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- the Preserver, the second god of the Hindu trinity, inscribed with sacred sounc-svmbols
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Foreword

The vantra is essentially a geometrical composition: but to understand its true
nature our notions of geomerry must vield 1o those of dynamics. The yantra, then,
represents & particular configuration whose power increases in proportion to the
abstraction and precision of the diagram.

Yantras vary according to their use. individual ceities have their own vantras
accompanied by appropriate mantras (or sound-syllablesh: “Yantra is ensouled by
mantra,’ the Kuiamava Tantra says. When a s3dhaka laspirant) attains a high degree
of spiritual progress he is initiated into the use of a particular vantra. The selection of
the yantra with its appropriate mantra is & highly complex process, and the guru
alone can guide the aspirant to his potent symbal. It arouses the inner lie-force to its
fullest, and its dedication to the deity is one with the process of its awakening. Its
action can be seen as a phvsical, psychelogical and spiritual opening into
comprehension of the mystery.

The study of Hindu yantras or power diagrams in this exhaustive analysis, the firss
of its kind, shows how each elementary geometrical form can generate a serigs of
linear and multi-dimensional figures of the same shape, regardiess of its original size.
Common to such permutations are certain recurring linearities : the bindu, or point;
the triangle; the square; and the circle. In the yantra, these function as ‘thought-
forms’ that are so constructed that the aspirant understands by them particular
patterns of force. To igentify wholly with the configuration is to rezlize’ or to rejease
the inherent forces that each jorm denotes.

The principie behind this use of the vantra is basic to tantric perception. Each
vanira makes visible the patterns of force that can be heard in the mantra sound-
syllable, and each vantra reciprocally encicses its own unigue power-pattern.
Together, yantra-mantra may be sald to build form (by the act of configuration), to
conserve form ithe condiguration itself), and finallv to dissoive form (as the aspirant
comprehends its inner meaning and soars bevond .

AT MOOKERIEE



The art that has evolved out of the practice of tantrism embraces 2 wide variety of
imagery, of winich the vantra, ‘a geometrical diagram with abstract symbels’, is one
of the most vivid and central In addition to the 1mpac* of its mathematical
pertection, the yantra has a universal appeal on the level of archetypes. Similar
forms reappear in almost all religions, operating as symbels of cosmic mysteries
through which man rediscovers his prirmeval consclousness.

With the exception of G. Tucel's work on the theory and practice of mandalas,
there has not so far been a comprehensive analysis of the yantra. Its religious
symbels have multiple meanings; the texts are often expressed in obscure language,
and are susceptible to a variety of interpretations. The dot bindu) at the centre of
the vantra, for instance;, can be viewed in several ways: as a toof for harnessing
concentration, .as & symbor for the source of cosmos, and as.an. emblem for the
guintessential’ psvcmc ‘unity of the male-female principles, when it impiies

:

metaphysical ideds. of: \_osmx gy i:sm. Szmtlar'y, each: elernent of a yamra isia
- multivalent symbel. . I : oo
" This study examines the Hindu yantra’ from. the mLerreiafer* ZSpECts or
archetypa! forms and sound associations, the déities and cosmological prmcemes it
'e'nbracns the corresoowoence: th atarg acuvated with its aid Derween man himselr ]
the microcosm; and-the macrocosm; through the internal yantras of the subtle -
body: and finaily, the applications of yantras 1o ternple plans and in practical magic.

Symbols such as the meditational yantra form part of the esoteric discipiine of
indian tradition. Sorn of inner vision, they reveal truths that are timeless, and fike
great works of art, inspire man towards. seif-iranscendence. ¥ ignorad -or
undocumented, the knowledge and spiritual achievements preserved in -these
complex symbois and formulze couid be wiped out forever uncer the pressure of
the contemporary worid's upheavais,

This study has been completed with the aid of several people without whose
personal help itwould not have taken its present form. First, | owe 2 debt of gratitide
to Br Marvred Wurr and ‘\us;ensc"\ar‘tncher\/er'ag Altmann CmbH, E—‘amb urg, for
providing facilities for reszarch in Germany and England. My gratitude is also due to
Ajit MocRerjee for his haipful criticism and co-operation, and for Eending ;
numiber of vantra dlagrams and three important iftumi ':a:ed manus o'
from his collection of tantra art. | wish to thank Mr Hans-Ulrich R'ek for reading
through the manuscript and Mr Michael Pauia for his co-operation. Last of all, !w15h
o record my gratitude to my parents, who have been a source of inspiration o me.
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the cosmos. The expanding and contraciin
cosmos emanales and rety
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svolution and involution of
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Introduction

in the 8rhadaragyvaka Upanishad (2, 1, 19! there is the metaphor of & spiﬁ‘er sitting at
the centre of its web, issuing and reabsorbing its threads in cencentric cirdies, alt
held at one point. This image occurs in several Upanishads since it points to the basis
of the Inglan world-view: unity in diversity. The spider's threads symmetrically
expand into a visible clicumference, and though thers are divergent lines in
berween and varving distances o be spanned they can afl be traced back to the
central point of the web. . C

This apparently simoie metaphor also condenses the essence of Indian thought:
all existence is governed by a single principle, and the point of origin of the supreme
conscicusness is simultanecusty an infinite reservoir of coliective energy, from

which everything issues and into which everything returns. This centre is the Ona,

'the potential All-point’, which not only serves as a bridge but is Cosmic Unity
underlying the physical diversity of the worid. The metaphor. also. alludes o the

indian vision of the structure of the cosmos,.which is conceived. of zs a ‘holon’y. .
growing and expanding in concentric circles, and then contractmg dissolvinginto a

single’ principle. The expansion can be dtomic or infinite; no-matter what their
magnitude, the expansions and contractions are interconnected and integrated in
the general framework supportad by the centre,

The-yantra is a potent and.dynamic sacred symbol which reflects the samethree-
metaphysical concepts embraced in the analogy of the:spider: A geometrical figure
gradually growing away from or towards. its centre, in stages, until'its expansion or.

ontraction is complete, the yantra has around its centre several concentric figures
which continue to expand cr contract as precisely as-a spider’s web, not only as
bridges between cifferent planes, but aiso as symbols of unfolding or gathering
energias. The figure's periphery is a square enclosure with foursacred doors.opening
towards tha four cardinal directions. The concentric lines of the vantra define. its
volume and create & rnythmic unity; relating what they unite or c‘f'fvide to thecantre,

the point of integration. Like the spider in its web, the bindu (point) at the centre of

thevantrais a centre of every creation, the radiating source of eﬁergy that generates
all forms. ' '

The central quest of Indian soirituality is to-achieve total excer"ﬂr‘ce'of the One:
Mar is a spiritual traveller whose main aim, In indian tradition, is to intuit the unity of
the One. The traveller, whether he is driven directlv to the summit, whether he
pausesior 2 while, whether he stumbies on the path or turns away, knows intuitively
that alt his movements inevitably lead hirm back to the starting point, the All-point,
the origin and the end of all existence. '
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Awakening one’s inner centre implies gathering one's self inte a single creative
point and integrating and balancing its expansion into a totality. T s self

s
is essentially & wav towards inner awakening. Tne quest of this centre is the pivot
around which yantra svmbolism revoives.

The symbols of indian art echo this fundamenta! truth and direct man's spiritual
journey towards the goal of transmuzation, Visual metaphors through wnich we
move bevond our material order, they serve as cosmic cross-points by means of
which our contact with nature at large can be expandad, to tap higher and more
unified levels of experience. Whether these symools are 2s monumental as Hindu

. temples or as.small as coin-sized vantras, thev mark 2 multitude of different stages
on an individual's spiritual pilgrimage. They provide halting places, sites of rest and

- support where the seeker gains an awareness of the, universe in its totality and
discovers ks inner taemw with the single, immutable centre, as i the whols

Kanudi coin (15t centuny AD 2n6 seals om universe were condensed in him. Thus the symbols stimulate man to expiore and

Mohenjo-dare fe. 2500 200 with swasiikas and revez! this centre which is a link between himself and the cosmes.

square paterns The use of abstract mystic symbols can be traced back to early Indian history.

Among the artifacts excavated in the remains of the Harappan Culture (c. 3000 5C)

are intaglio seais with designs that resemble yantras. A number of seals depict the

swastika symbol while others are marked with 2 cross, a pattern of paralle! lines
intersecting into a grid-sguare or 2 composition of square-on-square. The seal
designs, like vantras. are conceived on a cardinaliy orientated square. [n subsequeht
periods the Vedic altars oo 2000 BC, pregnant with cosmic symbolism, were

conspicuoushy abstract in design {see Chapter 61, it was in tantrism (A2 700-1200,

the tantric renaissance period; that the use of mystic symbols was fully revived.

Tantrism marked one of the most distinct and revolutionary phases of Indan
religious history, synthesizing many heterodox elemants. One of the ways in which
tantric lore is distinguished from the non-tantric tradition is in fts intensive use of
sacred formulae and symbolism. Tantrism is basically a ritual-orientated system,
Tantric sadhana (iwal worship! requires the practice of yogic technigues and
concentrated visuaiizations, and the linear compaositions of the yanira are conceived
precisely to meet the needs of such meditation. Thase mystic diagrams are ideally
suited to a series of fnner visualizations, growing and unfolding as links, marking -
stages of conmsciousness. Hence vaniras were found 1 be an indispensabie
constituent of tantric sadhanz.’ All sects and sub-sects of tantrism use abstract
symbpols? and vantras as part of their ritual initiation ceremony and daily worship. as
means to attaining the adept’s spiritual goal.

The lizerature of the Tantras is vast, and there are many texts® dealing exciusively
with vantras. in addition, there are a number of commaentaries in a Tew secular
languages otner than Sanskrit, such as Hindi Bengali, Malavalam, Tamil and
Assamese, In which vantras are discussed.

Yantras have survived in use, though the last remnants of their living tradition
may still be found only in isolated areas in india. They have been transmitied
through family groups, pupii-guru descents and esoteric tantric groups like the
Natha Saints of Bengal, Tami Siddhais in South india and the Kaulas in Kashmir, Their

16



ritual use and esoteric significance have been kept a closely guarded secret from the
unmatzated, and their esoteric meamng and myst tical associations are learned froma
spiritual preceptor under strict discipfine. who enforces a yogic regime.

Concept of the yantra

Fi

.

The Sanskrit word ‘vantra’ derives® from the root 'vam’ meaning 1o sustain, noid or
suppart the energy inberent in a _:Jar'rcunax etement, oblect or concept. in its first
meaning, vantrg’ may refer o any kind of mechanical contivance which is
hamessed to aid an enterprise, A yantra in this sense, therefore, is any sort of
machine or instrument such as s used in architecture, astronomy, alchemy,
chemistry, warfare or recreation. A Sanskeit text of the eleventh century AD,
Samaranganasiradhara® on the sclence of architecture, gives vivid descriptions of
the making and operating of such mechanical yaniras as a wooden fying bird,
wooden aeroplanes meant to dv with hot mercury as fuel, male and female robot
figures, ec. The vast observatories built in Delhi and jaipur under the patronage of
jai Singh (1686-1734 are called Jantar-Mantar, as their massive struCtures are
astronomical ‘instruments’ {vantras: for recording heavenly phenomena,

The meaning of the term vantra nas been expanded to refer o religicus
enterprises, and has acguired 2 special theological significance. Mystic vartras are
alds to and the chilel instruments of meditative dzsc piine. Basicallv a vanira used in
this context and for this purpose is an abstract geometrical Gebfgﬂ intended a5 a
‘ool for meditation and increased awareness.

Form — function — power

Miystic yantras are an amalgam of three principles: the form orinciple (Akriti-riipal,
the function-princi pie (KriyB-r(pa), and the power-principle Sakti-ripal®

They are, fiest of all, oet.eved 1o reveal the inner basis of the forms and shapes

abounding in the universe. just as, whatever the outer s ructure, all matter is made
“of an intrinsic basic unity, the atom 50 each aspect of the world can be seenin its
strectural form as a vantra, As the scientist sees the final picture of the world in the
orderty, simple, atomic structures in which certaln primai shapes appear as a

harmenized wroie, se the indian shilpi-yogins imakers of ritual art) seek to identify

o]

the innermost structure of the universe by concentrating the variegated picture of

world-appearances tnrowM mrense yogic vision into simple formesguations. A
vantra, -*f'*en can be considered an ultimate form-equation of a specific energy

mantfesting in the world. These simple form-equations are held to epitomize the real
nature of the cosmos as abstracted from the concrete.
in s widest appiication, Akriti-rlpa refers to the inner or hidden form of

c-*ufes, 50 that any structure, irom an atom to a star, has its Akriti-riipa yantra.
us a tower or & leaf has an outer structure which is immediately cerceptible, but it

aéso has an inner form, which generally consists of a skeletal framewori in w‘hich all
its linesr forms intersect with a central axis or nucleus: ali forms have a gross

k{ u
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T Sudarshana ChakraiWheel of Vishoulvantra formed of
Vishnu's sixteen-armed icon inside his sacred weapon,
the dist with the flery circle, symbolizing his imitless
sower which destroys filusion. Rajasthan, ¢ 18th century.
Couache on paper
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B‘J constant reinforcement in ritual worshis the appar ent:v inert vantra- forms

shake off their dormancy and act together as emblems of psvchic power. In this
case, the vantra is sald to move beyond form’ and ‘function’ and emerges a5 a
‘power diagram’ (Sakti-ripa endowed with a seli-generating propensity to
transform a mundane experience into a psychic one. Itis at this point that the vantra
is said 0 be ‘revealed. Although its outward meaning may be relatively easv to
understand, the innef'meanhcthat ghves it its efficacy is difficult to grasp because its
archetvpal forms are basically concerned with the inner facts of psychic experience,
gained through intuttive vision,

RIS CRGEE R EC S
TRTCHY Saey 198 Tread 0 |

As body is 10 the soul and oil is to the lamp, & vantra is 1o the deity
: Kulirava Tanira iChap. | v. B

Dwellings of the gods

Every vantra is a sacred enciosure liemenos, a ‘dwelling” or receptacie of
Ishta-devati ithe chosen, tutelar, deityl A vantra is 2 substitute for an anthropomor-
phic image of the deity. Most indian divinities, such as Krishna, Vistmu, Durgé, and
Kal, in addition to their iconographic representations, have been assigred aniconic
svrbols in their specific vantras, A deity’s vantra may bear no resemblance to the
icenographic image imirtil, whose proportions and human attributes are fixed by
the traditional canon. The vantra is its ‘trans-form’ {para-rUpal, its abstract
transiation. A yanira retains the suprasensible vitality of an image, expressing the

sense and spirit of the ariginal






I The primal triangie, embiem of cosmic v a5 Saktl the female principle, supportin
: th cgntary. Copper plate

shapes of 2 Davi {gocdess! vantra. South

3 Devivantra based on the yoni-shaped plan of the ancient Vedic fire akars ivoni-kundal The archetypat
shapes of Vedic altars end their mivual practices have both survived in tantric worship, Ralasthan, ¢ 19th

cantury, ink on paper
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4 Swastka Yantra empioving the ancient solar symbal of auspiciousness, & primal symbolic form,
I rom Mohenje-daro dating

Rajasthan, ¢ 19th century. Couache on paper. Right, & swastiicz seal fro

from ¢. 2500 BC
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6. Mangala Yantra, worshipped for good fortune and success imangalal. The energy of the vantra's
expressed in the mscribed sound-syliables or mantras. Allahabac, 18/79th century. Toposer piate
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& Shrva (Sun} Yantra with images of the deities of the nine planets. A vantra is.2 celestial circle of the god
fvery vantra's linear frameworl supports many clusters of deties, ike sparks from the flery nucieos of the
central deity, The cutermost periphery is protected by guardian deities who forbid negative force to enter the
nolv space. Seed mantras are often substituted for the images of these deities, or the appropriate deities may
be visualized in the spaces of the vantra by the sidhaka during meditation. Servasidtznie-tantvac idimanT,
Puniab. ¢. 1838, Covache on paper




Yantras have been described as ‘symbolic extensions of the sacred piigrim centres
{prtha-sthanal —the most ho}y temples of the Supreme Coddess which are scattered
throughout India - and as 'spatial digits’ of the divine® The origin of these pilgrimage
centres is described in an indian mvth. Siva wandered through india carrying the
corpse of Satf lor Parvat, his spouse) in grief and madness, until Brahmai and Vishnu
became 50 anxicus that Vishnu, with successive throws of his disc, dismembered

-Sat, whose limbs fell to the sarth at places ail over India. These places became
sacred centres OF pigrimage, temples saturated with holy power. Thus vamtras
should be seen, not as "artworks’ isplated from the refigious tradition in which they
developed and which sustaing them, but as twé-difhensional sitha-sthana, or
pilgrim temples. in which the movement from the profane to the sacred takes place.
The yantras of devatas are ‘revealed’ images of transcendental reality.

