commentary is from Ben Williams'
and Mrinal Kaul's forthcoming publication and translation of the same}

oo Although Bhartrhari only explicitly mentions three levels of language, several scholars have argued there is a fourth level
implied in his concept of sabdabrabman, see Aklujkar 1970, 67-70. The idea that language exists in four parts, of which only one is
audible to humans, stretches back to the Rgveda (1.164, 10.71, 10.125) and is developed as para, pasyanti, madbyama, and vaikbari as
early as the Kalikulakramasadbbiva (2.73, 2.89).
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cittam mantrah [l 2.1 |l

Mind is mantra.
In the Stvasiatravimarsini, Ksemaraja comments on this aphorism in this way:
cetyate vimrs$yate anena param tattvam iti cittam

purnasphurattasatattvaprasadapranavadivimarsarapam samvedanam |

The mind is that by which ultimate reality is cognized, i.e. brought into awareness. That is a
cognition whose nature is an awareness of Prasada, OM, and other [mantras} that have the
nature of an all-encompassing vibration.

tad eva mantryate guptam antar abhedena vimrsyate paramesvararupam aneneti krtva
mantrah |

Mantra is that by which this very nature of ultimate reality is considered secretly; i.e., brought
into awareness as internally undifferentiated.

ata eva ca parasphurattatmakamananadharmata
bhedamayasamsaraprasamanatmakatranadharmata casya nirucyate |

And for this reason, there is the etymological analysis of this [mantra} as having the property of
“thinking” {man} which is really the supreme pulsation [of consciousness} and the property of
“protecting” {tra} consisting of dispelling cyclical existence based in duality:

atha ca mantradevatavimars§aparatvena praptatatsamarasyam aradhakacittam eva mantro
na tu vicitravarnasamghattanamatrakam |

Furthermore, it is simply the mind of the devotee, in virtue of being intent upon an awareness of
the mantra deity—being fused with that [deity]—that is the mantra. It is not the case that the
mantra is a mere conglomerate of various phonemes.

yad uktam $rimatsarvajiianottare
uccaryamana ye mantra na mantrams capi tan viduh |
mohita devagandharva mithyajiianena garvitah Il iti

Since it is taught in the revered Sarvajianottara:

Gods and Gandharvas, deluded and proud because of their false knowledge, do not fully grasp
those mantras that are to be enunciated.

[...]

[tatraiva sampraliyante $antarupa nirafjanah [}
saharadhikacittena tena te Sivadharminah |l
iti bhangya pratipaditam
This is is set forth by implication in Spandakarika

[Those immaculate mantras, whose nature is quiescent,} are aspects of Siva.
[They completely dissolve into that sky of one’s own nature} along with the mind of the devotee.
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The teaching that deeper awareness and contemplation of mantra can actually go beyond its
syllabic construction is also found in tantras such as the Vijianabbairavatantra, which proclaims
a similar teaching:

bhiyo bhityab pare bbave bhavanda bbhavyate bi ya|

Japab so'tra svayam nado mantratmda japya idysab || 145 |

“Repeated (continuous) contemplation (bhavana) of the supreme state is the (real) repetition of
Mantra (zpa) here (in this tradition). The Sound (#ddz) which (resounds spontaneously) by itself
is Mantra (in the highest sense). Such is that which is to be recited.”r

Somananda, the founder of the influential Pratyabhijfia school of nondual Saivism, teaches in
the seventh chapter of his Sivadrsti:

antruddho japo'sty eva sarvavasthasv asau japab |

nanakdaraib sada kurvann adayan sarvavastugahb |l 85 |

abhydasendsmi so'py atra japab parama ucyate |

samkalpan janayann asmi sthitab sabdan ato mukbe || 86 ||

50 hi namagapo jieyab satyadis trividho hi sab |

na me bandho na me moksas tau malatvena samsthitau |l 87 |

"Uninterrupted repetition of mantra (japa) is that repetition that (persists) in all states, doing it
constantly in many forms and arising present in all things (85). The supreme (form of) the
repetition of mantra (is attained) by the practice ‘I am here and so is He.” ‘I abide (here)
generating intentions and thus (also) words in (my) mouth’ (86). That should be known to be the
repetition of (Siva’s) name and as truth (satya) etc.; it is of three kinds, namely (the notion that)
‘T am not bound’, ‘I am not liberated’ and ‘those two (bondage and liberation) are the impurities
(of ignorance that sullies the soul)’ (87)."to2

One generation later, and within the same Pratyabhijfia lineage, the brilliant Zczrya, Utpaladeva,
echoed the importance of jzpa in the third song of his Sivastotravalr:

matparam ndsti tatrapi japako 'smi tadaikyatah |

tattvena japa ityaksamalaya disasi kvacit| 17 |

“Higher than Me there is nothing, yet even then I practice jzpa. This shows that jgpa is but
concentration on absolute oneness. Thus you instruct your devotees, as well as the whole world
through your aksamdli. In essence this is what constitutes jgpa.” 3

Two generations later, and still within the same Pratyabhijna lineage, Abhinavagupta teaches in
the first chapter of his Tantraloka:

ro1 Translation by Dyczkowski 2023 I11, 297-8, fn. 781.
1oz Translation by Dyczkowski 2023, IT1, 144, fn. 359.

103 Translation by Rhodes-Bailly 1987, 41.

TRIPURA TALLIKA



THE CIDVILASASTAVA 79 0f 129 VERSE 26

tatsvaripam japab prokto bhavibbavapadacyutab | 1.89 |

"The repeated recitation of Mantra that is free of the polarities of Being and Nonbeing, is said
to be His own nature."1o4

Abhinavagupta further explains in the fourth chapter that for the accomplished practitioner,
mantra jZpa is automatic:

akrtimaitad dbrdayariidhbo yat kificid acaret |

pranyad va mysate vapi sa sarvo 'sya japo matab | 4.194 |l

“Whatever one who is established in this uncreated Heart does or (however) he breathes or
reflects, is all considered to be his repetition of Mantra (jzpa).” s

Later, in the twenty-ninth chapter, Abhinavagupta presents the teachings of his Trika Kaula
guru, Sambhunatha, and clarifies a subtle point about how mantra jgpa is to be practiced as the
subtle resonance of mantra:

Japab sanjalpavrttis ca nadamarsasvarapint|

tadamystasya cidvabnau layo homab prakirtitab | 29.93 |

“Quietly or audible repetition {of the mantral is, in its true nature, [simply} awareness of [the
mantra’s} innate resonance. Oblation is revealed [in this tradition as} the dissolution of the one
who is aware of that [resonance} in the fire of consciousness.”106

Abhinavagupta revists mantra jgpa in several other places in his works including within his
Isvarapratyabbijiavivrtivimarsini where he expounds how the supreme practice of mantra japa is
similar to an instantaneous realization:

nanu yadi sabdavartanam japas tadavicchinne kalabhedam asprsati paravagriape katham
Japavyavaharab | dvartanasya bi vicchidya vicchidya yadudiranam tad eva ripam | paravasthayam iti
sakrdvibbatatvavat sakrdavartanam eva tatra japa iti yavad avartanavyavaharas ca tatrodayamdtre |
sakrcchabdena tu ekavaravdcind sadarthaparydyena vd vicchedasankd nivaritd yathoktam prik
svarasoditd iti |

"Surely, if the repetition of Mantra is a continuous round of words, how can the activity of
repetition of Mantra take place within the nature of Supreme Speech which, being undivided, is
not affected by temporal division? The utterance of a round (of sounds) takes place by separating
(one sound from another) repeatedly, and that itself is its nature (##p2). In the supreme state, the
repetition takes place once (atemporally) like a single flash (sakrdvibbatatva), and repetition of
Mantra is like a continuously repeated action there when it has just arisen. The word 'once’, that

104 Translation by Dyczkowski 2023, I, 239.
105 Translation by Dyczkowski 2023, I11, 297.

106 Translation by Ben Williams.

TRIPURA TALLIKA



THE CIDVILASASTAVA 80 0f 129 VERSE 26

denotes (something that takes) place a single time or one that is synonymous with 'always',
removes the doubt that there is a break. As was said before, '(Speech) arises spontaneously’." 7

Within the early Srividya tradition, Sivananda teaches in his Subbagodaya:

tato mauni visuddbatma brda vidyam prasannadbib |
abahirmanaso yogi yagabbhiamim atho viset || 8 |l

“Thereafter in silence, the self purified, the intellect tranquil, the mind not engrossed in any
outward thought, the yogin should enter the place for worship while contemplating the mantra
in his heart.” o8

Sivananda further contemplates mantra jzpa in the Subbagodayavisand:

vimrsami mabantam samvitsrotomahanadim |
Janipalanadharmena japenantarmukbatmana|l 56 |

“I contemplate that supreme “I”, a great river of all streams of Awareness, through inward-
focused Japa that has the characteristic of both creation and sustenance.”©9

Some two hundred years later, our author, Amrtananda, teaches in his D7pikZ commentary on
the Yoginibrdayatantra:

samyamyendriyasamcaram proccarennddamantaram |

esa eva japab prokto na tu babyajapo japab |

“Subduing the movement of the /ndriyas [senses], produce the internal resonance of the mantra.
This is taught as {the reall japa; external japa is not japa.”ro

Approximately four hundred years later, the prolific Sﬁvidyd'cdrya, Bhaskararaya Makhin, cited
Amrtananda's commentary in his own Setubandbha commentary on the Nitydsodasikarnavatantra,
thereby solidifying the importance of this verse through the centuries and generations.

Swami Lakshmanjoo Maharaj, the last living master of what he described as, "Kashmir Saivism"
taught and explained the deeper aspects of mantra jagpa as it is practiced according to his
tradition as follows:

"In A_zuwopdya [the Individual Means} you must be aware {of the centre} between two breaths
Move in and out with awareness. (True repeated) recitation (of Mantra) is [the practice of}
observing one object and then another object {mindfully}. These are the beads of the rosary of
this japa [repeated recitation of Mantra]. Szkti is the sitra [thread} that threads through the
beads. The thread is the reality of the beads. It is away from bbdva {Beingl and abbiva
[Nonbeing} (one bead and another bead). Observe this universe through every sensation of

107 Translation by Dyczkowski 2023, I, 240 fn. 711.
108 Translation by Ben Williams.
109 Ibid.

1o Translation by Brian Campbell.
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sound and taste etc. This is Sztopaya [Empowered Means}. This is real jzpa. The {repetition of
Mantra} (called) paficalaksa {(japa) literally of 500,000 repetitions} {actually consists of
mindfulness of the} five points of awareness ranging from szt {emanation through to
persistence, withdrawal, obscuration up} to anugraba [grace}. Laksa means centre of awareness.
It does not mean {the number} 100,000."11

ur As cited in Dyczkowski 2023, I, 237-8, fn. 706.
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VERSE 27:

“Darpana

farfrer wpefa o= Sfoel sumR e afg: |

fraAaefes =RTeR gl geaedur WA I R |l

bimbitam sphurati yatra samvido rupam antaram idantaya bahih |

visvam etad akhilam caracaram darpanam hrdayadarpanam param || 27 |

The mirror [ritually presented to the Goddess} is the mirror of the Heart. In that {true mirror of
the Heart] this entire universe of sentient beings and inanimate objects is reflected. {Although

this mirror of the heart} is the innermost nature of consciousness, it radiantly manifests
outwardly as the objective world.

Notes:

Oftering a mirror to the deity is an ancient and deeply symbolic act permeated with
philosophical and magical overtones. While not an offering in standard forms of ritual, such as
the sodasopacara piija (sixteen offerings), the mirror is commonly used in extended and
specialized forms of worship —including during the catussasti upacara piaja (sixty-four ofterings)
performed within the Lalitakramar> of Srividyé Navavarana pija and during pranapratistha (the
life-giving consecration ceremony of a zzirt: or statue of a deity). Mirrors are also used in paja as
accessories to help perform specific rituals such as abhiseka (bathing the deity) when the actual
mirti cannot be bathed. In this case, a mirror is set up and the deity's reflection within the
mirror is bathed in its place.

In its most basic sense, the mirror is offered so the deity can see themselves and all of the fine
attire, gifts, and jewelry they've been given in the previous steps of the worship. Like many items
offered in pija, the presentation of the mirror is based upon royal services given to the king, and
later, the honored guest. Mirrors are considered to be an auspicious item and have a long
literary, religious, and cultural history in ancient India extending back to the Atharvaveda
FParisistas, the Ramdayana, and many other sources. In Vedic rituals performed for the welfare of
the king, it is described that looking directly into a mirror helped eliminate negativities and
"bad luck." In specialized forms of tantric s@dhana, mirrors can even act as a substratum to
invoke deities for worship. Mirrors are also used as catoptromancy devices for divination,
scrying, and other forms or "mirror magic" prevalent in South Asia and the world over.

In this verse, Amrtananda understands the offering of the mirror as a deep contemplation on
the nature of consciousness, within which reality is reflected, and out of which the entirety of
the world of objectivity is experienced.

12 gim brim Srim lalitdyai darpanam kalpayami namab
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Debates on mirrors, reflections, and the nature reality has a long history in Indic religious
discourses, including within Nyaya, Buddhism, Mimamsa, and Saivism—particularly within
Pratyabhijiia, the Saiva nondual school of "recognition," a highly influential development of
nondual Saivism championed by Utpaladeva of tenth century C.E. Kashmir.m

The immediate background to more comprehensively understanding Amrtananda's verse on the
mirror involves a brief overview of three main schools of thought concerning the nature,
appearance, and reality of cosmic manifestation.

1. parinamavada - The doctrine of transformation that views the world as a real transformation
of brahman, held by several foundation commentaries on the Sankhyakarika+ and early
exponents of Vedanta.

2. vivartavada - The doctrine that the world is illusory, a mistaken appearance, or an 'unreal'
transformation of brahman. This view was championed by Adi Sankaracarya and many of his
followers.

3. pratibimbavada or abbdsavada - The doctrine of reflection that views consciousness as
projecting, onto itself, its own reality. Abbdsavida explains how Paramasiva, due to his pure
innate freedom svatantrya sakti, projects the multiplicity of the manifested world by
becoming the mirror in which reality is experienced.

Light, reflection, mirroring, and counterparts are key concepts in nondual Saivism and
Amrtananda plays with these established doctrines in his own verse on the mirror of
consciousness. Amrtananda builds on the highly developed understanding of Saiva tantra
expounded by the nondual Saiva Kashmir ZcZryas that embraced aspects of the pratibimbavida
doctrine, therefore giving ontological validity to reflections in a mirror, while making the
qualification that reflections in a mirror are still just that—bound to a mirror and do not have
independent realities in and of themselves. Jayaratha clarifies in his commentary on Tantraloka
(3.15) that those who mistake their face in the mirror for the real thing, "lack intelligence, such
as children (and fools)."tss

The mirror is, in many ways, a profound way to speak about the reflective power of consciousness,
but the Sziviciryas of Kashmir were also quick to point out that unlike a mirror, consciousness
actively participates in its own reflection. Their point was that consciousness is dynamic and,
unlike a common mirror that only reflects a pre-existing reality, or an object that is in close
proximity to its reflective surface, consciousness can even reflect something which appears to be
other than itself. In this sense, consciousness is able to see itself in innumerable forms.

u3 See Torella and Batimer, 2016.
114 See Acri 2021, §547.

15 Translation by Dyczkowski 2023, 11, 81.
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Inaugurating the nondual Saiva understanding that consciousness is more than simply a
reflection, Utpaladeva teaches:

svabbavam avabhdasasya vimarsam vidur anyatha |

prakdso 'rthoparakto 'pi sphatikadijadopamab |

"I'The wise know} that the nature of manifestation is a realization (vimarsa); otherwise the
manifesting [consciousness} (prakdsa), while assuming the appearance of objects, would be
similar to an insentient entity such as a piece of crystal."6

Two generations later, and building on the brilliance of his Pratyabhijia guru parampara,
Abhinavagupta systematized the teachings on the mirror of consciousness, the nature of
reflection, and what differentiates a 'lifeless' mirror that simply reflects images from the
dynamic power of consciousness:

ittham visvam idam nathe bbairaviyacidambare |

pratibimbbam alam svacche na kbalv anyaprasadatab || 65 |

ananyapeksitd yasya visvatmatvam prati prabbob |

tam param pratibbam devim samgirante by anuttaram | 66 |

"So this universe is a reflection in the Lord, in the perfectly reflective void of Bhairava's
consciousness, [and arises} under the influence of nothing outside {that consciousness}. This
ability of the Lord to embody himself as the universe without drawing on anything outside [his
own nature} is the supreme goddess that {our masters} call 'creativity' (pratibbam), 'the feminine
ultimate' (enuttaram)." ™7

Summarizing the main point about the active participation of the mirror of consciousness as
compared to a mere reflection, Abhinavagupta, in his Tantrasara, succinctly clarifies:

antarvibbati sakalam jagadatmaniba yadvad vicitraracand makurantarile |
bodhab param nijavimarsarasanuvrttyd visvam paramysati no makuras tatha tu |

"The entire world shines here within the Self, just as a complex creation appears in a single
mirror. However, Awareness articulates & touches the universe [of its experiencel in accordance
with the flavor (rasaz) of its own self-awareness —no mirror can do that.”8

Tantric teachings on the doctrine of reflection and the mirror of consciousness continued to
develop within the Srividya tradition, building on the genius of the Pratyabhijia doctrine, but
spoken of in the context of its own deity-specific revelation of Tripurasundari.

The Yoginibrdayatantra teaches:

cidatmabhbittau visvasya prakdsamarsane yada|
karoti svecchaya piurnavicikirsasamanvitd || 1.56 |

u6 Translation by Ratié 2021, 94, fn. 280.
17 Translation by Sanderson 2005, 98.

18 Translation by Wallis 2019.
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"When {the supreme radiance} is endowed with desire to completely transform by her own will,
she creates manifestation and contemplation of the universe on the screen of the self, which is
consciousness. "9

The Kamakalavildsa describes Tripurasundari as:

54 jayati saktiradyd nijasukbamayanirupamakara

bhavicardcarabijam sivarapavimarsanirmaladarsab | z |

"She, the Primordial Shakti who excels all and who in Her own true nature is eternal limitless
Bliss, is the seed (Bija, that is, source or cause) of all moving and motionless things which are to
be, and is the pure mirror in which Siva experiences Himself." 20

Solidifying the importance of the doctrine of reflection and the teaching of the mirror within
Stividya, the Fanakhanda of the Tripurirabasya teaches:

svato na bbdsate kvapi bhdasate ca cidasrayat |

ato jagat syadadarsapratibimbasusammitam || 11.61 |

citirvicitrd myabbavairuparaktapi bhasint|

svarapadapracyutaivadarsavallesato'pi bil 11.62 |

darpanapratibimbanam darpanananyatd yathd|

cidatmapratibimbanam cidatmananyata tatha || 11.63 |l

darpane pratibimbo bi bimbaheturniripitab |

citih svatantryabetub syat pratibimbo bi jagatab || 11.64 |

"The world does not shine (or manifest) by itself anywhere. It manifests on account of dependence
on Consciousness. Therefore, the world must be very much like the reflection in a mirror. The
wonderful Consciousness, like a mirror, is endowed with reflection quite without deviating from
its own natural state even a little, though coloured by other natures (or objects reflected by it). As
there is no difference from the mirror for reflections in a mirror, so, there is no difference from the
Consciousness that is the Self for reflections in the Consciousness that is the Self. It is seen that
the reflection in a mirror has an object as its cause. The reflection of the world in Pure
Consciousness should indeed have the freedom of Will (of Pure Consciousness) as its cause. 't

19 Translation by Golovkova 2019, 113.
zo Translation by Woodroffe 1922, 5.

1 Translation by Sainvid 2000, 179-180.
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VERSE 28:

Chatra

ST AAGHIHH SIGT T @ |
T RiaTcaTeh S0 hHe GUHSH Il ¢ |l

chadayan nikhalam atmasamvida trayate trividhatapasamkatat |
yac cidambaragatam Sivatmakam chatram atra kamalam sudhamalam [ 28 |l

In this [perspectivel, the ritual parasol, a lotus as pure as nectar, is the reality of Siva that spans
the sky of Consciousness. Providing shelter [chz} with the awareness of the Self, it protects [#7«]
all beings {like an umbrella offering shade}] from the perils of the three types of suffering.

Notes:

Offering the chatra (the umbrella-parasol) is a traditional gift that shades and protects the
recipient from the sun. The chatra has deep symbolic ties to royal power and is considered to be
an offering for the most-honored and important guests. The chatra usually has a thin handle and
extends much higher than a contemporary "umbrella" and is made with very fine fabric, ornately
decorated with embellishments and fine weaving, and is an offering that symbolizes protection
and opulence. Vamana is usually depicted carrying a chatra and it is also associated with the
Vedic deity, Varuna.

Like the mirror, the chatra is not an offering prevalent in standard forms of worship, but is
included in the Lalitikrama of Sticakra Navdvarana piaja,>> and in many contemporary
Navavarana pija manuals (likely following Nedimindi Subramania Iyer's highly influential
publication, 'Srividya Saparya Paddhati') where it actually precedes the offering of the mirror,
even though in the Cidvildsastava the mirror is treated first.

In this verse, Amrtananda contemplates the nature of the chatra as a great and expansive lotus of
self-awareness that encompasses the entire sky of consciousness, and protects the aspirant from
the scorching sun of the three types of suffering, taught in the Vidyesvarasambita (18.101-106) of
the Sivapurina to be related to:123

*  adbyatmika - suffering in one's own body, such as sickness.

*  adbibbautika - suffering caused from the outside world and extraneous sources, such as a tree
falling in nature.

e ddhidaivika - unavoidable suffering such as unfavorable influences from the navagrabas (nine
planets), karmic repercussions, and "fate."

122 gim brim srim lalit@yai chatram kalpayimi namab.

123 Shastri 1950, 126-127.
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VERSE 29:

( amara

U TpIOTHE Hiee g fefereremeerg |
fraereafafemffia: Weoreorwer wasma: I 1 1

paficadha sphuranam eva samvidas camaram vividhacarucankramam |
visvadrglayavicitranirmitah sveksanaksanabhavo bhavastavah [ 29 |l

The royal whisk, which has diverse and lovely waving motions, is the shimmering of innate
awareness through the five [senses]. The song of praise offered to Siva is when momentary acts
of {[devotional} seeing, beautifully fashioned, {all} dissolve into an all-encompassing vision {of

reality}.
Notes:

The offering of the camara (the royal whisk) is an ancient Vedic ritual that signifies sovereignty,
regality, and honor. The c@mara is usually decorated along its handle and at its end are tightly
wound the long white tail hairs of a yak, or a horse. The c@mara was traditionally used to keep
tlies away, as well as a method to provide relief from the heat in hot climates. The ritual offering
and waving of the camara includes stylized waving movements that "fan" the deity with soft
flowing patterns that culminate in stylized circling and spinning motions. In standard forms of
worship, the camara is usually oftered during the @rati ceremony;24 which includes offering a
number of items to the deity while singing devotional songs and playing music. Similar to the
offering of the darpanas and the chatra,»¢ the cimara is also offered in the Lalitakrama of
Navavarana pisja.>7

In this verse, Amrtananda interprets the supreme form of offering the camara as "the
shimmering of innate awareness," or the dance of consciousness that plays in the world of
objectivity through the five senses. In the second half of the verse, Amrtananda contemplates
the devotional songs of praise that would normally accompany the offering amidst the hustle
and bustle of ritual activities, as the experience of a momentary glance (darsana) of the deity,
which dissolves the entire ritual into an all encompassing and universal vision of pure
undifferentiated consciousness.