The symbolic syntax of yantra imagery

Bv themselves, the constituent symbals of a yantra convey only partial meanings,
and cannot carry the universe of meaning that a yantra as a whole denotes. The
svmbolic syntax of the yantra reveals a ‘universe-pattern’. of the totality of
existence, in which hierarchical, apparendy heterogensous planes of existence
form a synthesis. This synthesis ‘allows & man to discover a certain unity of the world
and-at the same tme become aware of nxs own destiny as an mtegrax part of the
world’?

Broadly; the symbolic syntax of vantra-can be dxvzded into two snecmc
dimerisions: the cosmic.and the psychic (that-is, the macrocosmic and the
microcosmich The cosmic dimension can be further divided inte the detty motif and

the mantra element. Though the deity motif is the centre around which yantra:

symbolism. revolves, it becomes fully meaningful- only with awareness: of the
metaphysical principies and the laws and processes governing the cosmos which

the particular divinities denote (see Chapter 3}, For instance, the goddess Kalb

reprasents the cosmic activities of creation and destruction, and the Kaif Yantra is

notonly the receptacle of Kali but a symbolic projection of the metaphysical ‘truths’-

which she personifies. :

The second aspect of vanira svntax is the mantea slement. Mantras, the Sanskrit
svllables inscribed on vantras, are essentially thought-forms’ representing divinities
or cosmic powers, which. exert. their influence by means of sound-vibrations (see
Chapter 2). It is put forward in the Tantras that the entire world is symbelized in
mantra equations, as the mantra is essentiaily a projection of cosmic sound (Nada=
the principle of vibration born out of the conjunction of Siva-Sakti; the Absolute
Principlel. Yantra and mantra are always found in conjunction. Socund is considered
as important as form in yantra, if not more important, since form in its essence is
scund condensed as matzer. '

The third aspect of yantra syntax is is stchc-ccsmic symbolism. Despite its
cosmic meanings a yantraisaireality ”ved Because of the relationship that exists in
the Tantras benween the outer world the macrocosm) and man's inner world (th
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microcosmy, every symbol in a vanirz s ambivalently resanant in inner-outer
svithesis, and is associated with the subtle’ bodv and aspects of human
consciousness isee Chapter 5. Thus, for instance, the bindu in a yantra is cosmic
when vie v'ed as the embiem of the Absolute Principle but psv chojogical when it is
retated to the aae ot's spiritual centre. By aligning these two planes of awareness,
the yantra translates psvchic realities into cosmic terms and the cosmos into
psyehic planes. . '

Each of these dimensions of vantra syntay ean be eguated with all the others.
Thus, the deity motif mav be assumead in the mantra ~ in several instances the
symbol of the deity Is the seed sound \bﬂa-mamrm inscribed inthe centre of the
vantra {see Chamer 2 ora mantra may be lated simultarecusly to & deity

iChapter 3) and to bodv-cosmos parallels, or the human body with its cosmic

b

r

identities may itself become an ‘instrument’ — & yantra ~ during the vogic process
{Chapter 55

Tantrism has evolved the most complex networks of these interactions, and
distinctions may be made between the svntactic dimensions, none can exist without
the others since they are gl mutually inclusive,

The symbotic syntax thus integrates ali the dimensions of the tantricuniverse. it is
based on the holistic view of fife characteristic of Indian thought. In the ultimate
sense, the separation of elements.of whatever kind is Hiusory. The distinctions
between psychic and cosmic, deities and mantras, are contingent. The fundarmental
aim of ritual and meditation on the yantra is to fuse ali the dimensions into 2 state of
or‘eness Herein fias the svmbolic unity of the vantra,

The complex nature of vantra syntax corrects the view of some scholars who have
wrongly labelled all vantras ‘magic’ diagrams. Diagrams used for occult purposes
form z separate category see Chapter 8} which has evolved within the tradition, and
the role of such vantras is peripheral in comparison with that of yantras for
mediation. ‘

Varieties and types

[

Yanuras are most commonly drawn on paper, or engrave
although anv fat surface such as fioors or walls ma
temporary vantres. Three-dimensional vantras mav be on
scale of architecture {see Chapter 71 .

Arinexhaustible number of fresh vantras ma made by rear ra’ﬂg ing the basic
shapes and:or resnuifing the mantras. With each fresh mantra-combination 2 new
vantra is Created. Reciprocally, a particular vanira tilustrating a specific refigious idea
may be composed in countless variations. Thus, for instance, one tantric 1ex:
describes how the sixteen vantras of the Moon Goddesses (Nity#-Saktis) can be
expanded inte 9,276 variations simply by re-assignirig their mantras.’?

Yantras in one tradition may borrow elements from another, and their great
abundance presupposes many levels of classification. Yantras exist in the Vedic,”
Tantric and Buddhist traditions,** each of which has adapted the use of vantras ta iss

o metals or rock crvstal,
be used, especially for
a small scale. or on the
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own speciiic metaphysical ideas. Vedic vantras are the oldest; Tantric vantras are
the most numerous and varied; and Buddhist mandalas (iterally ‘circle’), though
they differ from vantras in being complex combinations of images within a rigerous
linearframework, convey the same ideas, serve the samereligious purposes, and have
made 2 distinctive contributicn to the yvantra as a living form. Manv vantras spring
rrorn lalna sources' and embody speculative ideas of Jainism.

Yaniras may be grouped according to their uses. Some ‘architectural vantras’ are
used as prime analogues for the ground plans of tempies (see Chapter 7). Others are
empioyad in astrology.’* Primarily, however, vantras are usad in ricual worship isee
Chapters £, 31 There are vantras devoted to male deities, to female deities, conjointly
o two delties, or to various aspects of a single female deity isee Chapter 31 Finally,
some vaniras are meant for occuit purpeses, and many of these are used as
talismans (see Chapter 8. In addition there are several kinds of ourelv abstract
designs of a symbolickind, akin 1o vantras and mandalas, drawn by women on the

-floars and walls of houses with rice-paste or powdered colours during festivais and
other religious ceremonies. These auspicious 'signs are knewn as Alipani or Rafgoli,
and are found all over india.

Alipend, .2 sacred disgram drawn on floors with rice-
pasie during religious festivais

In Hindu tradition the pot-bellied earthenware or copper iar also serves as a
vantra. Cailed the Margalz Chata, decorated with auspicious. signs. and hoiding
ritual ingredients, the pot is. symbofically the vessel that holds the nectar of
immortality. its spherical shape is 2n apt analogy tothe universe; and the water with
which it is filled symbolizes the cosmic elemental forces. The worship of the pot as a
complete vantra is very common in- Bengal. When not used as-a.substitute for a
geometrical yantra, it is generally piaced before icons or in the centre of foor
mandalas as-an auspicious symbot. In Tivetan tradition; the jar (Kumbha) is used to
aid meditation, during which the aspirant visualizes the entire pantheon emerging
from the cosmic waters svmbolically contained in the jar. Such an image is also
revered in Jain-and tantrictraditions, :

No external symbol, however sophisticated, is a substitute for the body-yantra.
with ts physical and psychological planes, the human body s considered in

tantrism to be one of the most powerful instruments of spiritual transiormation: it

represents the physical substratum of the divine, where the evolutionary unfolding
of the being takes place, a repository of inexhaustible power which can be tappedin
meditation (see Chapter 5i. Only by mobilizing and awakening it from its siumber
can one come to the fuilest appreclation of its divine grace, The eternal essence is
within, 5o what need is there to seek for outer means for liberation?'3 The body is the
sacred centre of all ritual, formula, offering, meditation, liturgy: ‘Here iwithin the
bodylis the Ganges and thefamund, hereare Praviga and Benares, the Sun and the
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"1
pithas — | have not seen a place of pilgrimage, an abode of bliss ke my bo
Indeed, The vantra which is one's body is the pest of aff vaniras.’™”

Moon. Here are the sacrec places. here the pithas Ipfigrimage centresi and ¢
T2

Yantra as archetypa! wholeness

1

Modern man, unaware of archaic mysteries, spontaneoushy draws or dreams
mandala/yvantra-like patterns when he is achieving a fusion of apposite forces within
his psvche. Jung's extensive researches have demonstrated that sich a symbol is not
‘manufactured  but discovered through primal inner sources. it springs from a
universal human compulsion.and embodies “timeless’ universal principles in
archetypal language which is phsically z2nd spirituzlly not remote from life. This is
evident In the impressive frequency with which similar archetvpal forms appear in

the various cultures of the world, Mandala-like forms areto be found, forinstance. in

the crystalling patterns of islamic art, In the sand-paintings of the Navaho indians, in
Celtic motifs and the circular dance-forms of the Sufi order. Hence vantras are not
merely religious signs of a particular cult but constitute obiective expression. They
are primordial imprints’ of consciousness —“shapes of conception’ that cut across all
cultural barriers and are the heritage of afl mankind.”

in archaic societies man viewed himseff as a part of nature and natore as part of
himself. In possession of this vision of unity he created sacred symbols and used
them Tor transpersonal experiences, Sacred symbaols enabled him to see himself as
part of a ‘sacralized’ casmos, breathing and moving with a {ife in which all elements
of existence wers interlinked, For archaic man, the universe was pregnant with
qualitative meaning. Modern man, on the other hand, has ‘desacralized’ the cosmes,
developed a fragmented vision of the universe and lost his original unity with nature,
The resuit of this ‘gquantification’ is an alienation from within — 2 loss of subjective
identity and of inner and outer force. Jung has said that man's most vital need is to
discover his own reality through the cultivation of 2 symbolic life: ‘Man is in need of
a symbolic life. . .. But we have no svmoo{zc fife; . . Have vou got a corner
somewhere in vour houses where you perform the rites as you can see | ‘n India?®

Symbols iike the yantra are transformers of our psychic energy — such symbols
alone allow us to discover 2 ‘missing part of the whole man’ that makes iife joyful,
radiant and infinitely meaningful.

9 'As body is 10 the soul ... a vantra is to defry)’ Yantras are the sacred enciosures of divinities and
indeed are inseparabie from them. At the top is the vantra of the goddess B"‘zuvanes’var':, who ruies the
three spheres of the earth, atmosphere and the heavens as space: below left, the Visvayoni Chakra
with lcons of Siva-Sakii, the male and female pririci ples, over z triangie representing the cosmic wormb
ivisvayonil Below right, Sive appears as white point {indu) and Sakt as red point within the primal
triangle, symbolizing the unity of male and female princinles. Nepal, . 1761, Cauache on paper
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The Nava-yoni Chaksa ficating in the cosmic waters, signfiving the creation o
the union of the male and femaie princinies, represented by interpenetrating upwarg and
downward pointing triangles. Tne nine inscrived triangies indicete the nine inave; cosmic wombs

yonin Nepal, ¢ 1761, Couache on paper
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Archetypal Space and Sacred
Sound

i every c*vﬁizat‘zoq there are consecrated sites and sacred places that are heavy
with spiritual significance. Temples, caves, sanctuaries, or features such as rocks
serve as vital o Mts of contact and centres of accumutated energy. Such places,
once consecrated accordéng o traditional canon, acquire sanctity, and their
‘enclosures’ separate the a typal sacred space from its surrouncings. The two
areas, the world within t'"we closure and the world ‘without, also stand for the
psychological separation of man from his habitual concerns. The wall or fence or
'magic circle’ - whatever form the enclosure takes - stands between the visible and
the invisible and recalls the ritual separation of two distinct realities; the cne that is
sacred in which.the divinity manifests itself and the other that is profane, the reaim
of mundane existence. _
Once consecrated, even an insignificant storie will acquire uniqueness and

spiritual significance. i India, one often comes across such objects where a sacred

enclosure is marked: a simple stone daubed with vermifion is laid under a tree, ora

sacred syllable or the name of 2 deity may be scribbled on the wall. Such. images

'speak’; ‘move’ and breathe’ with fife since they impartin a mysterious way:a sense
of primal reaiity. To a seeker who searches for meaning invsuch sites orimages, the

ast participates in the present in that they. preserve countless archetypal
assoc;auons Such a response necessarily puts out of balance all-the notions of
linear time of modern man, for whorm the pastis merely a dead sequence of events.
The archetypal images, therefore, call for a new way of seeing through' the
sharpening of the innate faculties by which they were originally preserved. All such
images, whether large or small, abstract or figurative, simple or sophisticated, re-

create a celestial prototype and recapitulate the symbolisen of the centre where the

divine manifests itself, thus investing them with a spiritual vaive which is held to be
ultimately real. The yantra enclosures follow a similar principle and. accord with
zncient intuitions. : . o

in the Yajur Veda (23, 6061}, 2 passage describing a conversation between a
devotee and the priestwho performs the fire oblation summarizes this concept. The
seeker questions: '

Who knows this world's central paint? Who knows the heavens, the earth, the wide air
betwesn them?

Who knows the birthplace ¢f the mighty $Grya isuni?

i ask thee of the earth'sgkifemest fimit where is the cantre of the world, | ask thee?
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d zbour us. | know heaver, sarth, and wide air between

birthplace of the mighty Strva .
nis altar is the earth's extrermsast imit; this sacrl?’ice of ours i3 the world's centre.

Thus, although made of fragments of brick and mortar; the plinth of the fire altar is
transformec inte a cosmic entitv and 2 spiritual centre, and the altar begins to exist
i mys_.ca time’ anc ‘space’ c:ua e distirer § fare. In the same way, the

by the sadhaka
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a saCres entity recognized

our ordinary perceptions we view space as an amorphous entity which is
related to us in units of measurement. For us space is essentially quantitative; we
understand it in terms of dimension, volume ancf distance. For the adept who uses
vantras in yogic meditation, on the other hand, space enclosed within the bounded
figure is purely gualitative; space is absolute veid and unity s a ‘sacrament’ by
means of which he communicates with & force that stands for life iself,

The yantra is an archetypal unit, and in the making of every new yantra the
archetypal activity and the divine revelations repeat themselves. Fach yanra's
consecrated place acts as a dwelling for the gods, 2 space where movement from
the level of profane existence to the level of profound realities is made possible
Symbol and meaning blend so closely that they. are ane reality, indistinguishable
from one another. The vantra of the goddess K2l for instance, is not merely her
symbel but an indispensable complement of KaT herself, her total substance
experienced through meditation on the ‘metaphysica!” spaces of her vantra. We not
only perceive the yantra being ‘of K&F, but ‘'understand’ it as being one with the
spirit of the goddess. it s said, therefore, that the wise ‘know no difference betwean
the goddess [Mahesdil and the vanua'

fvery vantra creates 2 power-field, a cosmicized gircui tkshetra) in which the
powers of the sacred are invoked. The lines and planes iocalized within the vantra,
though distinct from all the spaces that surraund its outer Circult, are an expression
of a transcendental reality. Stretching from star to star the ultimate substratum of alt
forms 15 space. Empty space s in ltSE‘IT & primordial substance and shares in the
nature of "*ivmétv, Without T, the primordial substance whose abode is the whole
universe would remain without support. Absolutz void is defined by indian
philcsophers as & iimitiess sea of undifierentiated comtinuum which is an ever-
present entity not detachabie from the relative, thus making ail division of spa
ilusory. So the spaces within a vantrz, however minute, can b2 symbolically
brought to ‘presence’ and exprassed as being as immense as the spaces within the

solar system. Although in the abstract this is the immutable principle on which the
space concept of vantras functions, on the levél of human experience we are jed to

locate the sacred by creating spatial divisions. The act of bounding the figure,
dencing’ its four quarters, defining its spatial orientations, delimiting the sacred
territory of the vanwa, s an act of asserting where sacred space begins to

manifest.




Grammar of archetypal space: from the centre to the
periphery

The optical focus of the yantra is always its centre. As the point of intersection, the
centre is a supremely creative nucleus from which the etheric force-lines {setul
radiate outwards in concentric circuits and dissoive in the outer circumference
imemD. The nucleus of the vantra is the place of the epiphany of the divine (pitha-
sthanal. lts central cosmic zone is the inner focus of all the outwardly directed
circuits and lines. )

In the sacred centre an epiphany mav oe represented in anthropomorphic form
or as an emblem; or the spot may be marked by the mantric seed-syilabies of the
deity, such as Om, Hrng, S-'-vz, Kfing. In some instances, especially in ih
important yantras such as the 5S¢ vantra and G Yantra, the mantra or ceva
image at the cenire is reolaced by one of the most abstract of aii symbols: the
mathematicaity extensiontess dot, the bindu. '

In the Tantras the bindu has been given several interpretations. As an ultimate
figure beyond whicn eﬂergv cannot be condensed, the bindu is an appropriate
symbol of the first principle. the Cne. Therefore, the bindu s & “Whole, or ‘Full
{plroa), the undifferentiated, ali-embracing reservolr of the infinite. With these
assaciations, the bindu symbol is viewed in cosmological terms as the creative
matrix of the universe, the “worid-seed’ (vidva-bijal, the point of origin and return of
cosmogenical processes. Metaphysicatly, the bindu represents the unity of the static
(male; Swa] and the kinetic Female, Sakti) cosmic prmcmies which expand to create
the infinite universe of matter and spirit. :

In meditation, as we shall see; the:bindu is the region of the absolute where the

Jltimate Union of the aspirant with the divine takes place. The centre of the bindu is
thesancium sanctorum, the abode of supra-mundane biiss sarva-2nandamayal, and
the ultimate goal .of-the s3dhand (worship), Being-Awareness- Bliss (Sat-Cit-

('D

Anandal. Paracsoxrcaliy, this last metaphysical point of integration with the totality, -

the absolute void (Sunya), is also the first cause of the universe. The bindu thus
symbolicaily functions in two dimensions, one in time, in existence, as a source and
fsunt of ali iife, and the other in a sphere beyond all time, in ‘timelessness’. Viewed.
subjectively, from the point of view of the sadhake, the bindu corresponds to the
energy centre of the subtle or psychic ody which is visualized as located in the
forehead (see p. 120 /. in vantra meditation the central point of the yantra anc the
abstract centre of the aspirant are brought together by mental concentration.

Thus. the bindu conveys a variety of concepts. There is a cosmological bindu
which functions as the root matrix of creation; the psychological bindu which
mirrors the sidhaka's own spiritual centre; the metaphysical bindu which expresses
the union of male and female principles; tantrikas ﬁa\(e even evalved the concapt of
the physiological bindu, which is concentrated as human semen.

The 'root’ forms from-which vantras are consmuc:ted the triangle, circle and
square, are considered e:.sema.lv ar .morota" simce visually thev cannot be reduced
further to orcerly closed shapes.

i
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Lowises as symbols of unolding energles

he rhvthm of creation is crvstallized in the primal symnbol of cosmic location, the

ed enciosure. since space cannot be bounded by
fines. the triangle is thus conceived as the first symbolic form 10
emerge from the cataclysmic chaos preceding creation. In this aspect it is known as
the root matre of nature Imilla-trikonz: mbla=root, trikona= riangiel T
wverted triangle is also the symbol of creative-genetrix feminine power (Saktd),
whose kiretic dynamism gives impetus to the inert force in existéfice. [t is the fermale
embiem ivoni-mangalal of the fakti-principle. With these two associations, the
inverted triangle is the first enclosure surrounding the infinitesimal nucieus of most
vantras devoted to goddesses, and is the emblem of the great goddess K&l The
triangle with apex upwards denotes the male principle Purusha) and is the emblem
of Siva. its numerical equivalent is 3.

Whereas the bindu is the gathering-ug of forces, the circle represents the cydlical
forces, the contraction and expansion of astronomical revoiutions, and the round of
cesmic thythms, Within this image ies the notion that time has no'beginning and no
end. The farthest region of space and the innermost nucieus of an atomic structure
are bound by the constant fiow of life and the rhythmic energy of creation. The circle
may aiso be considered, in its concentrated form, a$ 2 bindu, or in galactic
proportions as the expanding universe; its numerical counterpart is the zero.?

These three fundamental shapes, the point, triangie and circle, appear in intricate
combinations and permutations, and may be related in several ways. Most frequent
are the dizgrams formed by interpenetration of two triangies to form a star-
hexagon: the upward pointing ‘male” and the downward pointing ‘female’ gensrate
the concept of the fusion of poiarities, the male and female, spirit and matter, the
static and the kinetic in a perfect state of unity. The numerical eguivalent of this
figure is & Similarly, the astakona (a figure with eight angles) resuits from the
superimpasition of square on square; its allusion is to the number 8, a sign of infinity
and associated with the eight directions of space and the endless cycle of time. The
star-pentagon filustrates the total organization of space into the numerical order of
5. The symoolic references of thisfigure are to the creative and destructive power of
Sive in his fivefold zspect (s one of the chief divirities of the Hindu trinity, Siva has
been representad in innumerable forms; in his fivefold aspect his epithets include:
Congueror of Death, Mritvunjava: an embodiment of knowledge, Dakshina-
mart; Lord of Lust, K&mesvara; the Being of Life, Prinamava-mirt,: the Lord of the
Elements, Bnlteshal _

The lotus blossom is one of the principle archetypal symbols used in vantras.
Cenerally centred on the axis with its geometrically abstract petals pointing towards
the circumference, it is the appropriate image to filustrate the unfolding of power or
the divine essence,

Inancientindian cosrmology, the lotus was associated with creation rmyths, and is
atype of physical prop te the universe. it is, for example, often depicred as soringing
from Vishnu's navel, supporting and giving birth to Brahma, the first god of the
Indian trinity. From its pericarp the rest of the created world issues. Since the earliest
times, the lotus has always been & symbol of the citade! of the heart, the seat of the

triangie. Th
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Self. Yogis pelieve that there are actual spiritual centres within us whose essential
nature and luminosity can be experienced during meditation; these spiritual centres
are often represented symboiically as totuses. The Chindogya Upanishad Vi, |, 1-3]
states:

within the city of Brahman, which is the body, there is the heart, and within the heart
thereis a little house. This house has & shape of a lotus, and within it dwells that which s to
be sought after, inquired about, and realized.

YWhat, then, is that which dwells within this house, this lotus of the heart?. ..

Even solarge as the universe cuisice is the universe within the fotus of the heart. Within
it are neaven and earth, the sun, the moon, the hontn,na and all the stars. Whataver is in
Macrogosm s in this microcosm .

Though cld age comes to the bod» the iotus of the heart does not grow oid. It does not
die with the death of the body. The lotus of the heart, where Brahman resides witrail his

glory — that, and not the bedy, is the true city of Brabman.
Thus the true city of the Supreme Principle s the heart. or central core of the
individual, symbolized by the lotus which remains untguched by the banal reatity of
everv-day living; irom the tantric point of view, the lotus is the pure Seif revealed in
meditation, the spiritual state in its fullness.

Because of is associations with progression, development and the life-
expanding quality of prana ibreath, or the vital force of naturel, the iotus represents
the "out-petalling of the soul-flower in the process of spiritual realization: The
aspirant’s lotus-field (padma-kshetral is formed of the energy-centres of his subtle
body, and their‘opening-up implies the state of commete reposewhen the purpose
of yogic meditation is attained.

|he squarg is the fu indamental format of ’T\OSL yantras. §s the- substrawm the
receptacie and base of the manifest world. The : square denotes the terrestrial world
which must be transcended. ks prosaic recular ity is contained by the compass
points of the four cardinal directions, and-its numerical equivatentis 4.

Four is a symbol of the worl Id extended it four directions, uniting ‘inits
Rorizontai dnd vertical directions pairs of opposites, and representing the totality of
space. The square is th ‘orm of order and per‘ectson the ‘support of Lhe vantra
’IC’UFE

Each of these fégures - circle, square, triangle, _‘sotus - may function as a complete
vantra or be combined with severallinear circuits. Each primal symbol has a range of
meanings, according to its context and the plane of consciousness-on which it
functions. B

At the periphery of the figure are four T-shaped portals, placed at the four cardinal
directions and known as cosmic doors because it is through them that the aspirant
symbolically enters the cosmic force-field. Pointers directing towards the interior of
a vantra. the portals are an initiatory threshold which simultaneously cpposes the
phenomenal and embraces the roumenal.

The portals, with their extended gates, are the earthly plane of existence
{bhigrahal or the region of materiality, and signif\/ the lowest point of the ascent
towards perfection. in effect they represent the earthly passage detween the
external and ‘material’ and'the internal. sacred space of the vantra. The frontiers

ons towards the
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The eight compass points iocating the divinides of the
gight regents of space who guard end protect the
miCrocasmic universe of the vanira

*For note on Sansknt pronundiation, see p. 770,

LFS)
i~

which are related o the directions and ceterminants of space have thelr own
complex lconographic deities who forbid negative forces to enter. The deities of
the spheres, Loxaoé’as who preside over the T-shaped portals a nd square enclosure
of the vantra, may be four, eight or ten in number, cc'responcmﬂ o the four

regents of space, the Intermediary directions, the nadir and the zenith. In yvantras
cevotec 1o goddesses, 2 group of auxiliary Saktis or the eight Bhairavas lepithets of

Sival flank the deors. Where the vantras are compietely closed dircuits, a5 in the
Sarvatobhadra sauare gridi form, each of the outer squares \padal is presided over
py a guardian divinity of one of the four quarters, somatimes represented by
emblems, such as the wident, goad, nooese, erc. In all types of vantra, however, the
basic function of these divinities is the same: to protect the sacred precinct from
negative or disintegrating forces.

Sacred soun

inseparable from vantras are the subtle vibrations which help to intensify their
power. These sound elements are often represented by letters inscribed on the
vantrz, and in principle all vantras are associated with mystic combinations of
Sanskrit letters” The inner dvnamics of the vantra can never be understood in
isolation from the system of sound dynamics, as the two combine to make up the
comptete ‘definition’ of the divine. The vantra-mantra complex is basically an
eguation that unites space (@kasay, which in its gross form agpears as shapes, and
vibrations, which in their finite forms occur 2s the spoken or written word,

Essentially, then, & mystic sound combination composed of Sanskrit letiers, a
simple mantra consists of ‘atomic’ monosvllabic sounds such as Knim, Hrim, Srim,
Alm, and more complex mantras are composed of 2 seguence of such syllables.
Almost all vantras have some form of mantra, either simpie or compiex, inscribed on
them. The centre of the vantra is generally inscribed with the most important
syilable of the mantra associated with it, while other mantric letters are arranged in
the spaces formed by the intersection of lines, either around the circle or on the
iotus petals or on the outer sguare band (bhipura) of the vantra, Certain important
yantras may contain ail the vowels and consonants of the Sanskrit alphabet in their
spaces, wheress others will be inscribed with wnole mantric verses assotiated with
the particular devat® lwutelar deity) the vantra represents.

The infinite diversity of the univarse as represented by the delties is manifest most
explicitly in the iconographic image, mare abstractly as the yanwra and most subtly
by the mantra. The mantra projects through vibrations the subtie anatomy either of
the devata (from which it is inseparable) or of the forces of the universe. The mantric
energy condensed in the letters is seen. as vested with a spiritual power bevond
human comprenension. Pronounced correctly, joined, and with the correct rhvtam,
accent, intonation and mental attitude, a mantra becomes the ‘soul of the yantra’
Kuiirnava Tantra), and a vitalizing force within the mind of the seeker.

A common mistake is to view mantras in conceptual terms, splitting hairs over the
meaning of the vocables. Mantras are not to be regarded as parts of speech, or
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heyv are non-giscursive symibols articy dating the inefizdle in
vibrations. The concentrated symbaol of the
of the vantra coincide (o arsuse appr opr,a“
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the sadhaka. o
Tobeetficacious, amantra must be transmitted by 2 guru to the disciple. Yt shouid

[

be'arstmouss-’wed irom the Kavaca {'cuirass’ — a protective Tormulz), the yamala {2

antra uaseu on 2 text), and the dh ani & mnemoenic ormda containing a
mantral.? '

The image of the world as a web of sound is a constant theme of the Tantras. The
Saradatilaka Tantra® describes the visionary world-rres dizitarul 2s composed of an
ntricate mesh of Sanskrit fetters which are the spreading resonances of cosmic
energy. The entire physical universe, composed of the five elements learth, water,
fire, air, ether), is represented by a set of sound combinations on the various parts of
the world-tree. its seed is the self-creating original principle; Its tap roots are cosmic
location’ and vibration (bindu and nada} that spring from the eternal male and
fernale principies; its branches are composed of ietters that dencte the earth
element; its'leaves that spread over the three worlds are made up of letters that
stand for the water element; its shoots, bright “as gems’, are made up of the Jester
combinations that denocte the element fire; the flowers of the tree are represented
by the letters of the air element and the fruits of the tres by the latters ; epresant'rg
ether. The Siraciatilaka Tantra also divides the Sanskrit letters into five classes, sach of
which represents one of the five elements, - Virtually every aspect of the physical
world, including the solar systern with its planets and stars, is symbolicaliy
represented by mantric equations. _

The Tantrasara® divides the Sanskrit letiers into combinations of two, three and
four uriits, and equates these letter-combinations with the twelve zodiacal I signs
{Rasi-chakral,

Mer is included in the system of vibrations and in some Tantras® each letter is said
to have an effect on a corresponding leve! in the human body. In a ritual known as
the Matrikz-nyvasa, the ritual projection of the letters is achieved by touching various
parts of the body while reciting mantras with the vivifving nasal sound, m: the
aspirant seeks to transpose the sound powers of the Matik2 Sakyiinto his subtie
body, in-a simiiar ritual the alphabetical conjunctions represent” aspects of the
physical universe {macrocosmi and affinites are struci -with the human bodv
imicrocosm. ' : _

The doctrine of the primacy and eternzlity of sound. which underlies the theory of
mantra, has a very ancient history and is upheld most zealously by the Trika schoo!
of Kashmiri Saivism, which was infiuenced greativ by tantriz thought. This school finks
the phenomenon of the pronounced scund as mantra with the highest
metaphysical principie of their system ~ the Métriki Sakti, the Primordial Energy,
which is latent within the letters of the mantras or mystic syliables. Speech as it is
expressed in vocables is looked upon notonly as being generated by physical organs
and breath but as being supremely conscious in itself. Ultimately 2l letters are seen
as the reflection of the universal energy divinized in the concept of Matrikd Saks,




Articulated speech and the aiphabets are the ‘little matrikas’, or finite prototypes of ARCHETYPAL SPACE AND SACRED SOUND

the primordial M3trik Sakti. it is perhaps for this reason that the letters of the
Sanskrit alphabet, called the MEtrikd, are also known as akshara or imperishable’
because they share the immutable and eternal quality of their source. The Matrikd
Sakti emanates as speech on twd different leveis: in its ‘eternal’ aspect as mantra
znd in fts finite aspect as ordinary language.

The mantras are aiso intimately associated with the theory of the eternal word,
Sphotavada, expounded by the philosophers of Sanskrit grammar, who traced the
germ of speech or words back to divine source fan imperishable unit of speech:
Sphota, also known as Vak, or Pranava or Sabda-Brzhman, thus raising the
formalism of grammatical speculation o the dignity of a theological discourse. The
basts of evervthing, they held, Is the word: It is the word-glernent from which all the
universe takes ws birth, retains its life, and becomes capabie of mutual social
behaviour.” All transitory words that can be seen and heard are held to derive from
a subtle form of sound imadhvamal in which sound exists as a thought-force;
bayond this is another level of sound {pashyanti) in which sound exists as a concept
or idea in its germinal state, like ‘the seed of a tree before sprouting’; ultimately,
sound is generated by Pari. thefirst stage of vibration, where it exists as ‘unsituck’ or
silent sound.. _

Thus any letter inscribed on a vantra can be Traced back to its metaphysical
sources; it then ceases to be a method of. conveying meaning and becomes a

? fragment of sacred sound, the parallel of archetypa; space, wbzcn has-the pc>wer to Heim, seed manta of the goddess.
: . ) Trigurd-Sundari denating the-unity of
| tap the inert energies of the yanira. - the male and fermale-principles. it fs aisé
~Particular sound-syllables are especially. ﬁnked toyanuas. The sound- syz lable Om- P .the primalvibration of thé goddess
AR CLT e i 1 ser the
represents -the fundamental thought-form<of " all- pervading “reality. Withois ,H.;’::D j:jes vrio pr Ces ides ove

associations . with the universa: inall Ties manifestations, Om is a comDEe*e _
alphabetical yantra 2l 1ts oWy ;tcnt andcan be equa‘ied wnth tne creative point, the: '_ N : C -
hindu. - : PREE ST . ) . : ) o

- A number of cyllames such as Hrim, Kr!m Aunc Phar. which ‘are frequently
inscribed. in or otherwise associated with yantras, are the primary mantras (mila-
mantra} of the divinity. Theyare called seed mantras (bija-mantras; as they contain
the guintessence of the powers of the divinity and complement the root’ forms ¢f
the vantra. These basic maniras are ormnipotent formulae, instinct with the power of
the divinity: Verily, the body of the-dsity arises from its basic seed manura’ (Yamala
Tartral. They are generally inscribed in the centre of the yantra, and are substitutes Keimy seed mantra of the goddess Kal
¢ L . . . . . “’DFE:E'HIH her OOV»’EJ" of creation and
for an anthropomorphic image as its ‘indestructble prototype’. dissaivtion
© i ritualand meditationrwith yantras, the seed mantras are pronounced from the :
diaphragm, then from the throat, rolled round the mouth andfinally closed off with &
nasai SOund, m. Although the seed mantras are composed of single sylizbles, each
sound is a further svmocl of either an attribute or the complex nature of divinity,
Thus, for Iﬁstance, the seed mantra of the goddess Bhuvanesvan, the Lady of the

.. Threé Spheres, consists of 'ow sounds, HRIM: H= Siva, 2= Prakriti or nature,
T==Mavi or creative play, M= =dispeller of sorrow. Thus the mantra represents-the
whole nature of the goddess whose worship grants boons and dispels sorrows.
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Like vantrag, mantras can be ca*eoo ized ac:o*di-"c to ”‘asses and purposes, and
a

for instance, are associzted with uam whic 0 :
orotective mantras are paired with yantras which are defences against malignant

o
powers, and so on. So intimate is this relationship that mantra and yantra are parallel
to each other and in some cases may be interchangeable. A letrer may assume the
form of a diagram and manifest as a ‘static’ mantra-yantra; conversely, the yantra
may be aroused into vibrating rhvthm and function as 2 mantra.