124 See verse twenty-five.
125 See verse twenty-seven.
126 See verse twenty-eight.

27 gim brim srim lalitdyai camarayugalam kalpayami namab
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VERSE 30:

cAtmanivedana

TYUISHIR] THIRAaITaqaS gfafe |
TR dra e IadTeeh W@: W e A 1l 30 I

esanatrayamayasya varsmanas tattvasamcayamayasya samvidi |

dhamni tattvasamatitasattvake svatmanah khalu nivedanam matam |l 30 |l

Offering oneself should be understood as surrendering the “body,” which encompasses the
collection of the reality levels with its threefold desires, into pure consciousness, that reality
whose existence completely transcends all levels of reality:.

Notes:

The offering of one's self, known as @tmanivedana, is one of the more contemplative offerings in
pija and is often synchronized with offering pradaksina (circumambulation) and namaskara
(salutations) as culminating steps in many contemporary forms of ritual worship. Atmanivedana
is a key concept and practice within the Bhakti-Vedanta traditions and is highlighted by the
sage, Narada, in his Bbaktisitra, as the ninth form of bbakt:.

In this verse, Amrtananda understands @tmanivedana to consist of offering "the body" which is
constituted by the thirty-six tzttvas, along with the three esanas (innate desires) into pure
consciousness —which exist beyond tattvas and desires. According to the Carakasambita

(Satrasthana 11.3), these are the three esanas:

* prapaisand: the pursuit and desire of life
* dbanaisana: the pursuit and desire of wealth

*  paralokaisana: the pursuit and desire for the next world, or heaven.

The term esana also appears in the twenty-ninth name (esanarabitadrta) of the Lalitatrisati which
suggests Tripurasundari is worshiped by those who are free of desires. Amrtananda's supreme
contemplation of @tmanivedana also subtly hints at the practice of sequentially offering (and
transcending) all the tattvas to "that reality whose existence completely transcends all levels of
reality," who is none other than Tripurasundari, the thirty-seventh tattva.

=0z
S
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VERSE 31:

Guruprasida

EYRTRIEYST T6: fRral a: wfiefc uareiaeas |
TAATGHE TN U HIGHIAT 9T 1l 3 I

svaprakasavapusa guruh sivo yah prasidati padarthamastake |

tatprasadam iha tattvasodhanam prapya modam upayati bhavukah [ 31|

The Guru is Siva who offers blessings in the form of the innate light of Consciousness upon the
head of all beings. The initiate who receives that blessing of such a {Guru}, which purifies all
levels of reality; is filled with delight.

Notes:

Siva is the supreme guru who blesses the entirety of manifestation and all living beings with the
grace of consciousness and its awesome power (vimarsasakti) to be aware of itself. The guru who
initiates the disciple is the vehicle for the grace of Siva and the disciple who receives the blessing
to recognize their own innate light of consciousness is said to be truly blessed. Amrtananda
teaches that such a realization purifies all the fa#tvas and fills the aspirant with delight.
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VERSE 32:

Homa & ‘Pavitra

TTRISITOeh (1, I TRIHIRI RO A i |
Tl ST oo agHe afes™ 11 3R I

pasajalakam idam param pasor nasakaranam ato matam havih |
tattvato nijaguror niriksanat prapyate tad amalam pavitram [l 32 |l

A bound individual is ensnared by an array of limitations. For this reason, the oblation to the fire
(havib) is understood [here} as bringing about their dissolution. That immaculate purifying
offering (pavitra) is truly realized by the glance of one’s own Guru.

Notes:

The Vedic sacrificial fire ritual, known as yajnia, is one of the most enduring forms of ritual
worship in the Indic religious universe and is continually highlighted within the Vedic, and
connected, religious traditions. In its most common tantric form, the fire ritual is centered on
constructing a mantric body of the deity through invoking their various aspects and powers, as
well as their attendant deities, into a sacred fire which either embodies, or acts as an
intermediary to, the deity being principally worshiped. Items and substances such as ghee and
uncooked rice are offered into the fire along with mantras often ending in svzha. This all-
important ritual takes on a number of forms throughout the millennia, including simplified
versions called homa that continue to be popular methods of deity worship in and of themselves.

In this verse, Amrtananda contemplates homa as part of the larger worship of the deity, and
suggests the true homa fire is the offering and burning of all the limitations that bind an
individual. In the second half of the verse, Amrtananda explains how the powerful glance of
one's guru is similar to the purifying effects of kusa grass, also known as pavtira, commonly used
in homa to purify substances (such as ghee) before being offered into the fire.

Amrtananda's supreme contemplation on the fire ritual builds on a large corpus of Saiva
teachings on the deeper meaning of homa, perhaps inaugurated with the foundational
Vijiianabbairavatantra that teaches:

mabdsinyalaye vabnau bhitaksavisayadikam |

bityate manasd sardham sa bomas cetand sruca |l 149 |l

"When in the fire of Supreme Reality in which even the highest void is dissolved, the five
elements, the senses, the objects of the senses along with the mind (whose characteristic is
dichotomizing thought-constructs) are poured, with cetand as the ladle, then that is the real
homa."28

128 Translation by Singh 1979, 137.
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Building on the Vijfidnabbairavatantra, Somananda teaches in the seventh chapter of his Sivadrsti:

sarvabbavab sivakara antarbbiitab sivanalel 9o |l

50'ham sivab sutrpto'smi homa ity uditab parab |

atrakdre na yan me' sti tad akarantare 'sti me | 91

tasmdad asmi nirakanksas trptyanyo homa idrsab |

"All things are forms of Siva and they are within Siva's fire. I am He--Siva who is well content!"
This is said to be the supreme offering to the fire (homa) (9ocd-91ab). What is not mine in (this)
form here, is mine in (some) other form. Thus, because of the contentment (I feel), I am devoid
of craving. Such is the offering to the fire (91cd-92ab)."129

In the fourth chapter of his Tantrasara, Abhinavagupta teaches:

sarvesam paramesvara eva sthitib nanyat vyatiriktam asti iti vikalparadhbisiddbaye paramesvara eva
sarvabbavarpanam yagab . [...J] sarve bhavab paramesvaratejomaya iti ridbavikalpapraptyai
paramesasamvidanalatejasi samastabbavagrisa-rasikatabhimate
tattejomatravasesatvasabasamastabbavavilapanam bhomab

"Ritual offerings to the deity (yagah) is [mentally} offering all things into Supreme Siva in order
to perfect the mental conviction that all things ultimately abide in Siva and that nothing exists
independent of That...Ritual oblation to the fire (homahb) [in its higher form} is dissolving of all
that exists into the radiant fire of Consciousness of Supreme Siva until all that remains is that
radiance. [This fire of Consciousness} is understood as the aesthetic rapture of devouring all
things. That {homah} is practiced in order to realize the deep conviction that everything is one
with the light of Siva."130

From within the Srividya tradition, there are several examples of the deeper meaning of homa,
such as this verse from the third chapter (3.107) of the Yoginibrdayatantra:

abantedantayor aikyam unmanyam sruct kalpitam |
mathanodrekasambbitam vasturipam mahabavip || 107 |
butva butva svayam carvam sabajanandavirabab |

"Conceiving the unity of I-ness and objectivity as being in the ladle sruc, which is umnanz, what is
born there through the intensity of the rubbing is the great oblation. Pouring and pouring
himself the oblation, {the adept] becomes spontaneous bliss. "3

Professor André Padoux clarifies this verse in his translation of the Yoginibrdayatantra:

"The ladle sruc is one of the two ladles used since Vedic times for offering the ritual oblation in
the fire, the homa. This ladle, in the present case, is not a material object. It is the
"transmental" (unmani), the highest plane of consciousness. It is on this level that the oblation

129 Translation by Dyczkowski 2023, IT1, 145, fn. 359.
130 Translation by Ben Williams.

st Translation by Padoux 2013, 123-4.
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takes place; it consists of pouring (in spirit) all the aspects of the cosmic manifestation in the
central (both human and divine) void of consciousness. This is why a "spontaneous" (that is,
uncaused) bliss arises in the officiating adept. The Dizpzka says: "Having poured again and again
the full oblation (both human and divine) of clarified butter, which in reality is the total fusion
of the objectivity and the I-ness (#hinta) born from the rubbing of the #ranis of the mantra, [one
reaches} the supreme fulgurating bliss. Such is the internal oblation. "2

Concerning the esoteric contemplation of homa, Sivananda teaches in his Subbagodayavasand:
prakdsaikaghane dbamni vikalpaprasaradikan |

niksipamy arcanadvard vabnav iva ghrtabutip || 37 |

"As an offering, I cast the outward flow of conceptual thoughts into the radiance of the one
undifferentiated light of consciousness, just like liquid offerings of ghee into fire.":33

132 Translation by Padoux 2013, 123-4.

133 Translation by Ben Williams.
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VERSE 33:

“Damanakarpana

FNIRIGH forsgal Ffcereareee-ies o |
fome T8 Ria SHRIdoT TRAERTIOT 9 1l 33 |

vedyarasidamanena visvato nirvikalpamayavasanolbanam |

cittam eva damanam $ive ‘mukasyarpanam damanakarpanam param |l 33 |l

Through completely calming (damana) the diverse multitude of objects of awareness, the
mind itself, with its layers of mental tendencies free of conceptual distinctions, becomes
tranquil in Siva. Such a ritual offering of that {mind} is the supreme rite of the damanaka
offering {in honor of Kamadeval.

Notes:

The damanaka tree is associated with Kamadeva and its flowers are offered in several types of
special pijas, used in Ayurvedic medicine, and are considered to be a potent aphrodisiac. On
special occasions, such as Ka@matrayodasi, and other festival days for Kamadeva, he is worshiped
with damanaka flowers. The worship of Kamadeva is often performed with the aim to conceive
children, repair relations between lovers, and other kémya rituals for the satisfaction of desires.
Several texts including the Agnipurana and Garudapurana speak of special Kamadeva pijas and

vows (vrata) undertaken by people who want to win his favor.

In this verse, Amrtananda contemplates the supreme form of the damanakarpana— a specialized
piija found within the Srividya tradition. The key to understanding how damanaka worship is a
part of Srividya is found in the twenty-sixth chapter of the JAandrnavatantra, which relates a
story about a special boon given to Rati after her husband, Kamadeva, was burned to ashes by
Siva. After hearing of her husband's death at the hands of Siva, Rati began crying profusely and
everywhere her tears fell, a damanaka plant sprouted. The flowers emitted such a sweet scent
that Siva decided to give Rati a boon to revive her dead husband. The chapter continues to
describe how damanakirpana is performed with a special set of mantras and a mandala in honor
of Kamadeva and that it should be performed to ensure the efficacy of a practitioner's sadhana
throughout the entire year.