Whier: a particular letter functions as o yantra itis g fven an abstract geometrical
figuration. A charactert 'st:c graphic representation of the sacred monosyliable Omin
its yantra form appears in the Orlssan manuseript Se)an ra$0nva-Sarhid, whereitis
split into five constituent parts, starting from the Dfndl. and proceading 1o curves
havm'" an element of the spiral, These five g i s correspond to the complate
unfoiding of the basic principies of the univ efald aspects, such as the five
elements, five subtle essences tanmatras . five seed mantras, exc.

In addition o the seed mantras, there are & number of complex mantras
compased of several seed-syllables. Their number, mode and purpose, with their
vantrag, are mentioned in several tantric exis. ‘

The structure of certain mantras is based on the esoteric symbolism of numbers,
The mantra devoted to Siva, for instance, is composed of five letters (paficakshara; -
Na/mah $ifvi/va. in religious practice and mythology Siva combines in himseff five
aspects of the universe. His eternal energy is conceived of as evident in five

Devatd Seed manirs Fleament Subile elernent Vitaf air in
the subtle body

Sudarsana Plim ether sound Udéana
Sirhhasana Dhilm alr touch . Vyana
Jagannathe  Klim fire . sight Saména
Subnhadra Slim waier 12ste Apana
Balbhadra Hiim earth smell Prins

Omkara Yanra, 2 Na:rw' representation o of the primordial seed sound Om. symbelizing the whole
cosmos. The teiter Om s Spiit Uz o ve S"lEO”S o représeni 1he entire universe, '9\’) red frio five
cosmic principles. Alter the Orissan paim-leal Ms. Savantre S0nye-5arhind




Durgd {an aspect of Kaf Ohiraga Yantre, with manieas

-activities: he enfolds the whole of creation, and in this aspect is known as Sadyoiatd:
he preserves it as-Vamadeva; he reabscrbs. or. dissolves it as Aghora; he veils or
conceals the world of phenomena in his Tatpurusha-aspect; finally, as ¥ana, he
grants: boons and bestows on his- devotees .grace which leads towards final

liberation. These five-aspects are correlated with important and fundarmental sets of

five- psycho-cosmic. principles such as the five elerhents; the five senses znd five
quarters (the four regents of space < zenith). This is one of the reasons why the
pentagon is associated with Sivalsee p. 32 abovel The five syllables of the Siva mantra

are 2m attempt to iflustrate his immanence in his five aspacts, and when his mantra is:

inscrived in the yantra, jt symbolically recapitulates the fivefold Saivite tenets.
Sirnifarly, the mantra devoted to the second god of the Hindu trinity, Vishou, has
wwelve svilables— Om/ Na/mo Bha/ga/vate/ Va/su/de/vaiya; as does that of the sun
god Shrya, associated with the twelve zodiacal signs.

The CGavatri Mantra

" One of the mostimipdriant longer mantras, commanding great respect since Vedic
times, is the Gavatr Mantra. This reads: Om bhur bhuvah swaly tat savitur
varenvam, bharge, devasya dnimahi, dhive ve nal pracodayadr, O - ‘May we
meditate on the effulgent Light [or Power] of he who is wershipful and who has given
birth to all worlds. May he direct the rays of our inteligence towards the path of
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The reason the sound vibrations of the Cayatim Mantra are divided into twenty-four
syllabies is probably to correspond with the twenty-four cosmic principles,
technically cailed tattvas, of the traditional Sarhkhya system of indian thought (see
p. 74). These principles, from the point of view of Creation, represent the entire
static and kinetic universe; from the point of view of man, they embody the whoie
psycho-physical and spiritual seif.

The $7 Vidya Mantra

A highly esoteric mantra is the 367 Vidva Mantra which is discussed in the Varivasyé-
Rahasye, a tantric text devoted to the supreme goddess Tripura-Sundari who, in her
knowledge aspect, is known as 57 Vidya. The cosmic vision of the tantras can be
considered either exoteric or esoteric; these two viewpoints give twe sides of a
single doctrine, The former looks at the exterior, the fiteral, and is easily

comprenensible; when tantric deéties are in their exoteric sense, for example; they
are comprehended by the senses in thelr image form. But from the subtle, or
esoteric, point of view the deities are expressed in a group of vibrations like the
mantra of St Vidya. Esotericism being more subtle and interior, 36 Vidya sidhana
tritual practice) is confined to “secret circles’ in which the individual teaching is by
oral transmission fram the preceptor according to the disciple’s level of spiritual
awareness. The $(7 Vidy Mantra consists of fifteen seed-vibrations which are partial
aspects of the supreme goddess and are believed to hold the force of Enfightenment.

' This mantra may be worshipped irvthe $7 Yantra (see p. 109}, orin the Yantra of Nine-
Triangles ”\&ava—yam Chakra, see oppositel, in. whick’case ‘the fifteen esoteric’
syliables are divided inté three pri nCIpaI‘ groups and are mscnbea i the pnmal

*ra'me around the bindu.

tis heid by SAVidya pracﬁnoners that one svilable of the fifteenis in the nature of
Pure Consciousness (Cith. This secret syllable is generally not recerded in the texts:

82

12

When uttered by the guru with the correct instruction it can bring about the . |

aspirant’s direct comprenension of the highly esoteric properties of the vantra-
mantra complex. Like the-Cavatf Mantra, above, the 51 Vidya Mantra has a precise
psvcho-caosmic symbaolism.

The combinations of letters inscribed on the yantras must be logically congruent

with the structure of the Sanskrit language. Certain important yantras, such as the:
5 Yantra, have all the Sanskrit vowels and consonants inscribed in their angles or
on the lotus. petals. According to tantra, the first Sanskrit letter, A represents Siva..

When the letter Als aspirated and pronounced from deep in the throat; it sounds
Ha, the letter symbol of Sakii as well as the last letter of the Sanskrit alphabet. The
ion.of the two letters A and Ha embraces the entire range of the Sanskrit
”"alpnabet and epitomizes the whole of creation in its subtle aspect as sound.

As refated to vantras, then, mantras serve two main purposes. They stand for the
deity whose mantra is inscribed on the yantrs, and they are used extensively during
worship and meditation with yaniras, chanted and intoned during rital see po.

ARCHETYPAL SPACE AND SACRED SOUND
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el

102-31. Ritual mantras may take the ?’orm of compiete verses, repeated
combinations of the seed svlizbies {ja le letters which serve in some Cases
as reminders’ of ideas of the guaiities e:':; erof the defties or of the universe,

Finally, the mantra and the vartra form & complex dialectic of form and sound,
Although the vantra and the mantra are two distinct principles and operate on two
distinct levels, thev are mutually influential and complementary: evary yantsa can
be reduced to certain frequencies of vibration imantrai and every secuence of
vibrations can be grouped into particles of matter to form an appropriatg
geometrical shape ivantral. Tre vantra and the mantra are meant 10 su bstirute for
each other and operate on 2 principle of modern science similar to the conservation
of energy into matter and matter into energy. A yantra in its Toot’ vioration may be
considered as a seed mantra of the divinity and allowed to existonly inthemind as 2
thought-force, or the nucieus of the seed mantra may be exteriorized, expandec and
lacalized as harmenic lines. in other words, it is possible 10 ‘see’ sound as form an
‘hear pattern as sound.

Recent research in cymatics (the study of the interrelationship of wave-forms and
matter? has shown remarkable results: ‘The Hindu sacred syllable Om, when
correctly uttered inte the tonoscepe, apparently produces the circle *O7, which is
then filled in with concentric squares and triangies, finaliv producing, when the last
traces of the 'm’ have died away, a “vantrg”.’® Such complex energy
transformations tend support to the conclusion that yentra and mantra, in the
ultimate sense, are one and the same,

Yantra and mantra thus present the union of archetypal space and sacred sound.
Both are aids to inward Hlumination which tap the senses of sight and sound in
arder to transcend the phenomenal. Each is inseparable from the cther, with mantra
the ‘soul’ and yantra the ‘body’ of subtie sound.

13 Yantra of the goddess ChamungE (& form of the great goddess Kaly inscribed with sacred
syliables or mantras. Here the seed mantras Om, Hiim and Kirp are related to each pan of the
vantra, imensiying the diagram's energy and vitalizing its static snapes when they are meditated
upon or chanted during worship. Rajasthan, 19th century. ink and colous on paper
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16 Keivdna Chakra the "Wheel of Fortune', The mystic sylizbles radiating
groupeEd in & Crypuic manner in order o conceal the vantra's esoteric significanc

uninitlated. Rajasthan, ¢ 19th century. Ink and colour on paper
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19 Ceremonial vantras of the partia! aspects of the feminine or kinetic princinie, which is

cansidared by tantrikas 1o be the highest principle of the cosmos. Left, three vantras of the
Supreme Energy as & young maiden, BAIE: right. an Annapumi Yanira devoted to the goddess as
the giver of food and plenty. Mantramahodadhi, Rzjasthan, ¢ 18th century. Couache on paper




20 Yantras of deities are essentialy. aids to concentrated visualization and conternplation.
imagery of the cosmic ‘whole allows the worshipoer to discover his own inner wholenes
fthe goddess Tar draw the sEdhaka’s vision o the mysdc centre. Mantramahedadhi

The:

¢ 18t centurv. Couache on paper
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Metaphysics of Yantra

Consicered as being essentially guides to human erlightenment, vantras express a
comprenensive vision of reality. ilumirating for.the sidhaka the nature and
mystery of the cosmos. The framework of metaphysical teachings within which
vantrz symbolism evolved is z ‘transcription’ of the main principles of indian
thought, same of the oldest systematized speculations on man and nature,

One of the principal symbolic components of the vantra is the defties inscribed or
depicted within its finear framework. So varied and numerous are the possible deity
orojections that the whole pattern of the yanire may be considered as a complex
rubric of divine manifestations. These deities are expressions of conscious principles,
relating the aspects of the manifested universe; and, as we shall see in the following
chapters, they are equally symbols of the phases and forces of the human mind and
personality.

Tantra has absorbed the whole corpus of earlier traditions and evelved its own

cosmic vision, giving specific tantric interpretations to the traditional Hindu deities..

Accordingly tantric Saiva vantras project the manifoid nature of Siva; Vaishnava
vantras depict Vishnu in his. divine incarnations;, with his qualities and
-characteristics; and vantras devoted 1o goddesses are the summarny of the-attributes
and amanations of the Female Creative Power (Saktil. The surrounding deities of
yantras—there may be as few as three or as many asone hundred Ina single yantra—
are-technically known as Avarana Devatis (deities who shadow or veil the principal
- archetype). According to Kimakalavilasa (v.33), in goddess yantras they are like-a
‘patch of cloud’ which hides the luminous effuigence of the Primordial Goddess
placed ar the centre of the vantra whose radiance is fike the sun. The Avarana
Devaris are like the limbs of the primordial Saktiin her transformation in her vantra.

The Principle of Energy

A fuller understanding of the metaphysical basis of yantra must begin with
consideration of the tantric doctrine of Sakti. Saktiis the immensa power inherentin
the universe. Evervthing that moves and breathes is a manifestation of Sakti and has
its basic consciousness, power and action. Sakti is a creative mystery that displays
itself in different spheres in different ways. To the physicist Sakti implies the inherent
active force of matter; 1o the psychologist Sakti displays itself through the external
stimulus that acts on the mind: to the mystic the spiritual experience of unity is
Sakti The entire edifice of-stience may be seen as being related to the notion of
Sakti, with matter, energy, sound — ali' the main constituents of physical science —

19}



transform, to became. 10 be, to expand its inherent nature and grovx asit were from
within, which is Sakti, :

For tantra this Sakti is both franscendent {abstract) and immanent (concretel K a
synthesis of all active and potential forces were oc<swb e, there would still be an
inexhaustible and untapped reservoir of this force. Saktl is therefore seen as creating,
maintaining and absorbing every aspectof life and plane of existence. Althoug
Sarskrit word daktl is feminine, the concept refe’s o & cosmic principie t
transcends finite expianations in terms.of gender, Sakd, Mahikale Samhid states, ‘is
neither fanale nor male nor neuter. It Is inconceivable, immeasurable Power, the
Being of all which exists, Void of ali duality, attainable in fiumination. ™

The highest personification of the Suprems Energy Principle is expressed
iconographically as feminine in the Tantras, Tho gh neutral in her ultimate aspect,
theclogically Saksiis rm*e%platec asa gocces:, cr Devi, under the names of Kah,
Taré, Durgé, Parvaty, Lakshmi, etc.

inearly ‘indian history the vision of the sacred as feminine received little attention.

: .

Vedic theology was male-oriented, and goddesses were assignad peripheral rofes:

they appear as consoris to male gods and as subservient to male power. By the

beginning of the tantric renaissance (AD 700-1300. however, the female

displaving & power that is their essential nature, Evervihing in e possesses aforce t
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rezppearad with greater importance and began to share the grandeur of the gods.

Evertually, goddesses axercised so great an infiuence in Hindu mythology that
they overshadowed the previously male-dominated theology and became ‘total
symbols of divine power.

The femele principle as an embiem of kinetic or potential energy as well as the
chief symbol of the Absclute Reality Brahman; has since dominated the whole

range of tantric thought? In the Devi Upanishad {(1-3} the Supreme Goddess explains

her true nature, that transcends ali empiric existence and represents all the attribures
and functions of the Hindu trinity:

Crear Codoess, who art Thou?

She replied: | am assentially Brahman fthe Absalutel.

From me has proceeded the world comprising Prakritl imaterial substance!
and Purusha {cosmic conscilousness:, the Void and the Planum.

Pam (2l torms of bliss and non-bliss.

Knowledge and ignorance are Mysell

L &m the five elements and also what is differsnt from them, the panchabhitas
[five gross glements] and tanmatras [five subtie elements).
am the entire world.

| am the Vedz as well az what is different from 1L

| arns unknown: | am born

Beiow and above and around am L.

The origin of the goddess has been described in several ancient texts? A Hindu
legend explains that in a battle to overthow negative forces, the denizens of
heaven, Brahmi, Vishnu and Siva, emitted 2 flood of their energy in all directions
which condensed into the form of a woman. This is how Sakti, having emerged from



a miraculous amalgarnation of the energy of the gods, concentrates all the powers
of the gods in her person.

Around this central feminine principle, a complex and varied feminine theology
has been developed in the Tantras. Innumerable goddesses were named, each
representing one of the manifold aspects of the principal feminine divinity, and
many have obeen given their symbelic identity in vantras. A substantial number of
vantras of female divinities are described in some of the important tantric texts*
Several tantric texts® deal exclusively with specific goddesses and give elaborate
descriptions of yantra, mantra, mode of worship, etc. Thus just as there is a
representational lconography of feminine theoiogy, there is, parailel 1o t, a

~.symbolic, abstract, repertoire of Sakti vantras.

The theciogy of Sakti as feminine Brarched off into two major streams, the
schools of the goddess K& (Kali-kula! and the goddess 5. whose worship is known
as 51 VidvaS Both schocls ceveloped their own specific auxiliary deities around
their central goddesses and also devised yantras which dlustrate some of the
dominznt philosophical concents of their respective systems of thought

Yantra cf Primordial Energy: Kall

Kall, one of the most awe-inspiring g oddeSSes of the Hindu pantheon, gained an
extrazordinary popularity in tantra and is the object of fervent devotion In tantric
forms of worship. Perhaps her great poputarity in tantric ritual is explained by the
fact that she is the embodiment of certain key metaphysical principles of the tantric
tradition. Reigning supreme among goddesses in the Tantras, KlTis a power-symbol
displaying the criginal unity of the traniscendental in her feminine form. Although
her prehistory has been traced to Vedic origing and.non-Aryan sources,” K2l makes
her 'official’ first appezarance in the Mirkandeva Purinz® where she is said to Pave
beer born from the brow of Durga in a hattle between gods and demons. in this
context, Kall is considerad as the terrible form of the great goddess Durgd, another
consort-Sakti of Siva, who was so called to commemorate her victory over the
bufiaio-demon Mahisha. K&lTs gory image and symbobically fiérce appearance have
been the subject of extensive desgriptions in several taniric works. The
Karpuradistotre, & short devotional hymn, describes an awe-inspiring vision of the
goddess: Kalt s dark of sxin, garbed in space (naked), with: dishevelled hair; blood
trickles from her mouth; in one hand she waves a sword and with the other holdsa
skull; her waist.is girdled with severed heads. KafTs favourite place of repose is a
cremation ground littered with corpses. :

The terror-drenched iconographic imagery of Kali as the annihilating power of
“Time #rd the Energies of creation and dissolution is condensed in her vantra for
worshipinto the bindu, a circle, an eight-petailed otus and ‘three pentagons {actually
five inverted concentric triangles).?

I her yantra form, Kall appears in the central dot, orbindu, as a conscious source
or womet of the world” She is theé energy aspect of material nature, whose

inexhaustible kinetic guality is possessed by and unites with the Absolute for th

METAPHYSICS OF YANTR

Avarana isurrounding) defties invoked in the KET Yants

the 15 angles of the wiangle: 7 Kaf, 2 Kapdiing 3
Kulle, 4',<uru{<:_z'fa, 3 Virgdhing 6. V{prac.l:aT 7 liarg 8
Ugraprabhi 9 Diptd, 10 NIE 17 Chand, 72 Ba.am i3
MatrE w MudrE 15 MU In the 8 lotus petals:
Braheni; 2 indde3nT: 3 MEnedvard: § Cimundi; 5 Kau 137
6 Aprdjitd; 7 VErahi; 8 Narsimbi; and the vraditonal”
deities of the eight regents of space. Alter the 1antric
work K&t Taf’:ra
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with Purusha,
the male principle, Aot as ‘matter to 'soirit’ but as mal fermnale, The bindu shows
her non—seoara%%litv and non-difference from =he Supre: le Principie, Siva.

As the Supreme Cenerative Energy, K&l is the material, lr*st'"“ﬁefzta{ and efficient
cause of material mature, and in this aspect she s represented as Prakyit, symbolized
by the lotus-form of the yantra. Her creative urge impels material force (Prakyiti) to
diversify into an infinite number of grosser forms. The eight petals of the IOt“S denoze
the eight elements of Prakriti — earth, water, fire, air, ether, mind (manas;, inteliect
lbuddhi), ego-sense {ahamkara) — of which the phenomenal world is held to be
composed and which are none other than harself. Kal's creative function as Prakyit
associates her with the active power of time. She is the Mictress of Time who weaves
the warp and woof of countless aeons from age to age. She represents U he cyclic
time-consciousness of nature that transce’lds the :Horh span of individual destiny.
\Worlds emanate from her womb iike bubbles from an ocean. Without her puisating
Prakriti-function, the whole of existence lies inert and unmoving as & corpse. Just as
she is the creator, 5o she is the preserver, of the infinite cyclic order of time. Her
ceaseless mother-aspect sustains life, while she simultaneously carries on her
cataclysmic functions of creation and dissofution.

Prakriti in her phenomenal aspect is associated with the concept of Maya ~
represented in the circle of the vantra. The word mivd has two connctations.
Positively, it is the spontanecus, inexpiicable power of the divine; Kaiis Mahz-mava
and the world 1s an effortless creation of her divine refiex. But in refation 1o created
matter, the miyi-created world is viewed negatively as an ail-pervasive veil or
delusion and ignorance. Mava is that which intoxicates man and detudes him into
raking the fleeting and shifting appearance of the world for reality. Thelesson of
MEva s that man must apprehend the true nature of the world, the inner meaning of
its secret Torces operating bevond the riux of appearances. The circle of the K&l
Yantra symbolically indicates that the veils of Maya which confine manto the ‘circle’
of fife need to be pierced in order that he shall 'see’ reality.

The fifzeen corners of the five concentric inverted triangles of the K&l Yantra
represent the Avavavas, the ‘aspects’ of psvchophysical states: the five organs of
knowledge (jidendrival; the five organs of action karmendriva); the five vital airs
{prinal; Le. they relate to the body, the senses, and the receptive functions. The
Karpuridistoira states that the symbols o the KEF Yantra are 1o be taken into the
body of the warshipper, while the xa"Y"lOJQ tantrika poet-saint Ramprasad (171875,
In his hymn written in adoration of his patron goddess Kalt bids the worshipper 1o
‘Eashion Her image with the souff of mind and set it on the otus throne of your heart!
The K& Yantra is both an ‘object exist mc inthe external worid, and 2 ”":)ief*" to be
interiorized in the human body. K& is both & cosmic reality an I & psychic Tact.

Sakti-clusters

The role of the Supreme Sakti can be compared with the role of the sun in the solfar
system: like the sun, the Supreme Coddess is the source of countiess ‘energies)



it

female deities who are principally her emanations, or her partial archetypal images.
The concept of Sakt emanations is similar to the doctrine of the incamations of
Vishnu in Mindy tradition, but the noticns of emanations and avatars should not be
comfused. The immense array of Sakti transformations developed separate
personifications and are ciassified in descending order, Certain goddesses are the
compiete manifestation {purnasakti) of the supreme female principle; some are her
partial emanations (arhéa-rlpint}; some are fractions of her power (kalg-rlpini; the
tast group ~ mortal women are included here — constitute the ‘pars of the parts of
fractions’ of the Suprérie Coddess-tkaiarsa-ripind). These manifestations may be
worshipped individuaily or coftectively in a “circle’ of goddesses. The innumerzhie
Saktis appearing in yantras are obviously ordered and generaily form clusters iike
galaxies, which ‘orbit’ together. In principle, & particular divinity is assigned to a
specific group. moves with it and is worshipped in the centre {pitha-sthana) of the

vantra: like the sun, she commands the luminous sphere of her Sakri-cluster, who |

are gisposed on the inner circuits of the yantra, on the lotus petals and within the
sauare band. ach of these Saktis is a power emblem, poised to transform the baser
aspects of material existence into the radiance of being. All these divinities have
their rocts in Siva's ‘consort, who is held to be the source of the “entire female
mythological system’.™® \

Dasa-Mahavidyas: the Sakti-cluster of
the Ten Grea-t Wisdoms’

The ‘knowledge’ aspect of K3lTis represented by a Sakti-cluster of goddesses who are

known: 25 the Dasa-Mahawsvas, the Ten Creat or }“ranscender*f’ Wisdams. The

Devibhiagavata Purdna explaing the mythical origin of these goddesses, essentlaﬂy
goddess tramsformations of K& ina feud berween Siva and Satithis consort Parvatd),

the goddess transformed herself into her terrible aspect as K&, Seeing her horrific

image, Siva tried to flee from the scene, whereupon Kalrin all her magnificence ‘flled
the four-quartears, in the ten. curecnors with her ten energies or major forms, wmch
are to her what sparks are to fire.

The myth symbolically alludes to the notion that the ten energles encompass the
whole knowledge of the universe. Together, they are the expression of the cycles of
life, and the summary of all planes of existence. These feminine embodiments of
knowledge constitute the power ofwisdom that rouses the aspirant from the ifusion
of existence, and awakens dormant qualities of mind towards conscious awareness
and perfect wisdon. In their yantra forms they are a cluster of varying degrees of

~COTICETTTEtIon and are 255Ected either as “dwvine, heroic, terrifying, demonic or

peaceful, or as embodiments and consummations of humarn parfection.’in a
particularly. tantric connotation their contrasting aspects, the horrific and

beneficent, constitute two opposite principles. They inspire and shock, flower and’

fade, simultaneously, since the polarity of the divine nature is perfectly acceptable
within the tantsic system. In fheir knowledge’ aspect their greatest boon s that they
represent forces that are relatad to the powers of time, of death, of the continuous
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Vantra devored 1o the Saki-cluster of 64 vaginis, tantric

deities "ED!’“SEF!IIH" the. "VC!E of fime. fach H’?VB rted.

triangle is the sacred seat of the Dievi
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fiux in e which is a constant reminder that Ife is 2 passing phenomenon
winuousiy devouring and being devoured. To a mind that |
Iy usion, the power of time appears as feariu
onfrontation of the brevity OT existence svmbofized by the fearful aspect of the
id enerates conscious Introspaction and renewed solritual imp
e are specific Tantras devoted to each ofthe ten M ahav'd\-as T each name
after a goddess and explaining her nature, vanira, mode of ritual, and the benefiss
that are gained from her ritual. Two main centres of the Dasz-Mahavioya wors| up
are Bengal and Mithila n Bihar state, eastern india. In Mithila, when a child s bom the
loca! priest assigns one of the ten Mahzvidyas as his chosen deity (ishta-devatd) and
the individual generaily adheres throughout his Iife to the worship of the deity in
either a yantra or image form.

Each of the goddesses has a specific cosmic function. T' :’Ersa Manzvidya 1s K&l
herseff, As we have seen in discussing her vantra, K&l is the Saktl of Kalg, or the
transcendent power of Time: she is the embodiment of the time-force of the
universe and is therefore the primordial evolutionary principle. Her seed mantra is
Krim. _

Time-movement presupposes change and transformation, so the second
Mzhavidyd, Tard, svmbolizes the power of aspiration, spiritual ascent, the potential
that is actualized through the process of tansfzrmation, Her yantra 5 an eight-
cetalled lotus in a circle, with an inverted triangle, the first pattern of cosmiclocation
significantly representative of the goddess’s fundamental urge, the pure Cesire to
create. Her seed mantra is Om.

The third MahZvidy3, Soda#l, represents the power of perfection and sustenance.
Her name means ‘sixteen’, a number associated with parfection and totality (see pp.
65—63 Sodad is the full oycie of creation, when the entire universe, fike a flower, isin

fuli bloom, & quaiity that is represented in her vantra with its ning ‘Cosmic wombs”,
She is one of the goddesses of this group wha is warshipped widely in her own right.
She is the chief deity of the ST Vidya form of worship (see pp. 42-3] and is invoked
eithar in the great 5 Yantra ar in her own vantra, the Nava-yoni Chakra. Her seed
maniras are Aim, Kitm, Sauh.

The fourth goddess-transformation is the Lady of the Spheres, Bhuvanedvar, who
lumines the universe with her radiance and beauty. She appears in hér vantra
seated on a star hexagon which is associated with the transcendent immensity of
the two (male anc female; principles as one, With the colour of the rising sun and
mogn as her diadem, her anthropomorphic image placed in the centre of the yanir
is surrounded by two rings of eight- and sixteen-petall ei lotuses, \Whereas KE]
supreme as time-consciousness of the universe, Bhuvanadvar isthe chief projection
of space-consciousness, a quality recalied in part of ber name Bhu = space, anc also
suppart). The supparter of all existence, she is, therefore, extension, exoaﬁso and
infinite space in which everything is contained, and is also the ruier of the three
spheres, earth, atmosphere and the heavens 23 space. Her seed mantra is rinrn,

The fifth Mahavidyd, Chinnamestd, symboiizes the end of existence or the
consummiation of the ever-burning, ever-devouring life-cycle that precedes and

fIQ




influences resurrection. She is shQW'm'dec'api;ated; holding her head in her left hand,
while drinking streams of blood-nectar flowing from her ownsevered neck. In her
“yantra, the destructive aspect of her image s implied. symboiically by triangles and
circles. Mer seed mantra is Hump, ' '

destruction and is constantly dissolving the world by her incessant active (r3jasika)
tendency. Her yantra is a hexagon placed within.a circle of lotuses, and her seed
rnantrais Msraim; Hskirim; Hssrauh. Al existence is'permeated by the two opposing
forces of growth and decay; all that exists is subject to dissolution from the very first
moment of its being.The annihilating power of time is represented inthe yantra of

this goddess by the nine' triangles \which symbolize the disintegrating planes of”

existence. | - :

The omnipotently. destructive Tripurd Bhairavt is followed by the ash-coloured
“Mahavidya Dhimavat], the embodiment of ultimate destruction. Her all-poweriul
destructive tendency, with which she reduces the world to ashes, is recalied in her
name, the ‘Smoky One’. Dhiimdvatl is the. night of cosmic siumber, a state of
existence when everything in the unjverse lies inert, unused and ‘dead’. She is
cenceived as a ‘widow and therefore without 2 male consort. She symbolizes

23

The vantra Clusier of the ten Mahavidyas trom the too,
clockowise): Mahividvd K3, Tara, Sodast, Bhuvanesvar]

-Chinnamastd, Triourd Bhairav, Dhimivat, Bagali-

mukkl, Maadgh Kamald, A variant afer the tantric
manyal Sékta-pramodah :



are despair, dread, pov rty_, hunger and mistoriune. Dhix
hexagon within an eight-netalied iotus and her seed mantra is Dhum.

The eighth manifestation of Kall is the crane-headed goddass Bagald-mukhi who
represents the unconscious tendencies in man that leac him towards fHlusion,
n ber power immobilizes and stifles ail movements and actions. By her force
fre tums cold and anger Is appeased. She is propitiated to suspend activities of
nature. Her vantra is fike DhimavatTs apart from an additional triangle within the
hexagon. Her sead mantra is Hfim.

The ninth Mahavidve, Matangy, repieaents the power of domination, dispeis evil
and dispenses justice. Her vantra, again, b ike UnUrmivail's and is differentiated by
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her seed mant .

The tenth Mahavidyi, the lotus-coloured KamalZ, is ke a flower biossoming in
evervthing and represents a state of recoﬂs‘.wh d unity. She is the embodiment of
all that is desirable and therefore reveals hersell in good fortune. Evervthing joviulis
associated with her. T‘ne vantra of this Mahavidvé, too, is 2 nexagon piaced within a
circle of otuses, and is differentiated by her seed mantrz, Srim.

The ten Mahividvas can broadly be grouped as belonging to oescemn.g or
ascending planes of reality. Starting from the nacir of creation, there are t
Mahavidyas associated with the darker forces of e which are invoked through their
vantras for occult or magical purposes, while those at the zen h of creation and
dominated by the effulgence of the pure state of being are inv okeu Tor spiritual
knowledge of the highest order. All the aspects of goddess-transiormations bring
iberation, although some may bring the aspirant to the shores of knowledge, others
0 the summit.

in the tantric tradition, especially among SEktas (worshippers of the Female

Principlel, these deities are looked upon with great veneration beCause they hold
tho key to the psychic transformation of the seeker, The ten goddesses act as an
impulse of inteliigence. Their gory associations are meant to horrify and shock. They
strip realit ‘} bare in order that the seeker may confront the truth of transience. There
is, however, another revelation of the Tantrad which is brought out boldly through
this Sakti- clusLer that life and its manifold processes are not an inert, even, state of
onengss; what JusLmes sxistence is variery, contradiction, change and multiphcity.
Tantrism shows 2 preference for a dynamic concept of cosmic unity which implies a
harmony of all differentiations and paradoxes, The Sakti-cluster of the Mahavidvas
as a whole refiects this dynamic unity of existence in which all aspects i life, the
darkest, the purest, the mast forceful and the inert, have been combined to form 2
whle, The uitimate consummation for the sidhaka | iesinhisa absorbing this vision of
Unity i giversity. .
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23 Mmahividya Chinnamastd, fifth ransformation of the great
goddess Kal, in icenic and yantra forms. The Devilwith her two Sakris-

=t

phases - creation, preservation, and dissolution - trinle and cyclicad
functions symbalized equally by the tiangles and circle of the vantra

Rajasthan, ¢ 18th century, Govache on caper |
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Cosmic Time: the Nitya Saktis

The Supreme Energy is personified as Cosmic Time in the greet goddess Ady3 Nitya
Lalita (Adyd =primordial, Nityd =eternal), who divides herseif sixteeniold and is to
be contemplated as sixteen NityZ Saktis. These Saktis’ descriptions, with their
meditations and yantras. occur in the Tantrardja Tantra.'2 The Nityd Saktis partake of
the luminous nature of the moon in the bright half of the month, and their esoteric
svmbc)lfsm s based on.the mathematical enumeration and muitiplication of the
rumoer 16 which has mystical associaticns in-indian.tradicion. JTheimagery of the
sixigen moon digits {or Kalas = fractions) is drawn from the cycle of the moon which
WEXES, Wanes, disappears an c s reborm’. & symbol of securrence, fecundity and
abundancé. lust as in the bright haif of the lunar month the moon appears to evolve
graduzliv in fractions until its fifzoen parts vanish and merge in the ‘whole', or full
Mmoo, though its actual unity remalns unchanged, so the ffteen minor Nitva Saktis
falso known as Kalasi are partial emanations of their principal archetype, the Adya
Nitya. Each digit of the moon has been given a special name and an attribute, and.
each Sakti personifies a phase of the moon and has been assigned a special vantra,  34-46
mantra and ...UX![IEFV Cl[‘«m"}it\/ inwhich her ..,:GSEHCE is worshi PDQG for the fulfiiment
of worldly lovs.

The number 16 is arrived at by muitiolying the three qualities {gunas) of material
nature {sattva or mind, rajas or energy, and tamas or inertia) by the five elements
wearth, water, firg, air, etherl: 3 x $ =15, and adding the Nityas' single transcendent
source, the Adya Nity3. Together, the Saktis and their sixteen vantras form z unity

mibracing the manifold nature of the universe and typwmc aE that the umverse-_
bo ds.