In this verse, Amrtananda teaches that just as offering a damanaka leaf (born from mental
anguish and turmoil) in the special damanakarpana will create abundance and efficacy of one's
sadbana, in a similar way, the calming of the mind (specifically its thought-forms known as

vikalpas) will lead to tranquility in pure Siva consciousness.
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VERSE 34:
Diksa

I RRTSARIATET &I FeheuTae: |
A ST IIREAGAT SreuT ToeheTaeT&Tor Il 3¥ I

diyate parasivaikyabhavana ksiyate sakalapapasamcayah |
yena cijjaladhiparasetuna diksanam gurukataksaviksanam I 34 |l

The rite of initiation, {which is ultimately nothing but the} sudden glance of the Guru, is a
bridge over the ocean of Consciousness that bestows (d7yate) meditation on one’s unity with
Supreme Siva and dissolves (&s7yate) the entire mass of negativities.

Notes:

Diksa (initiation) is the single most important aspect of any tantric tradition. Diksa grants the
practitioner the qualification (edhzkara) to perform tantric practice and recite the sacred mantra
of the deity. Many tantras proclaim that without d7ksz, an aspirant has no competency, or
authority to perform s@dhana. In addition to welcoming a practitioner into a closed, and often
secret, community, tantric traditions also teach that d7ksa is actually a direct "subtle" experience
of the supreme grace (unity) of the deity and the aspirant—given through the initiatory power
flowing through the guru.

Kaula tantra broke away from more mainstream and orthodox Saiva traditions in several notable
ways, but perhaps most importantly by allowing people from nearly all walks of life to receive
diksa. Historically, Srividya had a contested relationship with this issue with some lineages
granting initiation to everyone and others reserving it only for brahmin males. The situation
today remains vexed with proponents on both sides of the argument and very little common
ground. This deeply unfortunate predicament is fostered by Srividya's continual reduction to an
updsana paddhbati, rather than a vibrant Kaula darsana, at the hands of those who proclaim

Srividya has no deeper jfidna and is only the ritual wing that complements the nondual doctrine
of Advaita Vedanta.

Regardless, tantrika diksa solidifies the relationship between the aspirant, the guru, and the deity
through a mystical bond empowered by grace of the deity and the guru lineage. The competency
and authority to bestow such an initiation stems from a number of sources including the
teacher's identification with the deity through ritual, pervasion by the deity through zvesa
(trance-like possession), and sometimes simply permission from the guru parampara. In a
traditional sense, receiving d7&sa is much more than just an initiatory rite into a new religious
tradition, but a transformative experience that, according to many traditions, actually
guarantees spiritual liberation (moksa), whether in life or at the time of death.
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The various types and modes of dzksd vary greatly according to the specific tantric tradition in
question, as well as the caliber and desire of the guru and the disciple who is seeking initiation.
In some of its most powerfully attested forms, d7ksz happens quite informally through the direct
gaze of an accomplished guru. In this way, the gaze of the guru is a powerful method of
transferring awakened consciousness, destroying karma, imparting initiation, and transmitting
knowledge in many Kaula lineages, perhaps best exemplified in the Kalikrama tradition.

In this verse, Amrtananda offers his own deep contemplation on d7ksz, building on conceptions
where the gaze of the master plunges the student into a state of complete absorption in divine
consciousness. Following a standard tantric etymological account of the meaning of d7ksa,
Amrtananda concludes his contemplation by reinforcing that d7ksa grants liberation by
destroying negativities, bestowing the experience of pure Siva consciousness, and concludes that
diksd—in its highest form —is transmitted through the glance of the guru.

The fourth chapter of the Jayadrathayimalatantra, a tantra of the Kalikula tradition, teaches
how initiation takes place through the powerful gaze of the guru:

evam tad tksinam kurydd dcaryo kramaparagab |

yasyevam diksayet samyak sa mukto bhavabamdhbanat || 4.89 |l

anyathd devadevesi tilajyanalayogatab |

puroktam vrttim alambya yasya yasyavalokayet |l 4.90 |

tam tam nayati sayojyam vacas tv avitatham mama

"The teacher who has mastered the Krama should gaze upon (his disciple) in this way. Whoever
he initiates properly in this way is liberated from the bonds of phenomenal existence.
Otherwise, O mistress of the gods, (if that does not take place in this way,) assuming the
aforementioned state of mind, whoever he gazes upon, along with (making offerings to) the fire
with sesame seed and clarified butter, he leads to a state of union (sZyujya) (with the deity). (This
will surely be so;) my word is not false!"134

The Chummdsaniketaprakdsa describes the personal experience, and inner revelation, of an adept
who received the direct gaze of a perfected guru as follows:

"Through the glory of his glance I collapsed on the ground like a felled tree and in a flash
attained the incomparable state that is free of the external and internal faculties, inaccessible to
the means of knowledge, free of defects, beyond the influence of time or its absence, beyond the
lights {of the object, medium, and agent of cognition} yet pervading them, unlocated, neither
sequential nor non-sequential, overflowing with the flooding rapture of the ultimate joy of the
contactless, beyond bliss, beyond the means of immersion, free of the errors of ‘is’ and ‘is not’,
free both of conceptual and non-conceptual awareness, with a nature that transcends [all levels
of} cognition, free of the stain [even] of the latent impressions [of what it transcends]."3s

134 Translation by Dyczkowski 2023 ITI, 411-412.

135 Translation by Sanderson 2007, 338.
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In the thirteenth chapter of his Tantriloka, Abhinvagupta beautifully describes how the
perfected guru removes the ignorance of his disciples through his glance alone:

pratibbacandrikasantadbvantas cacaryacandramab || 132 ||
tamastapau banti drsam vispharyanandanibbaram |

"The moon-like teacher, whose (spiritual) darkness has been dispersed by the lunar rays
(candrika) of divine intuition (pratibha), casting a glance full of bliss (at his disciples), removes the
darkness (of their ignorance) and the heat (tZpa) (of their suffering).":3¢

Abhinavagupta continues in the sixteenth chapter to relate how the gaze of the guru can even
remove the thoughts of the disciple as follows:

yada vijiianadiksamtu kurydc chisyam tada bbrsam ||l 248 |

tanmantrasanjalpabalat pasyeda cavikalpakait |

"If (the teacher) is to perform an initiation based on consciousness (vijianadiksa), (he) should
gaze at the disciple intensely, until (the disciple attains) a state free of thought (zvikalpa), by
virtue of the might (bz/a) of the (inner) discourse (anzjalpab) of that (purifying) mantra."37

Furthermore, in the fifteenth chapter, Abhinavagupta clarifies what makes a guru competent to
bestow dksa, according to his tradition:

tatradau sivatapattisvatantryavesa eva yab | 38 |
sa eva bi gurub karyas tato 'sau diksane ksamah |

"There (in that case), first of all, one should choose (as one's) teacher only one who is
(profoundly) penetrated by the freedom that arises by (his) attainment of Siva's state (which is
oneness with it). (Only) then is he capable of initiating (others)."18

Concerning the powerful gaze of the guru, the Kularnavatantra also teaches:

yatha diptanalab kastham suskamardrafica nirdabet |
tatha gurukataksastu sisyapapam dabet ksanat || 14.114 |

"Just as a blazing fire will completely burn wood whether it is dry or wet, in the same way, the
guru's glance immediately destroys the demerits of the student."139

:\\I/,
S0z
7

136 Translation by Dyczkowski 2023, VII, 206.
137 Translation by Dyczkowski 2023 IX, 108.
138 Translation by Dyczkowski 2023, VIII, 34.

139 Translation by Brian Campbell.
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VERSE 35:

eAmndya Samastipija

RGO =g i ferferaeaansyemy |
IS R R Sa O ST 1l 34 1

antarangakaranatmandam catubsrotasim vividbadevatajusam |
pijanam param ihonmanisikbamadbyavartiparamatmayojanam| 35 |

Here worship of the four [Kaula} streams devoted to various deities and consisting of inner
elements and the Sakta pantheon, in its highest form, is uniting with the supreme Self that is
present at the peak of the transmental state.

Notes:

Kaula tantra is a specific branch of tantric Saivism centered on the worship of Siva/ Sakti that
requires a human guru to bestow upon the aspirant an initiation into its doctrines and practices.
The Kaula revelation originated with the extra-Vedic visionary Saiva ascetics of the cremation
grounds and formed into early proto-Kaula tantric zatr and yoginz lineages organized by distinct
clans (ku/a) based on the worship of the famous eight 7atr goddesses (Brahmi, Mahesvari,
Kaumari, Vaisnavi, Varahi, Indrani, Camunda, and Mahalaksmi). Kaula tantra built on the focus
of kula as clans, but also understood ku/z to mean the body, as well as the totality, thereby linking
Sakti with the individual body and internal modes of practice.4° In a broad sense, Kaula tantra
interiorized and increased subtle awareness, and mystical reflections on consciousness, as the

ultimate goal (and ground) of all spiritual practice.

There are several Kaula lineages and many non-Kaula traditions that even adopted select Kaula
elements and influences over time. Of the many Kaula lineages, which actually span several
Indic religions including Buddhism, four principal revelatory streams, known as @mndayas, stand
out as especially noteworthy. Amniya means a stream of teachings and usually consists of a
principal deity, mantra, mandala, and other aspects of worship. The four principal Kaula @mnayas
(despite their deity specific revelations) also share in a number of common features, doctrines,
and practices. After all, the @mndyas are all Kaula teachings located within a specialized (visesa)
corpus of tantric texts. The fourfold @mnaya classification seems to first appear in the
Cinicinimatasarasamuccaya, an unpublished text from the Kubjika tradition which describes the
tour amnayas as follows: 4!

140 Sanderson 1988, 679.

141 Sanderson 1988, 680-690.
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Transmission Direction  Principal Deity and tradition

Uttaramnaya (North) Kalika, of the Kalikulakrama

Purvamnaya (East) Para, of the Trika

Pascimamnaya (West) Kubjika, of the Kaubjika tradition

Daksinamnaya (South) Kamesvari/Tripurasundari, of what will be known as Srividyﬁ

The fourfold @mnaya classification of Kaula lineages is based on an earlier understanding from

Saivism that organized teachings into five srotas (currents, or streams) spoken from the five

heads of Sadasiva as follows:142

Direction  Face of Sadasiva  Sastra revealed

West Sadyojata Laukika

North Vamadeva Vaidika

South Aghora Adbyatmika

East Tatpurusa Atimarga

Upper Isana Mantramarga —> Skivdgzmm

Within these five revelatory streams of teachings, there was further classification, as Dr. Mark

Dyczkowski has pointed out, "The Saivigamas are the Mantratantrasastra manifested by

Sadasiva through Isana, his upper face. Insofar as each face is supposed to possess all five faces,

the Mantratantra group is also divided into five."143

Five fold division of the Mantramarga

Direction Face of Sadasiva  Agama revealed

Upper Isana Siddbantagama

East Tatpurusa Garudatantra

South Aghora Bhairavatantra —> Kaulatantra
North Vamadeva Vamatantra

West Sadyojata Bhitatantra

While the Kaula revelation is often thought to be primarily located within the Bbazravatantra

stream, Dr. Mark Dyczkowski provides the following further clarification:

"Kaula doctrine and practice is not confined exclusively to those Tantras which explicitly

consider themselves to be Kaula: it is an important element of other Tantras as well —

particularly those of the Vama and Daksinasrotas with which the Kaulatantras are closely

related. Kula doctrine originates in these two currents of scripture and so is said to flow from

142 Chart adapted from Dyczkowski 1988, 31.

43 Quote and subsequent chart from Dyczkowski 1988, 32.
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them and extend them at their furthest limit. At the same time, it is present in all the Saiva
scriptures, pervading them as their finest and most subtle element, like the perfume in flowers,
taste in water or the life in the body:"144

From its earliest sources and mzilasistra, the Nitydsodasikarnavatantra, Srividya saw itself as
embodying, and in some cases even transcending, the fourfold classification of the @mnayas. The
Nityasodasikarnavatantra teaches:

kamapiirnajakdrikbyasripithantarnivdsinim |

caturajiiakosabbitam naumi sritripuram abam | 1.12 |

"I worship Sri Tripura, residing in Kamaripa, Jalandhara, Parnapitha, and Uddiyana (s72pitha),
who is the treasure-house of the four commands (Zj#das, that is, teachings)."14s

Further clarifying that all four Kaula lineages are subsumed within Srividyé, Amrtananda teaches
in his Saubbagyasudbodaya:

satva mahavidyatma matd caturanvayaikavisrantip || 2.1 |

"This same Mother, who is the Supreme Vidy3, is the single ground in which the Four Anvayas

come to rest.'"146

The Parasuramakalpasiitra (1.2) speaks of five amnayas, with the understanding that Srividya is the
"upper" tradition known as the a@rdbvamnaya:

bhagavan paramasivabhattarakah samvinmayya bbagavatya bbairavyd svatmabbinnaya prstab
paiicabbir mukbaib panicamnayan paramarthasarabbitan pranindya tatrayam siddbantab

"Lord Paramasiva, questioned by the Goddess Bhairavi, by the awareness that is his own self,
promulgated through his fives faces the five Amnayas as the very essence of ultimate truth. In
these what follows is the definitive doctrine..."47

The four @mndyas are primarily understood within Srividya to exist as the four doorways into the
Sricakra. Since many sampradiyas and schools of thought use @mndya to refer to their own
specific teachings, it can be confusing as to what "#mnaya" actually refers to in any given text,
especially when attempting to apply a "one-size-fits-all" meaning. For example, teachings
associated with the southern transmission, such as the Saﬁkarﬁcirya Srﬁgerz‘ Matha, Aghora Siva,
and the worship of Kamesvari, will all be known as daksinamnaya.

In addition to being doorways into the Sricakra, Srividya also conceives the four @mndyas as a
way to organize the vast mantric pantheon it inherited from the earlier Kaula traditions within
its own initiatory hierarchy. Understood in this way, the @mnayas become six traditions,

44 Dyczkowski 1988, 61.
145 Translation by Golovkova 2020, 94.
146 Translation by Sanderson 2014, 65, fn. 247.

147 Translation by Sanderson 2014, 66.
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tollowing a later development in Kaula tantra that included an upper @mndya spoken of in the
Kularnavatantra (see teachings below) as well as within grividyé (as explored above), and even a
secret sixth "supreme" @mnaya known as the unsurpassable (ennutara). The general idea is that
mantras within Srividya emanate from Tripurasundari through various revelatory streams
(@mnaya) that are related to corresponding levels of initiation and practice. In this way, various
levels of mantras are correlated with different @mndayas based on the types of practices one is
initiated into and the suitability of specialized mantras for practitioners within various
initiatory levels.

Srividya practitioners performing Nzvdvarana piaja may also recognize the @mndiya classification
as it is present (although in an encoded form) in the "Amnaya samastipiija," a part of many
contemporary ritual manuals such as in Sri Caitanyanandanatha's "Sricakra Paja Vidhi" where
they are publicly mentioned with their Vedic correlations. Sri Caitanyanandanatha teaches:

"The four amnayas - East, South, West and North are Rk, Yajus, Atharvana and Sama Vedas. The
urdhvamnaya is the verbal content of the upanisads and the anuttaramnaya their implied sense.
Seven crore mantras are contained in these six amnayas. The purpose of amnaya samasti puja is to
emphasize that all these mantras only describe citsakti who is not different from Brahman."r43

The A_mndyd samastipija also reveals four Kaula goddesses, their milavidyas, and their
associations with the four principal Kaula pithas (Oddiyana, Jalandhara, Parnagiri, and
Kamartpa) that exist along the inner #rikona of the Sricakra. Amndya samastipiija is an important
part of venerating all of the four Kaula traditions and can traced back to some of the earliest
Srividya ritual manuals currently available. Practiced in this way, the worship reinforces the
essential teaching that all Kaula lineages, despite their apparent differences, deity specific
revelations, and variant mantras, are actually one.

There is a possibility that Amrtananda might be referring to another set of of teachings in this
verse, since he uses the older srotas term™9 rather than @mnaya. However, Amrtananda was well
aware of the four principal Kaula traditions, even if not in the same exact way as taught in the
Cificinimatasarasamuccaya, or how they are understood today—over seven hundred years later. In
his Dipika commentary on the Yoginibrdayatantra (2.17) Amrtananda cites his own work, the
Saubbdgyasudbodaya, that teaches esoteric knowledge about the inner nature of the principal
mantra of Tripurasundari (the Paiicadasiaksari) and how all four traditions contribute a syllable, or
set of syllables, to its construction.

Despite the possible ambiguities present in this verse, it seems clear that Amrtananda is
contemplating the supreme form of Amnaya samastipiiji. Understood in this way, Amrtananda is
teaching that the higher form of venerating the diverse currents of Kaula revelations as a single
tradition is uniting the individual self with the supreme Self, identified, as all supreme (parz)
Kaula goddesses of consciousness are, with unmani sakti at the "peak of the transmental state."

148 Caitanyanandanatha 2023, 449.

149 Dyczkowski 2009 Introduction Vol 11, 345.
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Clarifying the four principal @mndayas, and explicitly mentioning the superiority of the fifth
ardbvamndya, the third chapter of the Kuldrnavatantra teaches:

mama paficamukhebbyasca panicamnayab samudgatah |

pirvasca pascimascaiva daksinascottarastathd|

urdbvamndyasca paricaite moksamargab prakirtitab | 7 |

"I have produced the five amnayas (great traditions) from My Five Faces, viz. Purva (East)-
amnaya, Pascima (West)- amnaya, Daksina (South)- amnaya, Uttara (North)- amnaya and the
Urdhva (Upwards of high facing)- amnaya. These are the Five Amnayas and all the five are
famous as the paths for Emancipation."ss©

tasmaddevesi janibi saksanmoksaikasidbanam |
sarvamnayadhikaphalamiirdbvamnayam parat param | 19 |

"O Devesi! Know the Urdhvamnaya as the direct single means for Emancipation yielding a
greater Fruit than all others and better than the best of them."s

150 Translation by Rai 1999, 39.

151 Translation by Rai 1999, 40.
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VERSE 36:

Saddarsana ‘Pijana

T{eIIehTOTTI | SRIAT fersaoazi=Td |
TR TS AT TS Hafd dgafafd Il 3g 1

pancabodhakaranani manasam darsanani visayapradarsanat |

darsanani sad amiini tani tatpujanam bhavati tallayas citill 36 |l

The worship of the six traditions is when the mental perceptions of the five-fold senses arising
from the perception of objects is dissolved into pure awareness.

Notes:

The worship and veneration of multiple traditions, as well as the particular (vises#) and universal
(samanya) aspects of the deity, is a critical aspect of tantric ritual. While not named explicitly, the
six darsanas (lit. views, but also lineages) mentioned in this verse most likely refer to the
Bauddha, Vedic, Saiva, Saura, Vaisnava, and Sakta traditions. The twelth chapter of the
Srividyarnavatantra corroborates these six traditions (saddarsana) when giving their individual
gayatri mantras in the following verses:

atha saddarsanagayatryab brabmagayatri spastaiva | narayandya vidmahbe vasudeviya dbimahi tan no
visnub pracodayat | adityaya vidmabe martandiaya dbimabi tan nab siryab pracodayat | sivagayatri tu
prageva darsitd | mabasiddbiya vidmabe sarvajiaya dbimahi tan no buddbab pracodaydt |
sarvasammohinyai vidmahbe visvajananyai dbimahi tan nab saktib pracodayat | iti saddarsanagayatryab |

Vidyananda, in the first chapter of his fii@nadipavimarsint, teaches the worship and installation

of the six traditions as a meditation on the six cakras within the body and understood the six
traditions to consist of the same six darsanas mentioned above:

atha cakram saddarsandtmakam jiiatvd pijayet | uktam bi bauddbam brabmam tatha saivam sauram
vaispavam eva ca | saktam sastham tu vijieyam cakram saddarsanatmakam |

The Yogakhanda of the Manthanabbairavatantra teaches a slightly different order of the six
darsanas and links them with six principles as follows:sz

buddbitattvam tu bauddbanam arbatanam gunatrayam |
pradbanam vedavddinam vaisnavanam ca paurusam |
kalatattvam tu saurandam saivandm ca param sivam |

152 Dyczkowski 2009 Vol I1, 339, fn. 1.
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Buddhism  intellect

Jainsim the three qualities of nature
Veda fundamental nature
Vaisnavism  purusa

Saura time

Saiva supreme Siva

VERSE 36

It seems rather unlikely, but worth mentioning (due to its prevalence in contemporary forms of

worship) that Amrtananda might also be referring to the Paiicdyatana pija, a popular form of

worship in South India where five deities (Ganapati, Siva, Visnu, Surya, and the Devi), who

represent five traditions, are venerated together through the bathing of five small stones —often

with the addition of a spear, representing Murugan, to make six.

Regardless of which six traditions Amrtananda is referring to in this verse, it is clear that he

envisions the higher form of worshiping them as dissolving the five senses, along with the mind,

into pure consciousness.
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VERSE 37:

Samayavidyesvar: ‘Pija

SR AT ST TR I IRH T SUg: |

I ST dedidiag 9T agaafaeagaTe Il 30 |

jagradadisamayas caturvidhas cantaratmaparamatmavigrahah |

paficame ‘tra tad atitacidghane dhamni tallayamatis tadarcanam | 37 |

The set of four initiatory pledges (sezzaya), which correspond to waking {and the other states},
relate to the inner self and the supreme self. The worship of the Samaya deities is the awareness
of those {four pledges / states} dissolving into the fifth, the undifferentiated light of
transcendent consciousness.

Notes:

Kaula traditions are initiatory and often include certain precepts and vows undertaken by the
aspirant known as s@zaya, a term which loses currency in mainstream Saiva and Kaula
traditions, but is retained in tantric Buddhism. In this verse, the four principal Kaula traditions,
explored in verse thirty-five, are linked to the four principal avasthas (states of consciousness)
found ubiquitously within Indic religious and philosophical traditions in this sequence:

1. jagrat: the waking state
svapna: the dreaming state
susupts: the deep sleep, dreamless state

oo

turya: the fourth state, a supreme level expounded in the Upanisads as supreme
consciousness.

Amrtananda, following a long line of Kaula masters including Abhinavagupta, Ksemaraja, and
Mahesvarananda, introduces (but without specifically naming it) the fifth state of
consciousness:

5. turyatita: the 'beyond the fourth' state, also known as bhasa (pure illumination).

Each of the four principal Kaula goddesses of the four @mnayas are also known as the Samaya
Vidyesvaris (goddesses of the initiatory pledges) —although various Srividyﬁ lineages, and texts,
differ slightly in their understanding of who these deities are.’s3 In the second half of this verse,
Amrtananda teaches that the highest worship of these four goddesses consists of dissolving
them into the pure "undifferentiated light of transcendent consciousness." This is directly in
line with both verse twenty-two (which explored how microcosmic parts of a macrocosmic
whole are offered into the supreme level of consciousness) and verse thirty-five (which explored
worshiping parts of a tradition as a unified whole). In this verse, Amrtananda further reinforces

153 On some of their textual variants see Sanderson 2014, 66-67.

TRIPURA TALLIKA



THE CIDVILASASTAVA 105 0f 129 VERSE 37

how offering/dissolving a particular 'micro’ part into a universal 'macro’ whole is a major theme
in Kaula ritual and contemplative practice.
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VERSE 38:

Khecari Mudra

@ et feetrarera ar fRifaesrfa smsaaean
1 Reaegwanfyeiot @=t fAfaeeegfot 1 3¢

khe nirastanikhilakriyakrame ya citi$ carati $asvatodaya |
sa Sivatvasamavaptikarini khecari nikhilakhedaharinil 38 |

Consciousness, ever-arising, moves (carati) in the sky (kbe) in which all sequences of action have
ceased. She is thus Khecari, who brings about the realization of the state of Siva and removes all
afflictions.