The ‘totaiity’ of the lunar phase may also be represented iconographicaiiy, asthe
sixteen-armed image of the Supreme Coddess, or as a body mandala consisting of R
the worship of sixteen virgins (Kumar pGja), in which sixteen girls aged from.oneto - . L
sixteen are worshipped in turm, starting from the first day of the new moon. '

The most significant application of the sixteen yantras of the Nityd Saktis and their
associated mantras is to provide a model of cosmic time. India.does not think in.
terms of historical time, but has developed the conceprion of cyclical time through
the doctrine of ‘vuga' or ages. A complete cosmic cvcle consists of four successive
ages of varying length, in the ratios 4:3:2:3. The 16 vantras of the Nitva Saktis are
muttiplied by reshuifling the 36 Sanskrit consonants (their mantras) according o
prescrived rules to give the key number of yantras, 576; which multiplied by 3,000,
also- prescrived by the Tantras'™ gives the duration of the first-and longest ‘age,

- Satya-yuga, ie. 1,728,000 solar vears. The second age, Tretd-vuga, is thus_‘l,Z%,OO{)
solar vears; the third, Dvapara-vuga, consists of 864,000 vears; and the fourth, the

present age, Kali-=vuga, consists of 432,000 years, Time fows through the ages ke an 27 Siva as KBmedvara ltop feft) the personification of

endless river, never ex‘wauszmc itself Each age has its period of zenith and decline, primordial desire, and Siva with his Sakti, KBmasvari itep

The four ages are succeeced by a state of universal cataclysm when everything dghtl. The cosmic pais represent the primordial male and

i e = A ~th it . d in um. Th . fem principles, and the corresponding energy
f = v ; 8 if firdt T S &

bursts into flame’, and then the universe will evolve again ad infinit s the satzerns are shown below, Nepal. ¢. 1761, Covache o

microcosmic unity of 2 single moon. phaseis répeated on a cosmic time scale. saper
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The circle of the Nityd Saktis is 2 reservoir of cengn t, for they embody ali those
aspects of lite that make existence a ce[ebraaoﬁ f the spirit, They combine the al-
beneficent aspects of the divine. As partial mamestazions of transcendent
completeness, they are representative of [fe-affirming qualities and the primal
founts.of power to bestow woridly jovs. Thus worship of their yantras grants boons,
dispels fear and brings enjoyment to the worshipper. Esoterically, their vantras may
be used for higher meditation, but exoterically they are employed as wish-fulfilment
charts. Thus the first Nitvd Sakti, Advd Nitya, is all-beneficent; Kamedvarl is the
fulfdier of desires: Brhagamaini charms and incites; Nitvakiinna grants fortune and
supermnatural powers (siddhisk; Bherunda frees from evil influences; Vahnivasi the
firg-dwaller! can make one master of the forces of nature and in the three worlds;
\rﬁa a\ajreévar (the embodiment of mercyv! destrovs cruelty; DEJET {the chief saviour
of the devotees: destrovs fear, bestows prmaw?:\: and the objects of one's cesires:
Tv rité granis beauty c"h’.l iarme and expands the faculties of learnin

bes tow< alt esgteric knowledge: Nitva-Nitva s oeﬁe'ce.u: Niap
mastery cver evil forces in nature: Vilava stands for conguests and prosperity;
Sarvemangalz s totally beneficent; vaiamalim! beszows oronitio i
knowledge of one's previgus births: Chitra granzs the pbjects of one’s desires.

Though it is true that, since the Temale principle gained popularity in the tantric
pantheon, an immense number of yantras ha‘»’e peen assigned 1o the various aspects
of Sakri, nevertheless within the goddess's kinetic and puisating nature is 2 point of
stiliness which can only be sulfiled oy 2 counter-principle, ner exact opposite,
represented by Siva. ' :



Cosmic biunity: Siva-Sakti

in the essentiaily dualissic cosmic vision of tantrism the Xingtic verve of the
primordial female energy (Sakti) is supported by an indispensable correlative
principle, Siva (Purusha) or the male principle. Siva is identified with cosmic
consciousness and as the static substratum to all phenomena. Complementary and
‘opposite’ 1o the inert Siva is Sakti, whose essential nature is to be active, creative,
mobile, and to puisate with the rhvthm of life. Siva is the silent seer of ail
ohenomena. the innermostiocal point ofthe subjective self (conscicusness or cosmi
spirit; and Sakti is the ohenomenon iself (matter or nature = Prakritih. The whole

N

—egRiverse.des. extenced between :hese zwo opposite vet comneememarj« principles,

;A

anc all creation is heid to be a result of the creative play (3] between them. in our
own sphere of sxistence these two cosmic principles appear as opposed
imalesfemale, static/dynamic, pius/minus), butin conceptual terms their contrariety
is the basis of syntheses — unity is the foundation of duality — and their quiescence is
in fact a perfectly balanced tension

Though the universe is an expansion of the mystic combination in the Siva-Saksi
equation and though the two principles zre ciametrically opposed they are
‘essentially’ icentical. Their mutual dependency is so great that they remain
inseparable, since each requires the other in order 1o manifest its total nature, The
Saiva Purina (4, 4) emphatically states: Just as'moonbeams cannot be separated
from the moon nor the rays from the sunso Sakti cannot be distinguished from Siva.
So close is-their interrelation that there can be no Siva without Saksi and no Sakti
without Siva. This cosmic Siunity is paraileted as ‘psychic biunity’ in the human male
and female; and suggests. that there.is necessarily feminine in every man and
masculing in every woman, as partial illuminations. of a2 whole.

In yantra the chief emblems of these two principles are the linga; the phallic
object, representing the Siva principle, and the yoni, the vuiva, denoting Sakti. The
combined linga-yani has been the object of veneration of the various sects of
Hinduism — Saivaites, SZktas and Tantrikas — who worship it as the principal symbol
of d‘vme biunity. . .

this context lifga and yoni should not be interpreted as references 1o the
ph) sicai male and female sex-organs or to human sexual intercourse, nor is the linga
w0 be regarded as part of Siva's body: it signifies the static principle whose visible
form has also been given a shape of an egg (anda-rOpa Branman) and characterizes
the essential being of Siva in the ‘attributeless’ (nishkala) aspect. &t is the
cosmegoenical smbiem of his substance.* Similarly, the voni does not refer to the
individual female vulva, but through the emblem to the sum-total of the creative
womb, the kinetic field of creation that impels static forces towards movement,
change and expansion. The.emblems, t%*ere.*oré, point to archetypal principles and
operate above the jevel of mundane conscicusness.

I Hindu mvth, however, the lihgais iaken asa :exua{ symbol pareaoxnca-iv fulfii-
ing & cosmic-function, and tHé myth of the origin of linga-worshio, rom the ancient
Mahabhérata, is described in terms of & cure for Siva’s unabated sexual desire:
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Uhga and voni pedestal, deiall |
oi Saiva vanire. showing he im

maje and! female DA'J’TL!DIES SEG dis0 9“.

The sages curses Shva's ';'ga 10 fafl to the eanth, and it burnt evervtt ma before itike fire,
Never stil it went to the netherworid and 1o heaven and everywhere on earth. All
creatures were roubled, and the sages went in d : ahma who said o 1
“As long as the lifga is not stfll there wilt be nething the universe. ¥
propitiate Devi 50 that shie w'stl tzke the form of the voni, and then the linga will be
They honoured 5 Siva, and he appeared and saic, v [inga is held in the yoni, then all will
be well, Only Parvat canh olc the | lifga and then it will become calm.™® They propitiated
him and thus likga-worship was established,

o

Siva's phallus and Parvad s voni are presented as sexuai emblems but on the deeper,
non-mythological level they répresent the non-separadility of antithetcal
principles which cannotbe at rﬂsL wheén disunited. Their ‘synthesis’ restores bajance,
changing a state of chacs an & disequilibrium caused oy theirseparation e perfect
continuity and equiliprium.

This mo%arity is represented figuratively in the icons of Sakti sitting upright on the

bedy of the inem ST-v'a, ‘not to destroy him', as Agehananda points out
syrbolize for the devotee the basis of its cosmosoony “Siva without S kit s
corpse’® In other words, Sakti kinetic rgy, is the instrument 10 arouse the

Y
slumbering Siva beneath her. Again rep*esema g unity in cuau*v Siva is sometimes
shown as Ardhaniréwara, the hali-female and haif-male deity, in which the right
half is depicted as female and the left half as male.

This cardinal doctring of cosmic biunity is expressed in many vantras dedicated to
the Siva-Sakei principle. Such vantras are often constructed as a network of suuares,
with linga-yoni emblems within their geometrical framework. The colours of the
rhythmically arranged patterns of identical squares are themselves used to
sxemplify the contrasts of dynamism and become & way oOf expressing the dualistic
principle. :

i Hinguism, time and space are considerad cvciical and self-perpetuating. Al
existence issued from a single source. and ultimately returns to its point of origin.
Thus it can be abstractly viewed not as a finear motion in a single direction but as
forming a curve. Planets and consteliations move in orbits to trace expanding and
conracting spheres. These curvilinear cosmic images are the basis for the roundness
of the Siva-linga though in the Saiva vantras the ‘curve’ Is squared’ and adapted
into a geometrical framawark!,

The geomatricized Siva-linga in miost vaniras fies grmbedded in the yoni-shape
nedestal ivoni-pithal: embraced by Sive Sakt manifests her creative powers,
becomes the fliow of evelution and blossoms into infinity. As the Torce of nature, sh
withdraws and creates the universe in her womb-like vessel The Decesta;-yoné
therefore, is given the elongated shape of & sacrificial vesse! into which flow’ the
pervasive forces of Saktl.

The polarity principle appears i vantra symooiism in a variety of forms. One of
the most important is the bindu, 1 which the tension between the opposies i
resolved. in the hindu the empirical and the transcencent -merge into an
indistinguishable unity. Expanded emblems of duality as maie and female
(considering the bindu as the contracted emilem} are & pair of interpenetrating
triangles which form a star hexagon; or a figure formed by spiitting the bindu into

[
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two dots, one male and the other female. In linear form, the dualism is expressed as METAPHYSICS OF YANTRA
two intersecting lines. The KaTka Purdna explains this image in describing the Tripurd
Yantra: The fine that begins from the north-eastern region is called Sakti; Ithe onel
going from the south-westam ragion to the north-western region and then reaching
the north-eastern region is called Sarnbhu {Sival; one should cause the Sarhibhu to
intersect with the Sakti/”?

The concent of dualism permeates tantric symbolism. Even Sanskritletters, which
are nscribed-on.the yantras, are divided into male and female. Every consonant is
articuiated with a vowel, and thé [fanirnava Tantra'® divides the symbolic properties
of the Sanskrit alphabet into two: the vowels embody the feminine eniergy and the
consonants the mate princicle. if it were not for the force and dynamism of Sakti
represerted by the voweis, all the letters (consonants as Sival would be inert as a
corpse. Hence, for example the Torce’ of the mantric sound rooted in this
conjunction of opposites. Only by the union of Stva-Sakti can speech be articulated
exprassively. :

Corwversely, in another text the Sanskeit consonants are referred to as yoni (Sakti)
because they cause the formation of compound words known as bijz iseeds) with
the vowels (Sival.'® For instance, in Krim, the seed syltabie of the goddess K&h, two of
the four sounds K =K&, R =3iva! denote the. union of the two principles

Since these two principles are inseparable and indispensable to the continuum of
existence, Sakia yantras lyantras devoted to goddesses) implicitly express the ‘Siva
element. {in tantric philosophy the female principle in addition to her own - -
attributes, possesses all the attributes of Siva ) Conversely, Saiva vantras with Lheir Biurity expressed in the subtle body, through: the two
finga-yoni motifs are considered to possess an-inherent Sakti nature, : f;‘;ﬁ;coiﬁa;e”ftﬂ 194 lfemaie; on the feit and Pingaiz

in the yantras devotedto Sakti-clusters, the goddesses as 2 group denote the dual T
orinciples. In the sixteen vantras of the cluster of NityZ Sakts, who constitute the:
moon-phases; the Kamakalaviifsa iv.. 17} states that ‘the. 15 Nityas represent the 15"
lunar days and the lunar days are the union of Siva-Saksf.

Tantric symbolism emplovs several images to iflustrate the integration of the dual-

principles in the physiclogy of the subtle body. This duality is “vertical’ inasmuch as
Saktifenergy) liss in latent form a5 Devi Kungaling at the base of the spine, and Sivain
the highest spiritual cemtre, the Sahasrdra Chakra at the crown of the head, and
‘horizonzal’ in the two psychic nerves in.the subtle body: ida, the lunar or female
channel, on the left side of the body, and Pingala, the solar or male channel, orvthe
right side. The subtle body thus appears as an amalgam. of paradoxical energies.
From this theory follows the entire discipline of tantric sadhana; which consists in
unifying these opposite forces. The vital energies circulating in Id3 and Pingala are
unified in the central Sushumna nerve; the union of Kundalint Sakti with Siva takes
place in the chakras at their various levels in the subtle body, until theirfinalunion in
the highest centre; the Satasiara Chakia” '

One of the most striking representations of Siva-Sakti biunity, and at the same
time, the most spectacular abstraction of yogic vision, is the et Yantra,
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S i nciples of life tattvas) A
gra \ use CoSMoIog: netaphysical theory of Saiva-
S3kiz, the S Yantra 15 to be read as 2 CE"c ri o7 the evolution of the cosmic scheme,

tenthe noor\-’ of creztion and 73 categories. It also demonstrates
From mes rness to form takes p 5 the antagonistic
manate and nriate themselve original wholeness
Sal 1 Yanta m arks each phase of cos mic evolution and articuiates

every descending level of the creative process,
e of the a.hes: surviving specimens of the &7 Yantra is preserved in the
religious institution Sringart Mama established by the philusopher-sain >aw\ajc i
: er. The nfro

m
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merrical permy tations.

of the chief instruments of instruction of the 5T VidvE form of
s ntiglly in the use of an esoteric fifteen-svilable mantra
Feoresemf.b the uprerne divine power manifested as a form of the universe isee
Chapter 2, p. 421, The 51 Vidyé Aas t"ae chiefform of worship of 2 number of farmous
sages,” and has survived among all sects of antrism
The $7 \’an:ra {also knowrn as S-'l Chakra, chakra =circle! is 2 ‘neutral’ circuit of

i Se:? it s not limited by peing either male or female but embrace
_The Siva-3akti equation contains the constant tendency
towards fusion of the two principles. They cannot be ¢ivided because their apparent
duzlity impiies a third principle: unity which subsumes the two. it is precisaly this ali-
embracing unity which transcends duality that is s*'ucturaééy reproduced in the
enigmatic but harmonious arrangemens of tne trigngies in the &7 Yanira. Hence the
& Yartrz is re::resemat on of Mmacrocosmic. mser:o*m apsolute reality which |
neither male nor female nor neuter, but s pure existence with all its cualities an
categories, and is witlmately gualityless. The §7 Yantra represents ali ‘pans’ of th
whole: evervihing that nas name and 1orm as well as super-empingal compreten eis
- in other words. evervthing given to experience as wel as transcendent infini
jversality is testified to by the numerous different svinbolic references
1o the 57 Yanira in the tantric texis.

The metaphysica: bhasis of all vanwas is the theory
orinciples frattvast which owe thelr origin to the synth
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COSu:IC evolution takes place in stages. Originating from primordial st
cosmos expands and evoives through several graduations and attribures,
retum to its pristing ‘wholeness’, The pre-creative stage of evolution is a state of total
void, the purest principle of creation, Sive. The beginning of creation is an
omnipotent all-pervading cosmic principle (Parama Siva or Sarhvit) in embrace with




Saktl this potential power). Everything we know, feel and hear is latent in this
orimordiai consciousness. This Being is empty (40nva’ of any objective content. The
only knowledge this Being-Conscicusness has is the cosmic concept of Self (the
Universal Ego or T, in Sanskrit aham) as a self-ignited incandescent light (prakadika-
svabhava). The Self's awareness is of a dynamic indwelling essence manifesting
infinite power and freedom (svatantra; other Sanskrit terms for the same
manifestation are fayé, éakti, vimarsal. This Being is neither male, femaie nor it!,
and is above and bevond all divisions. There is neither any anti-force nor any
external power to act as a counter-entity. There is only the One without a second,
and al pnases of creation are part of this pure vision.

This réality is refiected in the primal symbol of the cosmos: the bincu which rests
in the centre of the 3 Yantra: ‘Wher{'the mass of the sun-ravs of Supreme Siva is
reflected in the pure vimarsa (Sakti! mirror, the Mahabin ndu appears on the wall of

Consciousness ifumined by his reflected ravs’ (Kimakaldvilasa, v 450 in the pre-creative
stage, Shva, In his absolute state cailed Sarvit s a cﬁear mirror who in his
inexhaustible freadom ref‘iec* Lh niverse as a mirror reflects an image. just as a

mirror cannot be separated from the image, neither can Siva b separated from the
universe he reflects. in contrast to Ssva as the luminosity of cosmic consciousness,
Saktiis the immense power {vimarsa) that causes the reflection of Lne universe which
shines farth as a radiant seed-point (Maha bindul.