Notes:

Khecari is a Kaula goddess primarily spoken of within the Krama and Krama-influenced tantric
traditions, including Srividya. Often paired with a 472 mantra, known by the same name
(Kbhecart bija) and a mudra (Khecari mudra), this goddess has an extended history within Kaula
tantra. Khecari principally denotes a state of heightened nondual awareness where the adept
moves freely within the empty sky of consciousness (khecara). Understood in this way, Khecari
invokes flight and freedom of movement within the sky, often spoken of as consciousness.
Accordingly, Khecari is also equated with a bird goddess associated with Kali and known by
names such as Khagesvaris4 and is linked to the swan (hamsa) —a prevalent title of heightened
awareness such as, the "supreme swan" (paramabamsa).

Building on the avian imagery of the goddess, it comes as no surprise that the form of the
Kbhecar? mudri used in ritual worship that Amrtananda teaches in his Dzpzka iconographically
portrays the face of a bird.’ss Other forms of Khecari mudra are focused on invoking the union of
Siva and Sakti, entering the void, and in hathayoga traditions even inserting one's tongue into the
nasal cavity. Khecar? mudrd is a particularly multifaceted mudri, spanning four levels of meaning,
all of which Abhinavagupta discusses in his Tantraloka.’s® The movement and freedom associated
with Khecari is also used to describe Kaula goddesses such as Tripurasundari, Kubjika, Para, and
Kalika who are identified with unmani sakti, the "transmental" state."s7 In essence, Khecari is
described as the dynamic energy of the supreme void.

154 See Slouber 2017, 48 and Dyczkowski 2009, Introduction Vol 11, 43.
155 Amrtananda also cites this Cidvildsastava verse in his Dipikd commentary (1.68) on Khecari mudra.
156 See Skora 2016.

157 See notes to verse thirty-five.
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Extensive teachings on Khecari, emptiness, and the energy of the supreme void are found in
several Kaula tantras, but are largely absent in the mainstream Srividya tradition. Within
Srividya, Khecari usually refers to the Sarvakbecari mudri, one of the ten dasamudris used in the
ritual worship of Tripurasundari, and the Khecar7 bzja as found in places such as the Gurupaduka
mantra. Select teachings on Khecari can be found in the Yoginzhrdayatantra (cited below) and in
commentaries from Srzvidydciryas such as Amrtananda.

The Kbecari bija is one of the principal Kaula 4772 mantras associated with Kali, reabsorption,
complete dissolution, and pure nonduality. This incredibly important mantra is known as the
Panicapindandatha 'the lord of the five heaps' and the Matrsadbbava (the essence of the matrs,
sometimes glossed as the perceivers) which was used in early Kaula traditions to invoke the
power of the seven matrs. The Khecari bija has a number of principal forms and is revealed in
several important tantras such as the Siddbayogesvarimata where it is described as the "heart of
yoginis" and is said to be especially effective for women:'s8

purusenddhikaro 'sti asmin strividhikarmani |

striyayahb siddhido by esab kaddcit purusasya ca |

vaktrad vaktragatam strindm na ca lekbyati pustake |

“A man can [also} have the right to perform this ritual act concerning women. For it [mainly}
bestows success onto women, and sometimes also onto men. It has been transmitted by women

from mouth to mouth and not written down in a book.”159

In ritual worship, the Khecari mudri is often performed in conjunction with the rite of dismissal,
which Amrtananda will discuss in the following verse. The Khecari mudra, in addition to invoking
nondual awareness, also suggests dissolution. When used in pija, this mudra signals bringing the
deity back into the heart of the practitioner, often aided by the medium of a flower that was
previously offered during the invocation of the deity.6°

In this verse, Amrtananda teaches a beautifully poetic contemplation on Khecari as a supreme
state of awareness moving in the sky of consciousness. Amrtananda synthesizes, in a single verse,
much of what has been taught in the Kaula tantras concerning Khecari and reinforces that she
brings about the state of supreme Siva consciousness.

The Yoginihrdayatantra teaches:

dharmadbarmasya samgbattadutthita vittirapini|
vikalpotthakriydloparapadosavighatini|l 1.67
vikalpariaparoganam harini kbecari pard|
sarvarogaharakhye tu cakre samvinmayi sthita |l 1.68 |

158 Torzsok 2014, 361.
159 Ibid.

160 See verse twenty.
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"Born from the unifying interaction of dbarma and adbarma in the form of intelligence, she
destroys the faults of omission in ritual action resulting from differentiated thought. { This
mudral, the supreme kbecari, destroyer of the diseases born from differentiated thought, abides,
made of consciousness, in the Sarvarogahara cakra." 161

Amrtananda in his D7pikd commentary on this verse mentions that Khecari is the energy of
consciousness (cicchakti) moving in the supreme void—totally merged in the supreme union
(samghbatta) of Siva and Sakti and resides at the elevated state of the eight triangled cakra, known
as the yonicakra.

In the fifth chapter of his Tantraloka, Abhinavagupta describes how the Sambdira bzja can lead
one into a supreme state of consciousness (paratattvintabpravesa) as follows:

arthakriyarthitddainyam tyaktva babyantaratmani| 75 |

khariape nirvrtim prapya phullam nadadasim srayet |

vaktram antas tayd samyak samvidab pravikdsayet || 76

samvidaksamaruccakram jiieyabbinnam tato bbavet |

taj jreyam samvidakbyena vabnind praviltyate | 77 |

vilinam tat trikone 'smini saktivabnau viltyate |

tatra samvedanodarabindusattasunirovrtab |l 78 |l

sambdrabijavisranto yogi paramayo bhavet |

"Abandoning dependence on actions directed towards a goal, and attaining contentment in the
Void (KH) nature (r#pa) which is external and internal (at the same time, the yogi) should rest on
the expanded plane of sound (PH). By means of that (transcendental plane of Sound, he should)
bring about in the proper manner the expansion of the inner mouth of consciousness, by virtue
of which the Wheel of perceptions, the senses and vital breaths, become one with the object of
knowledge. That Objectivity is destroyed by the Fire of Consciousness (R), and thus annulled,
merges into this the Fire of Power, the Triangle (E). The yogi, perfectly content there in the
noble awareness (samvedana) of the essential being of the Point (M), resting in the seed-syllable
of withdrawal KHPHREM), becomes the Supreme Reality.":62

161 Translation by Padoux 2013, 52.

162 Translation by Dyczkowski 2023 IV, 93-7.
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VERSE 39:

‘Utsarjana

IAETHTGHT forenfeud ufheshifg TTeded |
TEAETURATIS A& % foresdt ferasi=e 11 3% I

yatsvarupamahima vikalpitam sakticakram iha rajjusarpavat|
tatsvaruapaparamarthabodhatas tatra tasya vilayo visarjanam [ 39 |l

The majesty of that innate nature is imagined to be a cakrz of divine energies, like a snake {is
mistaken for} a rope. The disappearance of that [cakr«] as a result of awakening to the ultimate
truth of that same innate essence {is the ultimate form} of ritually inviting the deity to depart.

Notes:

The supreme reality of pure consciousness can never be accurately described by language,
words, diagrams, mandalas, or even the Sricakra. In this verse, Amrtananda builds on the famous
rajju sarpa, or mistaking a "snake for a rope" idiom, so well known to Indic religions and
philosophy: As the story goes, those who enter a dimly lit room and see a rope on the floor may,
due to mistaken knowledge, perceive it to be a snake. However, the reality of the snake
immediately disappears when a lamp illuminates the room and it is suddenly revealed that there
was never a snake at all, just a rope in its place! In this same spirit, Amrtananda delivers a
powerful teaching to Srividya practitioners on the ultimate reality of the Sricakra, form,
representation, and truth.

Just as the invocation of the deity is a critical element in the ritual worship, so the dismissal of
the deity is equally important. In the second half of the verse, Amrtananda builds on the rzjju
sarpa story of reality and connects it to the Sricakra and the rite of visarjana, the "inviting the
deity to depart" procedure in ritual worship. Closing the verse, Amrtananda teaches that when
the knowledge of ultimate reality dawns upon the practitioner, the Sricakra will disappear and
this is the supreme form of inviting the deity to depart.

Similar in meaning to Amrtananda's verse on the the supreme form of visarjana, Abhinavagupta
teaches about the nondual meaning of invoking and dismissing deities in the twenty-sixth
chapter of his Tantraloka as follows:

devah sarvagato deva nirmaryidab katham sivab |

avabyate ksamyate vety evam prsto 'bravid vibbub || 45 |

vdsanavabyate devi vasand ca visrjyate |

paramarthena devasya navahanavisarjane |l 46 |

"Oh God! How can Siva, who is God, present in all things, and unrestricted (nirmaryada) (by
rules and regulations), be invoked or dismissed? Questioned thus, the pervasive Lord said: "Oh
Goddess! that which is invoked (to be worshiped) is a latent trace (vasana) (of a notion

TRIPURA TALLIKA



THE CIDVILASASTAVA 110 0f 129 VERSE 39

previously formed of deity), and it is (that same) trace that is dismissed. In reality (paramarthena),
God is neither invoked nor dismissed."63

163 Translation by Dyczkowski 2023 IX, 386.
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VERSE 40:

Samapta

7 foram FRfAgRAiEaT SRIAT e AT |
1 e e =T RRITRRE | vo |l

ya kriya samabhiharatas tridha darsitatra gurubhavanadika |

sa vibhedalayabhavanadikabhyasyatam parasivaikyasiddhaye Il 40 |l

The three types of ritual action, such as meditating on the Guru and other acts, are collectively
revealed here. They should be practiced in the form of meditations on the dissolution of duality
and difference {that structure ritual} to attain unity with supreme Siva.

Notes:

Amrtananda ends his Cidvildsastava with a profound teaching on the nature of ritual worship
and the utility of how his contemplations are to be used in practice. Amrtananda teaches that all
ritual worship is based on duality, a distinction that necessarily requires a difference between a
subject and an object; items fit for worship and items that should be rejected; and ultimately
between a worshiper and the deity worshiped.

When ritual worship is overtly focused on such distinctions, it can actually work to reinforce
duality and difference —something Amrtananda would definitely be against. And yet, far from
rejecting ritual worship, in this verse, Amrtananda seems to be suggesting that the
Cidvilasastava might be a type of higher level mode of ritual worship that happens within the
mind alone. Of course, as explored in the introduction, it is quite possible that what
Amrtananda had in mind was to provide inner contemplations that were meant to accompany
external ritual practice. Either way, it seems clear that Amrtananda's final teaching to his readers
is that the contemplations within the Cidvildsastava are meant to dissolve duality and awaken
one's recognition that they are pure, nondual, supreme, and self-luminous Consciousness.

s Rifgerawe: aamg:
iti cidvilasastavah samaptah

This concludes the Cidvilasastava.