Thus, the point which is the first form 10 emerge on the surface of the void
irepresented.in the centre of the 5 Yantra) is wholly transcendent, the germinal
state of the.world when material power is still very pure. It projects alevel of creation
on which-all the combined energ-es of the universe lie dormant, & reaim of infinite
possibility.

The appearance of Lhe b.ncu is the caﬂ:her ing-up of centn'\eta‘ rendencies which
witl uniold during successive phasss of evolution. Just as the seed of a ree is not a
‘manifested’ tree yet hoids the essence of a tree, 5o the bindu holds a universe not

yet differentiated from the criginal monad. Philosophically (in terms of the Saiva-
Sékia theory of creation) it is Siva’s consciousness of ‘I when it begins to be limited
and negated by his power to create (Sakti). Therefcre the limitless ‘contracts’ inte &
point. The experience of location, Hlustrated by the costfaction of infinite space
@kasa) into the bindu wmcn appears upon the clear mirror-like consciousness ot
Supreme Siva, is in itself a negation of Siva's limitlessness. :

The creative urge of the Suprems is set in action under the irresistible force of seli-
regeneration. The bindu expands, Cosmic evolution is moved into expansion by 2
splitting. of original unity into twe, and the pristine homogeneity of the polnt is
modified: ‘the two- Bindus, white and.rad; are Siva and Saktl, who, in their secret

* mutual enjoyment, are now expanding and now contracting [in the manifestation of

the universel. They are the cause of creationrof fettered sound ivEk] and meaning

{arthal, noweentering, now separating’ (Kamakalaviigsa, v.6).

In yantra symbolism this process of world creation is called visarga-mandala
{visarga = emission, outilow). The twe bindus are represented in Sanskrit script by

the aspirate H. When pronounced with an cutflow of breath, H is analogous to the

METAPHYSICS OF YANTR,
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Metaphvsics of gvolution Yanira symbol
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guasi-biological ernission xvasargaﬁ of the cosmos. But at this stage the pau’ is stxl
structurally indivisible: evert though two, it forms a single unit

The intense impulse:of procreation in which Siva-Sakti join to produce the omdu

the primordial seed of the universe; has sometimes been equated with the- human- - -

sexual impulse. The ‘sexual’ aspect of Siva-Salti shotld notbe over-emphaszzed and
in the creative.act we must not see-a-divine’ couphn but the unfolding of cosmic

principles that produce two forces, matter and anti-matter, chamge ess Siva (Cit
Sarhvit) and changing power (Cit Sakti) full of light (prakdsa) and power (vimaréa),
and giving riseto sound (nZda) and material force imila-praksit, or kala). ltis a gross.

misconception to view the 57 Yantra as an erotic symbol.

The fufly created-cosmos {sristi} ammg fram the-uricn
of male'and ferazle orinciples, in which the world of
multiplicity is held by the unity of the primaordial bindy

-at the-centre, Fachitriangle of this yvantra has ts.

presiding deity: Many epithets of the Sugreme Energy.
such as Advd Nityd, Sodadi, Laiitd, and Tripuri-Sundart,
are invoked 25 the central divinity in this vantra, knowr
as the 5 Yanira

~.]
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From the union of zhe :w-o bindus is
i 5.. krip ! et are inscri bed‘ma
the ouiér rim of the :“zgure and ending at ¢

sound sprmgmgf om the interaction of Siva Sakt. The two b.ﬁdus are thus related
to the ertire Sansirit aiphabet, whose first and last letters. A and H, contain the
entire range o" sound between them, just as the twa blndw in conjunction gontals
the seed of the universe. in this rasp esent the subtle ene

the elements: ‘ether, air, fire, water ang earth. T‘ne modification of these five
elements or of their representative figures constitutes the whofe universe,
macrocosm and microcosm’# ‘

With further expansion and contraction of energies there emerges the primardial
cosmic womb, and the bindu rests in the first form of cosmic Jocation, the
downward-pointing triangie in the centre of the &7 Yantra. In this phase Siva and
Sakyi rartvas have fully evolved inte distinet ca { fyoked by the
unity of the primordial wiangle (Kama-Kala), ohase is marked by Saki's
awareness of her threefold characteristics: her creative will licch) which is the
prime cause of all creation; her inexhaustible power of discrimination, or knowledge
{jizna) which gives rise to muitiplicity; ang her power of action and movement
(krivd). Sakti's threefoid activity is described in the MaElinfvifavottara Tantra (I3, 6-81

oo oo
F,oodn arg oo

O Devi she s calied Sakt, inherent in the sustainer of the world, assumes the desire
nature Hiechitval of Him who desires to create. Hear now how she attains ¢ muitiplicity,
though one, That by which a thing i known for creation to be ‘this” and not otherwise
goes by thename oTJ 0 Sakt in this wor=d Wren the idez is born ‘et this thing be thus’
the power making it 5o is at that moment Kriya Sakel.

These threefold aspects of Sakti have been philosophically related {Kzrmakalavilasa,
V.22 to the triad of basic attributes that make up the world. They are seenin three
theistic expressions of Sakti and the three phases of cosmic sound:

£spect of Sakii Sound manilestation

Vama volition {icena) subtle sound creation
{pashvanti:

Ivenstha knowiedge {jigna! intermediate sound mreservation
imadivama!

Rauds action {krivaj articulated sound dissoiution

These primary categories, sy mDthad by the trizngie, effect transiormation oniy in
the self-experiancing of Siva/Sakii; they are not extra-mental and therefore do not
bring about any element of difference intne supreme unity. AT this stage of creauo“
the spirit stiil asserts itselfl over material nature, and the three aspects of i Sakii
constitute her seli-experiencing creative funtion in her circumscrived universe.
Philosaphically, this stage corrasponds t¢ the pure creation of the Siva tattvas (c
tabie p. 74 it is onty in the next phase that hepmmord[alncTogene:tvo‘:waGak:;r.s
divided by manifestation.
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After the initial crystallization of primordial energy, the subtle principles of matter
and spirit begin to make their appearance, and the whole process of Creation alters
course, as matter begins to dominate spirit. At this stage original unity splits into two
streams, into sun;ect and object in which all divisions and opposites appear. This
ohase of the 57 Yantra is indicated by the interaction of nine triangies.

The triangles of the 5 Yantra are called nine cosmic wombs (Nava- yoni) and
parallel nine categories of nature in the macrocosm. The triangles are in two sets:
the four upward-pointing known as Srikanthas}! emanate from the Siva principle
and- dencte the individual soul (ivaj and its vital energies: the five downward-
oointing represent Sakti orincipies and from them emanate the material eierments of
the macrocosm - earth, water, fire, alr, ether — their five corresaondmg subtle states
itanmatras} and ail the human organs which react to the impressions of the senses.
These are the organs which facilitate action imouth, hands fest, howels,
genitals) and sense experiences lears, skin, eyes, tongue, nosel, The two sets of
triangies are superimposed to show the imperishable unity of Siva-Saktl. So united,
they form the creative cosmic fleld represented by forty-three smaller triangles, eacn
presided over by z goddess, within the rings of iotus petais and the outer square
fence. Metaphysically this stage constitutes the evoiution of alf the elements of
nature: ‘O Supreme One, the whole Cosmos is a S chakra formed of the bwanty=
five Tattvas — five elements plus five Tanmatras plus ten Indrivas plus Mind plus
Maya, Suddha vidyd, Mzheda [Sival, and Sadzsiva 2

Cosmic Order

According, to Indian evolutionany theow the cosmos is to be viewed as. a-

continuum. Whatever s bom will develop. age, and dissclve again.into the
orimordiai - reality that gave it birth. Like.a. circle; the cosmic ordér presents an

interrupted continuity. Mence, there never was a first’, aor will there ever be a ‘last’

cosmas, nor will there ever be a period at which the universe will have reached a
static phase of total disintegration or tozal integration. _

There are three phases of the cosmic process: creation, preservation, and
dissclution, a vision which Hindu iconography represents in the unified image of the
Hindu trinity formed by the three major delties, Brahma. the creator, Vishou, the
protector, and Siva, the destroyer.

The structural synthesis of the 57 Yantra fllustrates the Indian view of cosmic time-

as a triad, with three phases of universal becomi’n To match this; the goddess

Tripurd presiding over the yantra has three aspects: the young one {Trividha-Bala),

the beautiful one (Tripura-Sundart, and the 'terrible’ one (Tripurd-Bhairavi). Each of
the. three periods o CoSMIC time assimilates another triad, producing numerical
association to the order of nine. Hence the symbolism and basic structure of the $4

Yantra always revolve around a ninefold division which is basically an expansion of
three. From its outermost periphery, the square. to the bindy, the $7 Yantra has nine
circuits, each with its own name and presiding devatad. These nine circuits are
divided into three groups of three circuits to dencte the three phases of the cosmic
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preservation-cdissolution duality

chakra

Third phase: DISSOLUTION

7 The 8-angled dissolution-creation . duaiity
chakra

8 The primary dissolution-praservation guality
triangle N

9 The bindu gissolution-dissoiction unity

nthe coswr cvcie no phase is absolute in fsell but each is a synthesis of opposite

principles, with the aaparen disequilibrium ﬂel‘-*ra“zﬁc‘- by the principie of unity, in
tHE”rS:D 58 forex rﬂcie Crealion is seen as & vast cosn ch activity inwhich certain
ing. others are simuitaneousiy vanisning, while some are s-*at=c
scond and third phases he same or.n:ipe asserss itsell. for while
doménat& cert fe simultaneousiv ey olx,e
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compiete in itself, it must embrace an oppos te 1o marifest itseif, and
tension and contradictions by a third princinie: unity. From this dimension, gach
phase of the cosmic cycle is complete in itself and retains its cychical continuity,
The association of the number 9 with 3 appears in indian thought to be an
inescapable necessity, since it is based on the symbolic association of the structure
of cosmic time. The Whole {consisting of three phases of cosmic cyclelis threefoid. It

P2y



denotes two opposites and its reselution, a neutral. Every part in creation must also METAPHYSICS OF YANTRA
oe of the nature of the Whoie (viz, threefold). Therefore each of the three parts of
the Whote {creation, preservation ana dissclution) is necessarily split into triads,
bringing the numerical order of 9. This co ncept of the Whole is embodied in the nine

..CIFCU{KS of the S Yantra, and the nine Siva-Sakti triangies, which are an expansion of

the Unity 6f 3 of the prmordial triangle

The web of Mava

The conception of hierarchical planes of existence occupies a central place in tantric
thought. The cosmic categories and princinles of the universe known as tatovas
which Siva-Sakti project in their infinite expansion to create the world are organized
as a pvramid of which they are the apex. Starting from pure unity (Sival the world is
continuous unfolding, and the lower we go down the ladder of creation the greater
the cifferentiation and the more numerous the cosmic categories become — Jntil a
state is reached, according to Saiva-S3kta theory, when the process must reverse,
and involute back to the very beginning. In other words the series of categories that
are creatad during evolution must reverse their downward flow and move upwards

become the essence which gave them birth —muitiplicity must onceagain become
unity. This spiritual descent and ascent, which applies to everything in existence, is
charted in the $7 Yantra.

The vision of man found in the Tantras corresponds to the tantric vision of the
cosmos: The tantric scheme of the universe is divided into three levels or kinds of
tattvas:thespirituaiorpure, the psychicalandthe physical, Thesethree categeries are
regarged by Saiva and $Sakta Tantras as making up the circuit of life, and as
exerﬁpnrymo man's entire being of matter and spirit;

Cosm_os - o C aan

Pure or spiritual tattvas (Siva-SaktD) Atman or Seif

Psychical tattva (MAayE Saktd) mind {organs of inteiligence)
Physical tattva Praksit]) body lorgans of sense and action)

As primal cosmic unity first divides into two, 5o our conscioLsness emerging from
the precreative to the po>t birth state divides into two parts: one who as a silent seer
observes in detachment ithe Atman), the other who as the phenomenal ego yields
to the creative play of life. These two basic levels of consciousness are radically
different but co-extersive: The Atman; the aternal point of consciousness in which
the male and female principles (Siva-Sakti) meet as equals, is pure unity. The
* phenomenal ege, the first form which consciousness assumes when it splits from its
original unity, Is compused of organs of mind, sensesand action yielding to constant
hange and impulses.
The Atrnan has no boundaries, no limitation. it retains its whalenass and purity
throughout eterity. leis“Total” Under the spell of the creative play of the Supreme
-Easrgy Maya Saktil, man mistakes the ohenomenal ego for reality and identifies it

n
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purpose of the tantric guest and the ooa of rizuatand meditation {Chanters+
the gradual realization o the real seff, so that the plav of :he shenomera[ ego vields
tothe inner whaoleness of Atman, as the sa a;

karetraces his STEDS fromthe cutwara-
directed world of muitiplicity to the inward focus of wv

Return to the centre

involution is 2 com:}u‘s oninto the s} iritual, It impiies moving against the current of
i ‘ g for 2 higher state of consclousnass,
dder of multipiicity into unity, a spiritua

¢ the state of cosmic foetalization, the a
prioe siate before expenence bec'm Such z return shifis the centre of the
personality from 2 fragmentad awarenass of his ego-centric corsciousness to
cosmo-centric whojeﬂess, and brings about the union of the individual and cosmic
consciousness (Siva-Sakti). It means a death of the profane seli, the perishabie
phenomenal €30, and a rebirth to an eternal, deathless state of baing. The ent:
discipline of vantra-ritual and meditation s girected Wowards this single goal, a return
to the Supreme Centre. The yantra makes the process of mvoiuuo'“ consciousto th
adept.

The hierarchizal planes of the cosmos are cepicied in the yantra as successiv
concentric figures, “ascending’ from the periphery to the centre, ar in pyramidai
vantras, from lower levels 1o higher, anc up to the summis The journey ‘(c#’*
periphery 1o centre is known as the involution mode, or the “dissolving’ way lava-
kramal. (Conversely, the interpretation of vantras as symbols of cosmogony
autwards from the bindu, and is known as the evolution mode. or stigii-kea

A vantra thus maps the road of eternal return, and the way to inner wholenass.
!w web of Mavs, the aOeo_ gracualh rediscovers nis eternal bes

ntra's symbols. When he has internalized afl the symbals of the
body ‘becomes the yantra', the adept is no longer alienated rom the

vmiet fustrates, but s transiormed into the

‘-l-\ w;:. \an\'\

STT

2. Yantra of Vishou as Han-NarBvana with his consort Lakshm?. The inscrigtion oni the
vanera states iven by & king named iardjave o his daughter the princess at her
marriage, for her worship to ensure her welfare and protection. The symbniz repeated many tmes
around the centre square represent the nine planets. Symbolicaily these serve ta protecith

energy of the deities invoked in the centra, Tamil Nady, ¢, 16th cenwry. Copper piate, 38 x 38 In
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33 Yantra of the Mahaviova B
wha presides at th of her vant:
surrouncding deities. Correctlv chanted. t
state of e s&

34-37
v indian thoughe as cvclical. Four deitie
top. left wo right; KEmesvari Nitv, Bi
<. 19th century. ink on paper

he sixeen Junar goddesses, the Ni

gurth

poroached duning ritua
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43-46 Goddesses of the.conciuding phases of the funar cycle: Nilpataka Nitya, Vijaya Nitya, Sarvamangald
Nityd ahd Chitrd Nivyd. The last is AdyE Nitya, worshipped in the 50 Yantra (see p. 731 Rajasthan, < 1%th
century, Ink'on paper” : )

73 Narrd, age of the evolution of the cosmos. Viewed fram the centre, the bindu, outwards to the
periphery, gach of the nine circults of the yantra represents a stage in the unfolding which gives birth 1o the
apparantly separate entities of the manifested world, The supstance, rock crystal, on which this vanzra is
incised, is itself symbolic: its transtucens substance s befieved to contain every colour, as the vantra-
embraces the totality of creation. Viewed in the opposite direction, from the periphery te the centre. known
as the involution mode, the 517 Yantrz is a tool of ritual worship, enzbling the s3dhaka 0 intuit the One and to
rediscover his original wholeness, Nepal, ¢ 1700




8. 4% Yaniras of Ganesha. the elephant-headed god, honoured as 2
symioo! of good ek and wisdom, and as 2 dispeiler of obstacies. Above,
His iconic varira embossed on copper Tamit Nadu, contemporary image
based on waditional forms), Right, his abstract vantrz inscribed wist
mantras, Contemporary image
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54 Navapadma inine lotus! Mandaiz, a tantric vantra cevoted to the worship of Visr
the centre are the seats of V

nu's nine epithels. Tre sguare forms are characy
vantras used by the sect of Paficardtras, Contemporary diagras
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58, 5% Yantra of the Mahdvidyd TErd ffeft] bearing the marks of
sandal paste and red powder used in pilid {South India. ¢, 18th
century. Copper platel The Mery form of the 5 Yantra (below), in
cantrast, is generally used for meditation. its pvramidal form of
nine levels represents the sidhaka's steps of ascent from the
world of matter to the highest spiritual level, the summir/bindu,
Rajasthan, 18th century. Bronze - - :
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4
Dynamics of Yantra: Ritual

The practices of ritual and meditation involve an intgrnalization and externalization
of symbois by means of parallel activities, the one inward and thé other outward. This
constantinterplay of inner and outer constitutes the dynamics of vantra. Foritis held
thattheenergy $akiiiof the power dlagram remainsinert until it's activized and made
meaningrul through sacred activity, tis through ritual that power descends into the
yantra and man is able to begin his ascent into a higher reaim of being,

“There can be no sadhani in an unreal world by zh unreal sidhaka of an unreal
ford." This staternent implies that the god or goddess must be known as a ‘presence’
— visibly through the vantra, audibly through the mantric chants - and that the
sadhaka must try 1o achieve an inner experience of the divinity. The sidhaka must
ritually purify and prepare both nimself and the yantra lest the deity he wishes to
invoke in the vantra remalins a stranger to him.