\/,
oz
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AprpPENDIX ONE:

The ThirtySix Tattvas

The thirty-six tattvas are a system of essential categories that help explain how consciousness
expands through awareness of itself into new forms. The tattvas develop in Samkhbya as twenty-
tive categories of being, or "that-ness" and help explain what constitutes reality. This set of
twenty-five tattvas receives further interpretation in Saiva Siddhanta through the adding of
eleven additional tattvas to make the standard thirty-six that have since become canon in tantric
Saivism. Readers interested in deeper explanations of each tattva are referred to the teachings of
Swami Lakshmanjoo.

TATTVA CHART

37 Paramasiva - the summation of all thirty-six 24 Prakrti Nature
tattvas, pure immanence and transcendence.
Often equated within Srividya to be the Antabkarana (internal faculties)
goddess, Tripurasundari.

36 Siva - Completely transcendent 23 Buddhi Intellect

'untouched' consciousness. 22 Ahamkara Ego

21 Manas Mind

Pure elements

Jndanendriya (faculties of knowledge)

35 Sakti Pure Energy

34 Saddsiva Eternal Siva 20 Srotra Ears
33 [fvara The Lord 19 Tvac Skin
32 Suddbavidyi Pure knowledge 18 Caksus Eyes

17 Rasana Tongue
16 Ghrina ~ Nose

Kanicuka (coverings)

31 Maya Cosmic illusion
Karmendriya (faculties of action)
30 Kala Limited Agency
29 Vidya Limited Knowledge 15 Vic Speech
28 Raga Attachment 14 Pian: Hands
27 Kala Time 13 Pada Feet
26 Niyati Necessity 12 Payu Anus
25 Purusa Soul 11 Upastha ~ Genitals

TRIPURA TALLIKA



THE CIDVILASASTAVA

114 0f 129

AprPENDIX ONE

Tanmatra (sensations)

Mahbabbiita (great element)

10 Sabda Sound
9 Sparsa Touch
8 Ritpa Form

7 Rasa "Taste
6 Gandba Smell

5 Akdsa
4 Vayu
3 Tejas
2 Jala

1 Prthvi

Q\\I/,
0z
NN
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AprpPENDIX TwO:

Cidvildsastava: Text & Translation

VERSE 1

IFRRIRIAH ] [ohehT AlgHRIAIL (Rl adl: |

AN I ITgehT TRRETE! TR 11 2 I
svaprakasasivamurtir ekika tadvimarsatanur ekika tayoh |
samarasyavapur isyate para paduka parasivatmano guroh |l 1|

The form of Siva as innate luminosity is unique; the embodiment of His self-awareness is also
unique. The fusion of the pair is the true form of the divine sandals of the Guru who is one with
Parasiva.

VERSE 2
IEERIRRIRRIGECEAEIERHERRI Sl
AR fam=i AT EaTgahtsTa: | R I

citrabhanusasibhanupurvakatritribhedaniyatesu vastusu |
tattadatmakataya vimarsanam tatsamastigurupadukajapah |l 2

Objects of experience are encompassed by the nine divisions [of the Sricakra} based upon the
[three} luminaries: fire, sun, and moon. The awareness of any object as corresponding to that
luminous nature is the repetition of the mantra of the Guru’s sandals — the holistic form of the
triad.

VERSE 3
T gagaRERSN fHstfomziceaT |
MO GHSH eI eI W= ferfeT fFAss=e 1 3 1

tirtham advayasudharasodadher varitam nijavimarsavelaya |
anavadimalamocanocitam snanam atra vidhina nimajjanam [ 3 |l

Encompassing the ocean of the nectarean essence of nonduality with the shoreline of one’s
innate awareness is the sacred bathing place. According to this method, immersing oneself in
such a [#7rtha], which liberates one from [the three} impurities such as the contraction of
consciousness, is the true ritual bath.

VERSE 4
1 =2 TeheoienHlg-l ATl | ©g aaied: |
IR A fRRaa: ofiiia 77 graeadt iy |

sa nisa sakalalokamohani vasarah sa khalu sarvabodhakah |
samarasyam iha sandhir etayoh $riparaiva nanu sandhyadevata ll 4 |
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Night bewilders all beings and day awakens everything. The twilight in which they meet, in this
[nondual teachingl, is the fusion [of Siva and Sakti}. The Supreme Goddess herself is indeed the
presiding deity of that twilight.

VERSE 5

EUFHRIRE T R AR aT Ad: |
J: WAL JTAUSS T YoTTHg=aT afer: Il |
svaprakasasiva eva bhaskaras tadvimarsavibhava maricayah |

yaih sa bhasayati vedyamandalam tasya piijanam ahantaya matih |l 5 |

The sun is Siva who is self-luminous. The sunrays are the creative powers of his self-
representation by means of which he makes the world of objectivity shine forth. Reflecting
upon that self-luminous Siva as one’s own identity is the true ritual worship of the sun.

VERSE 6

FRfgeramatiwe Fadafermexmgom |

STHATHE ANHICY T AT eTTH== |l & |
cidvilasamayabhittibhavitam jhanadipavigalattamogunam |
atmatattvam iha yagamantapam tasya pujanavidhanam arcanam | 6 |

The ritual pavilion is the reality of the Self manifest as a canvas for the play of consciousness in
which the quality of darkness melts away in the flame of knowledge. Veneration is the process of
worshiping that {Self}.

VERSE 7

AU HGSTRIRUT TRIHGTHIEUT |
GferaTershadT form=ie s Wit Feidl fe=mme 11 o 1

bhedalaksanavipaksasankatat taranam param ihatmaraksanam |
samvidatmakataya vimarsanam bandhanam bhavati sarvato disam | 7 |l

The highest rite of self-protection here is liberating yourself from the dire straights of dualistic
views. Ritually binding all directions is contemplating them as permeated by consciousness.

VERSE §

afeent geausrerittent ==t aafa a=t 2adr |
1 g qESTeRHER oI ITRIHgR: | R’ 1l ¢ I

vedika hrdayapadmakarnika cinmayi vasati tatra devata |
yo hi tadyajanakarmakarmathas tasya pasabhidurah sa bhairavah [l 8 |

The ritual altar is the throne of the heart lotus. The deity that is consciousness dwells there.
Bhairava destroys the limitations of the one who is devoted to the worship of that {deity of

consciousness}.
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VERSE 9

farsgvefavar fasreatitearon syafa fasa=afa: |

st or SR RIS hifdad Il |

visvabhedavibhava vikalpadhilaksana bhavati vighnasantatih |
nirvikalpanijadhamavisramas tannirakaranam atra kirtitam| 9 |l

The multitude of obstacles, whose powers [generate} the duality of the universe, have
conceptual cognition as their defining feature. The rite of dispelling those [obstacles} is
understood in this [view} as reposing in the innate luminosity of non-conceptual awareness.

VERSE 10
PERRICEREICE RS TR IR ERINE R
qeeISTIoreh A, RISTfe &ATHRE HehoHTE HAH 1l o |l

yatra nirvisayabodhalaksanah svatmasambhur avatisthate ‘niSam |
tattvajalakam idam sivavadhi ksamamukham sakalam asanam matam [ 1o |l

The “seat” of the practitioner should be understood as that entire collection of reality levels,
from earth to Siva, upon which the deity of the innate Self whose nature is pure awareness is
ever established.

VERSE 11

FTHATAI RIS R HHEBUTHAGAT: |
RS AT ISR X1 AT Il 82 |

atmatattvagatayor asuddhayor atra karmakaranatmanor dvayoh |
suddhatattvalayabhavanamayi suddhir atmakarayoh para mata |l 1x |l

In this {teaching}, the ultimate ritual purification of the hands is understood as visualizing the
two impure realities present in the Self—"action and the {five] faculties [of action}" —dissolving
into the pure reality {that is their source}.

VERSE 12

FIY(EE SERTAAT Aqafeis fareTa=raaT |

aftrgafem=ifmeT soRE R T I 2R |

vedyasamvida idamsphuratmano vetrsamvidi vilapanamayi |
vrttir advayavimarsavigraha pranasamyatir udiritottamal 12 |l

The highest form of breath control is taught as an awareness that embodies a non-dual
realization that dissolves the object of consciousness flashing forth as “this” into the
consciousness of the [supreme} subject.

VERSE 13

JTHATH AT ST g RIS ATRARIEAT: |
FGIUGTIAT TS AT ATHHG: 11 93 |

asanani navacakrasamvidam udbhavasthitilayas trisas triSah |
angasatkaracana sadadhvanam amsatavagatir atmasamvidah Il 13 |l
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The seats {[of the Goddesses of the Sricakral are the arising, sustaining, and dissolution of the
cognitions of the nine circuits [of the Sricakral, three by three. The performance of [installing
the Goddess’s body} in six parts of the [practitioner's} body is understanding the six courses {of
the entire world} as aspects of one’s own Consciousness.

VERSE 14

ShTH LTSGR WY daeTat W= |
RATRIRATE T FoT TR FuRTTHvSH 1l 9% I

kama urdhvagatabindur ananam bhanur esa tad adhogatau stanau |
citrabhanusasinav ubhau kala yonir atra saparardhakundalill 14

Desire (kima), {which in the kamakald diagram} is the upper bindu that is the face [of the
Goddessl, is the sun. The active [dividing} power (k/d) is the two breasts below that {upper
bindu} which correspond to both fire and the moon. Here the yoni is the lower half of kundalinz
[in the form of the phoneme HA}L

VERSE 15

T TSRO FAdEaHada el |
=TATERE SEdfamafta: TafeR a—Td 0l gy I

evam atmani catuskalamaye sarvatattvasamavayalaksane |
nyasam ahur iha vaikharitivagvrttitah samavisesabhavanam |l 15 |l

In the same way, here we teach the installation {of mantras on the body} based on the activity of
speech that is “articulated” to be the universal and distinct contemplation of the Self identified
with the collection of all the principles of reality and endowed with four aspects.

VERSE 16

q{sqagqa||§|%an§55|@|3|3§&‘:|5|&:10|: |
o o\ o

RIS ST UHYaR eI HE T 1l Q€ I

purusatvasamavaptihetupuryastakakhyanijasuksmavarsmanah |
citpade layavidhanam astavagdevatanyasanam istam uttamam [ 16 |

The higher form of the mantric installation of the eight speech goddesses (Vagdevata) is

prescribed as the practice of dissolving one’s own subtle body called the “fortress of the eight,
which perpetuates individuality, into the field of consciousness.

VERSE 17
FRRGRLUTIUTY: IHREATE ST AT |
YIS WIGHUATT qTf+ TeaTHehH IR g 1l QW |l

antarangakaranany upadhayah svaprakasanabhaso ‘tra sankramat |
pithabhavam upayanti tani tannyasakarma paradhamni hrllayah Il 17 |

The [four] centers of the yogic body are the limiting factors of the sky of self-luminous
awareness. They transform into the [four] power sites (p7tha) located {in the body} in that order.
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The rite of installing those [four inner power sites] is dissolving the Heart into supreme
radiance.

VERSE 18

o

A ITHITHTI RIS A HEIAY STy |

o o

QI IRHTHC A ORI 1l 3¢ |

tattvadhamayugamatrkatmakatritribhedaniyatesu vastusu |
panapatraparamamrtatrayam turyaviSramanam arghyasodhanam [ 18 ||

The triad of the ‘act of drinking’, the ‘vessel’, and ‘supreme nectar’ is the purification of the
ritual libation (erghya), which is [ultimately} when the objects encompassed by the nine divisions
[of the Sricakra]—comprising the reality levels (36), the (three) luminaries (3), the ages (4), and
the phonemes (50)—{all} come to abide in the fourth state.

VERSE 19
AR TEHTRIS 7 dxashifg Tsh<He |
T TR TR SordT et Fifadt et 1l 9% I

medinipramukham asivam matam tattvacakram iha cakram uttamam |
svasvabhavasamavayabhasini devata bhavati samvidi kalall 19 |l

The great wheel of all the reality levels, from earth to Siva, is understood here as the supreme
[Srilcakra. The central deity [of that czkra}, radiantly manifesting as united with one’s inherent
nature, is the dynamism of consciousness.

VERSE 20

R FASTaferae ArgRereRumes=T afg: |
Tl FHY0T deETe HREEG AU |l R0 |l

antarasya nijasamvidatmano matur aksakaranadhvana bahih |
meyasamvidi samarpanam tad avahanam samarasatvalaksanam | 20 |l

Casting outwardly the perceiver— the inner nature of consciousness —into object-awareness
through the pathway of perception is the {true} ritual of summoning (Zv@hana) of the deity. That
[invocation of the deity} is [thus} identified as a [non-dual} fusion.

VERSE 21
T afed T T TeRTEaeTH |
ACIHRIUTHIIENGh H A G SIS 1| 3 1l

pancadhaiva yad idam prapaficitam paficadhanubhavasasvatodayam |
tatsusamharanam aupacarikam karma nirmalanijatmasamvidi ll 21

This world, unfolding in a five-fold process, is the constant arising of the five {sensory}
experiences. The auspicious reabsorption of that world of experience into pure, innate
consciousness of the Self [here constitutes] the [fivel services of ritual worship.
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VERSE 22

T T Teheddd I TN ARIHTTHIHAT |
TR AU, FAhAT FIamaear=- Jaq 1l ]3|

yas tu pafiicadasadha prakalpyate kala esa sas§ibhanusamkramat |
tasya sasvatapade layakriya nityavasarakalarcanam matam || 22 ||

Time, based upon the transits of the moon and sun, is conceived as having fifteen divisions.
Ritual adoration of those {fifteen} divisions of the NityZ [ Goddesses} that govern the day is the
practice of dissolving Time into the eternal.

VERSE 23

ElEER IR NPRINIC S IR G CE

THEHde Rrramrea ey fereasrafsrar 1 33 1

bahyacakrasusaga maricayas tattvajalalasadatmasamvidah |

tatsamarcanam ativa cinmayanakhyadhamni vilayakramakriya [l 23 |l

One’s innate consciousness, shimmering as the entire collection of principles, shines with rays
that beautifully light up the tangible Sricakra. The [true} worship of that {mandala} is the Krama
practice of dissolving in sequence {those sensory rays} into the luminous abode of the Nameless,
which is nothing but consciousness.

VERSE 24

TEQAie frved aae T H =i |
T UHIS SAThAT A Afaqed adT Il ¢ |l

yac caturvidham idam vibhasate tattvarapam amrtantarakrti |
tasya paficamapade layakriya sammatam balicatustayam tatha [l 24 ||

This fourfold set of tattvas, whose inner aspect is nectar, shines forth. The set of four ba/;
oblations should be understood as the practice of dissolving that [four-fold set of tzttvas} into
the reality of the fifth.

VERSE 25

]I TRATHETET TR Sfg R~ aTeaT |

RE g GfeeradRIEe: WA FHREH 1 4 1

panicadha prasaratas cidatmano hy antarasya bahirindriyadhvanal |
samarasyam iha samvidatmanaratrikam param idam samiritam [l 25 |l

The ultimate {form of ritually} waving the flame [before the deity} is taught here as the union of
the individual self, flowing outwardly through the fivefold channels of the sense faculties, with
the nature of pure Consciousness.
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VERSE 26

N o o [
dlcp Hded HAAI I"Iok'id T Seh S [HIS AT |

T =t zregatsia arfe fersmomgEr ST9: 1 38 1

vak sahaiva manasa nivartate prapyaniskalaniranjanad yatah |

tatra nirmanasi $abdavarjite dhamni viSramanam uttamo japah [ 26 |l

There is an undivided and pristine reality that should be realized, from which speech, together
with the mind, turn away. The repetition of the mantra, in its ultimate form, is bringing {speech

and the mind]} to rest in that luminous reality that transcends the mind and conventional
language.

VERSE 27

farfeer Tpefar o= Sfert sumTRfAg=r afg: |
fargaaeae =R’ TY0T gEaauuT T Il 29 |l

bimbitam sphurati yatra samvido riipam antaram idantaya bahih |
visvam etad akhilam caracaram darpanam hrdayadarpanam param || 27 |

The mirror [ritually presented to the Goddess} is the mirror of the Heart. In that {true mirror of
the Heart] this entire universe of sentient beings and inanimate objects is reflected. {Although
this mirror of the heart} is the innermost nature of consciousness, it radiantly manifests
outwardly as the objective world.

VERSE 28

ST RAFHIHY T FAd FHfaredaraeenerd |

TR RiaTdHeh SH7 hHe JUHSH | ¢ |

chadayan nikhalam atmasamvida trayate trividhatapasamkatat |

yac cidambaragatam $ivatmakam chatram atra kamalam sudhamalam [l 28 |l

In this [perspectivel, the ritual parasol, a lotus as pure as nectar, is the reality of Siva that spans
the sky of Consciousness. Providing shelter {chz} with the awareness of the Self, it protects {z7«4]
all beings {like an umbrella offering shade}] from the perils of the three types of suffering.

VERSE 29

T THIOTHE Hferegr fafareemeagdd |

foqereafafemtafHa: @eureorar werae: 11 % 1

paincadha sphuranam eva samvidas camaram vividhacarucankramam |
visvadrglayavicitranirmitah sveksanaksanabhavo bhavastavah [l 29 |l

The royal whisk, which has diverse and lovely waving motions, is the shimmering of innate
awareness through the five [senses]. The song of praise offered to Siva is when momentary acts
of [devotional} seeing, beautifully fashioned, [all} dissolve into an all-encompassing vision {of

reality}.
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VERSE 30

TYUISHIR] THURAaIaaqaS gfafe |
TR draEHdIadTeeh WH: W e A 1l 30 I

esanatrayamayasya varsmanas tattvasamcayamayasya samvidi |

dhamni tattvasamatitasattvake svatmanah khalu nivedanam matam |l 30 |l

Offering oneself should be understood as surrendering the “body,” which encompasses the
collection of the reality levels with its threefold desires, into pure consciousness, that reality
whose existence completely transcends all levels of reality:.

VERSE 31
TYERTRIETYST T%: fRre a1: Tefiafcl uareiaeas |
AEIHTG g A== UTe Jigquartd |iee: 1| 33 I

svaprakasavapusa guruh Sivo yah prasidati padarthamastake |
tatprasadam iha tattvaSodhanam prapya modam upayati bhavukah I 31l

The Guru is Siva who offers blessings in the form of the innate light of Consciousness upon the
head of all beings. The initiate who receives that blessing of such a {Guru}l, which purifies all
levels of reality; is filled with delight.

VERSE 32

TTRTSTTereh G I TRIHIRISROTHA Jdl giet: |

Tl SR oo agHe a1l 3R |

pasajalakam idam param pasor nasakaranam ato matam havih |

tattvato nijaguror niriksanat prapyate tad amalam pavitram |l 32 |l

A bound individual is ensnared by an array of limitations. For this reason, the oblation to the fire

(havip) is understood [here} as bringing about their dissolution. That immaculate purifying
offering (pavitra) is truly realized by the glance of one’s own Guru.

VERSE 33

FNIRIGH farsgat Ffeeheareema-ies o |

fome TA Ria SHR@ITgoT TRARTIOT 93 1l 33 |

vedyarasidamanena visvato nirvikalpamayavasanolbanam |

cittam eva damanam $ive ‘mukasyarpanam damanakarpanam param Il 33 |l

Through completely calming (damana) the diverse multitude of objects of awareness, the mind
itself, with its layers of mental tendencies free of conceptual distinctions, becomes tranquil in
Siva. Such a ritual offering of that {mind} is the supreme rite of the demanaka offering {in honor
of Kamadeval.
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VERSE 34

Trd RREEHTEET &g Fheuraa=d: |

A ST IIRAGAT Sre0T oeheTaeT&ror Il 3¥ I

diyate parasivaikyabhavana ksiyate sakalapapasamcayah |

yena cijjaladhiparasetuna diksanam gurukataksaviksanam [l 34

The rite of initiation, {[which is ultimately nothing but the}l sudden glance of the Guru, is a
bridge over the ocean of Consciousness that bestows (d7yate) meditation on one’s unity with
Supreme Siva and dissolves (&s7yate) the entire mass of negativities.

VERSE 35
ST T Had farfaradaarsyo |
TSt AR R S AR HTeHASTH 1l 34 I

antarangakaranatmanam catuhsrotasam vividhadevatajusam |
pujanam param ihonmanisikhamadhyavartiparamatmayojanam |l 35 |

Here worship of the four [Kaula} streams devoted to various deities and consisting of inner
elements and the Sakta pantheon, in its highest form, is uniting with the supreme Self that is
present at the peak of the transmental state.

VERSE 36

CSEIEETUIE R CE R ERTERIEEEEIGE

TR TS AT dedSt Hatd agarafd Il 3& I
paficabodhakaranani manasam dar§anani visayapradarsanat |
darsanani sad amiuini tani tatpujanam bhavati tallayas citill 36 |l

The worship of the six traditions is when the mental perceptions of the five-fold senses arising
from the perception of objects is dissolved into pure awareness.

VERSE 37

BIEEIESERIERICRIE IR SIS D T

UH ST dedidrag 9Ty dgaataeagaTe Il 3 I

jagradadisamayas caturvidhas cantaratmaparamatmavigrahah |

paficame ‘tra tad atitacidghane dhamni tallayamatis tadarcanam | 37 |

The set of four initiatory pledges (s@zzaya), which correspond to waking {and the other states},
relate to the inner self and the supreme self. The worship of the Samaya deities is the awareness
of those {four pledges / states} dissolving into the fifth, the undifferentiated light of

transcendent consciousness.
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VERSE 38

@ frratfEetramsry ar fefasrfa smgaear

1 Reacegratfyeriot @=kt Afaewggfott i 3c

khe nirastanikhilakriyakrame ya citis$ carati Sasvatodayal|
sa Sivatvasamavaptikarini khecari nikhilakhedaharini|l 38

Consciousness, ever-arising, moves (carati) in the sky (kbe) in which all sequences of action have
ceased. She is thus Khecari, who brings about the realization of the state of Siva and removes all
afflictions.

VERSE 39

TREEIHIGHT forenfed fhreshitg teadad |

AREEIIRHTIS A a& foradt foes= 1 3R 1

yatsvarupamahima vikalpitam Sakticakram iha rajjusarpavat|
tatsvarupaparamarthabodhatas tatra tasya vilayo visarjanam |l 39 |l

The majesty of that innate nature is imagined to be a czkra of divine energies, like a snake {is
mistaken for} a rope. The disappearance of that {czkra] as a result of awakening to the ultimate
truth of that same innate essence [is the ultimate form} of ritually inviting the deity to depart.

VERSE 40

1 foran ARfAgRAiEAdT SRIAT e HTeHTCEHT |
q1 fyAeea el WRIeRgd Il ¥o |

ya kriya samabhiharatas tridha darsitatra gurubhavanadika |
sa vibhedalayabhavanadikabhyasyatam parasivaikyasiddhaye Il 40 |l

The three types of ritual action, such as meditating on the Guru and other acts, are collectively
revealed here. They should be practiced in the form of meditations on the dissolution of duality
and difference {that structure ritual} to attain unity with supreme Siva.

3fd fafgaraaa: gar:
iti cidvilasastavah samaptah

This concludes the Cidvilasastava.
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