Ritual initiation

Initiation is the first rajor existential experience which prepares the sadhaka for the
returny to his inner -centre and maps his. lourney towards integration with the
cosmes. it is through the rite of initlation that he learns the nature and use of the
vantra-mantra complex and begins to grasp the inner meanings of its signs and
symbals.. . : ? T
Traditionally, the ceremonies of initiation mark a passage from one world to
another. The rite is not simply a static event but is a dynamic transforming
experience of the whoale béing, a second or ‘true’ birth, which conditions the
sadhaka towards the primordial sources. Elaborate ceremenies are conducted to
bring about "death’ and rebirth’ which are understood as taking place literally, Some
Tantras® fist as many as twenty-iive different types of initfation which last for many
days and form a complete yoga sequence. The simplest form of initiation consists of
mantra initiation {mantra-diksh@) performed by a guru. Yantras generally olay an
important part ininitiation ceremonies; and among the Siktas, for example,
initiation may be performed with the aid of the ST Yantra. In the simpiest form of
ceremony, the guru initiates the disciple in three stages: first he touches the disciple
{sparsa-dikshi) congentrating desply on Devi; then helooks at the disciple with love
and grace (gr nally, he irsparts o him the words of knowledge and
—itroduces O Him the esoteric techniques of Chakra-pGid {ricual worship of the
chakras or circuits of the S Yantra). This is foliowed by the recitation of the
hundred-syllable mantra of the Devi and the offering of flowers to the 5 Yantra.




98

it

v}

ey rites are quite elaborate, lxe the one described inthe Ma ’f:é-wérv'é.ja
8]

el owﬂcoy‘ f(aulas a5 Tnisrite k

it

. wed with the five Torbicden e . wine, meat, Tesh.
ercourse, using the ba'xa obhadra Mandala made on an earth alar
‘ i ed, black, white and dark blue. A lar is
p‘aced in d*e certj e of :ho maﬁ falz, 2nd in an extended ceremony consisting of
bodily purtiication. nvise, meditation and recitation of mantras, the five ingredients
are offered on the jar symbolically. Finally, the gury imparts the mantra to the
disciple and gives him a new name, Then the disci o is tutelary deifty on
tie mandala. Such rites may take oneday, or three or five or seven or nine days, with
a special vantra for each day. :

Among the tantric Vaishnavites {Paficaratral also, inftiation is performed with the
aid of mandalas. The Lakshmi Tantra gives an elaborate version of one such rite
which usas the Chakrabia Mar}dala, divided into nine sections, each of which is
named after one of the aspects of Vishnu. After the initlal phases of the ritual the
adept is given a new name. For this, he is blindiolded and made to cast a fower on
the Chakrabiza Mandala; according o the section where the flower L*as} faflen, the
discipie is named after one of Vishnu's epithets. Another feature of this form of
initiation is what is called the ‘tattva-diksha’, in which the guru prepares a thread
made of three strands, sach to represent one of the three qualities of material nature
- sattva, rajas and tamas — and each with nine knots. These twenty-seven knots
svmbolically derote 2l the cosmic principies in the bodv ¢f the sadhaka and are
offered as obiation into the sacred fire, a2 ritual act o denote svmbolically the
‘death’ of the old self which is accompanied by the birth of 2 new self open 1o the fife
of the spirt.

rrespectwe of the method that is followed, it is through the ritual of initiation that
the psvmo ogical transformation of the =d: ':::g:ns, The rites of initiation brin

cornplete renewal of the sadhzka and equip him o carry out the various practices of
vantra sadhand.

The pranapratistha ceremony

just as the sAdhaka is ritvally transformed by the rites of initiation, so the vantra has
to undergo & compiete ritual transformation in order to be accessivle for worship.
One of the most important rituals of vanira worship is

(=)

the infusing of vital fore
iorinal into the geometrical pattern of the vantra, calied pranapratistha. The goalls
to cause the spirftual universe underiving myth and iconography to ‘descend’ inte
the yamra 5o that it becomes a radiznt emblem and recept acle of cosmic DOwWer
{fakti-rCpal, and conciousness (chaitanyal transforming into sacred archetypa
space what is phenomenally no more than a mere design,

The transfer of power from the sadhaka w the.!,ﬁan_ﬁra. changes the nature of the

i+

.

diagram, and the consecration of profane space conversely elevates the sadhidka w -

realizing the inherent energy of the theophany, so that the vantra becomes a
powerful means of contact between the sidhake and the cosmos.



“Rrown-as-fending the Guant

In the beginning of the ritual, the yantra which is to be made a living entity is
rituaily established {yantra sthipani) on 2 wooden pedestal. A mandala is the seat
onwhich the yantra wiil be consecrated, and it is purified by worshipping the specific
divinities of the seat [pitha paj) and the four regents of space by chanting
appropriate mantras. The yantra on its pedestal is then placed on a plate and put on
the table, on the mandala, for the ritual of prinapratistha proper, To create a ritually
purs archetypal space deveid of negative vibrations, the rite of expeliing negative or
evil forces tbhitapdsarana) is oe"ormed with a mantra. There follows another rit
bandhanal, in which the s@dhaka symbeotical Iv
oinds the four Guarters of Spacé by snapping his right * thumb and middle finger ter
times {8 points of the compass + nadir < zenith).

The sadhaka's body s next symbolically purified. It is through his purified body, in
which the deity is present, that divine consciousness will be transmitted into the
vantra 10 maxe it a iving entity. Tne sddhaka’s body is made infinitely radiant by
means ofthe ritual of bhiitaduddhi, in which the detfication of the bady is achieved by
the symbolic dissolution of the five elements, fach elemen: is dissoived by the
chaﬁtibg of mantras. The sadhaka then uses meditation to concentrate degply on
the ceities, and performs the ritval of nysa, in which he touches various parts of his
DGG\_{ while recmng mantras.

Through these rituals the sadhaka becomes an embodiment of conscious force
and his bady an epitome of divine energies, Thus ‘purified and ‘cosmicized’, he is
considered an appropriate vehicte for the transference of power to the vantr

This descent into the yantra can be achieved inseveral ways, but one of the chief
methods is a breathing technique (prangdyamal. While the adept is in complete
concentration, the devata is exhaled by pranic transmission through the right nostril

as he chants an appropriate mantra. He controis his breath, exnhaling it over a red.
flower which he hoics inhishand. The divine essence is thus communicated through ..

the adept’s body om to the flower. He then places the flower at the centre of the
yantra® which begins to be permeated: with the spark of consciousness. The
Mahanirvana Tantra (Vi 63-74) describes this process:

Then, while making with both hands the ‘tortoise mudrd’ [finger gesturel ief the
worsnipper take up with his hands a beautiful flower scented with sandal, f ragrant aloes,
and "m_.sk and, carrying it ta the iotus of hrs heart, tet him meditate therein {in the lotus
uporr the most suprerne Adya.

Then fet him fead the Devi along the Sushumnd Nagi, which is the highway of Brahman
to the great Lotus of a thousand petals, and there make Her jovful. Then, brfrgmg Har
through his nostriis, let him place Heron the flower, ther presence being communicated] as

ek

.-}_;. -

it were, by oneught to another and place the flower on the Yantra. Then, ut‘er'ng the bija
[seed-mantra] Kiing, say the .o‘iowmg 'O Adyd Devi Kaitka! corne here [into the yamra}
with all Thy following, come here; land then he says] stay here, stay here; land then] place
Thyse%f here; fand then] be Thou detained hare. Accept my worship!
aving thus invoked the Devl into the Yantra, the Vital Airs of the Devi shouid be

infused therein by the foliowing pratisth mantra:

‘Ang, Hring, Krong, Shriing, $vERE, may the five Vital Airs of this Devara be here; Ang,
Hring, Krong, Shring, SvEhE, Her Jiva i here placed; Ang Mring Krong \G, Shring, Svaha,. all

senses; Ang, Hring, :(rong, Shring, Svahi, speei:h mind, swcht s'ﬂe!‘ 1earing, touch, and

DYNAMICS OF YANTRA I RITUAL

W
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A lotus uniclding its petals rowards the eight regions of
the cosmos provides the sacred seat on which the
yantra is consecrated lor ritual worship
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the Vitai Airs of the ;.; ‘3-KAT Devatd = may they come here and stay happily here

forever, Svaha!
Another method of infusing vital force into the vantra is by the means o7 5
ﬁnger-gesi'ure< {AvEnana-mudrdl? Tr\e adept gxhaies his breath on o the
appropriate finger-positions to ‘arrest’ symboiically the essence d 2
then siowly lets his c'osad hands descend an to the vantra.

[ ather ceremonies, the defty may be instalied by uttering the tantric version of
the famous Gavatr .\'ia:.wa {see p. 4G} or variants of other

T
]
o]

Some ritual manuals? also outline 2 ceremaony based on the-
vantra with several liquids; in su c"i & casé the washing is symbolically suggestive of

cieansing away impurities,

No matter what method the adept foliows, the prinapratistha ceramony effects 2
transformation of the vantra. which now begins to functien on a different level of
reality: it has become a receptacie of divine; menifestations, divinity in abstract form.
The vantra is ‘transtormed’ Lo & unit of archetvpal space {@kasa) which is identified
with power (aktil. No longer canthe vantra be equated with gross matter veiling the
spirit, but it has become instinct with the being of the deity with which itls aroused.

Yantra puja

Then follows the external ritual of pUja adoration), or o*"-'efmg homage to the deity
through the symbol of the yantra, Yantra pljz &8 ge rally carried out daily, 2s an
individual ceremony i which the adept estabiishes a !.rm with the cosmic forces
invoked in the yantra through the mystic groupings of devai@s. By means of an
aesthetically pleasing ceremonial involving a variety of ritual ingredients — fiowers,
incense, water, food offerings, etc, —all of which have a deep symbolism and involve
his entire psvcho-physical compiex, the worshipper strives to achieve 2 state of

congentration.

The typs of offering and technique of olja will vary depending upon the sect of
the worshipper. For instance, the lefr-hand cults of tantrikas wil aiwavs
symbolicaliy ofier the five forbidden ingredients (Paficha-makaral - wine, meat, fish,

cereal and intercourse — whereas others w;‘{i use simple everyday symbolic
ingredients, such as flowers and perfumed substances anc finger gestures. Though
232 may involve complex technigues anc &iaborate accessor fes, fts value and
essence fie in the attitude (bhavaj and inner axperiences ianubhivai of the devotee.

Thie ritual is anproached with z deep sense of compassion or numility, with utter

dedication and a feeling of total surrender towarcs the oBJecTohworsiip: Trenwvery
offering, however small, has meaning:

Whatever man gives me
in true gevotion:

Fruit or waier;

A teaf, 2 flower:

[ will accept e

That gift is love,

His heart’s devotion. Bhagavad-Cla (Chap. !



Yantra pUjd may sometimas be performed with a spacific purpose in view (sakimal,
When it is for such a particular, temporary, purpose a yantra may be drawn on 2
metal plate with sandal paste, red pigment (kum kum) or saffran; or it may be
engravef* on copper, silver or gold. The colour of the material is generally decidedin
relation to the goal of worship, so that if the ritual is perforred for auvspicious
ourpeses, the yantra is generally red; for magico-propitiatory rites it may be vellow.®
One tantric text enjoins ma; before he worships the 51 Yantra, the sidhaka must
“puton ared garment and red garlands, smear his body with sandal paste, and scant
hmselr With camphor. He shouid sit in the iotus posture jacing east and then may
begin the ritual, o
After invocation of the chosen deity Ushta-devatd! with the pranapratistha
ceremony descrided above, the adept symbolically clears zway all the obstructions
or negative forces from the site where the yantra is placed. This preparatory ritual is
considered particularly 'mportant because it servas o Create 2 cosmic circuit
around the yantra, fencing’ the four sides to guard them against negative forces.
The adept then touches various parts of his body with his fingertips (nvasa, or
wors*wo by gesture), while cnamme mantras, in order to free his being of all
purities and make it fit for worship, thus symbolicaily preparing for the descent of
the deity into his own person. Either of two types of nvasa may be performed. The
first, Kara-nvésa, involves touching parts of the hands with specific mantras:

The thumbs: Hrém Naman
The forefingers: Him $vaha
The rmiddie fingers: Vasat
The ring rmbe's Firaim hum
The fittle fingers: Vasag

The palm: Hrah

The back of the hands: Phat

In the second type, Afga-nyisa, the parts of the body are consecrated with the
rollowing mantric sounds:

The heart: Hram Maman

The head: Ham

The top of the head (o the left of the hairine): Him vasar
The arms below the shoulders: Hraum vasar,

Both forms of nyasa are followed by mental concentration on the deity propitiated
in the vantra. Then the accessories of the ritual are purified by sprinkling them with
water consecrated with the appropriate mantra {the weapon mantra; Phat), and
rmaking the ritual finger gesture (dhenu-mudri.

After these preliminaries, the vantra is worshipped with ritual offerings,
commonly five pafichopacara) - sandal paste, flowers, incanse, lighted oii-lamp, food
- which are assoclated with the five elements. The adept offers them in deep
concentration while reciting the seed mantra corresponding to each:

DYNAMICS OF YANTRA: RITUAL
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Sanskrit pronunciation,

see p. 170
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The five offerings also symbolize the devotes’s semses which he surrenders: his

maie &m is (o ecome \mat ne wors os‘.

AL This Soint ceging the Avarana plfa, which iC o vantra worshin

enciosures, the oh

is 2iso \-\-'o-'”—'"‘?*pe

then moving ¢ LEr
reached, where entre for thé final o**e ng.
The Avaran inning =or‘nhe°asLs eo.‘

the vantra. This c%rcusar movemen o} S
rhyythim, and to give a feeling of return 1o the source before the séd aka r1r*oves crte
the worship of the next dircuit of the devaris,

The Avarapa plj of the Mahavidvi Bhuvanedvar (after the $7-Bhuvanesvar-
Nitverchanal which is conducted on the nine enciosures of her vantra, iustrates on
ong hand the mantra/vantra synthesis, and on the other the symbolism of cosmic
avglution/involution.

The rnantras consist of seed sviiables and the names of the deitles, and zre

unirapslatabie. They exert their influence by their saund-vibrations.” They are meant
to transmit, like music, their own meaning, as their sounds seep through our senses.
As we have seen earlier, cosmos, deitles and mantras are considered identical,
erefore c““ h*ir\g of the name of the deities in tansric ritual is conducive to intuitive
Hlumination and recapituiates a transcendental ‘presence’.

The rhvinmic pattern of the refteration of the mantras makes the static pattern
Kinetic. and infuses the vantra with a2 mobiie inear force. capable of impinging on
the senses for transformation.

g the Tollowing mantra;

&

Tm Amretadvrdivasahica $A Bhuvanedvar-val namah ¢ &1 Amratadvriivasahita
vanedvart

*ed by the maior mantra, which Is!

1 pas’ukém pujvEmi namah tarpyami namal

[Protection is invoked around the bindu by charting the names of the deities of the gigh
regents of space with mantras associated with parts of the bodvl

ad,
r



N\,

N
Agneye IS B, $Am hrim $fim hedm hrdvava [heart] namah hrdyadaks [foliowed by the
major manira, see abovel
Nairtye [S W, Srim hrim $rim dirse head] svaha sira-3akti Followed by the major mantral
Vayavye [N W, $am hiim $khivai vasag sikhi icrown of the head] followed by the major
mantral
Ti3ne (N E, $rip hrim $rim hriam kavacdva hum kavaca Followed by the major mantral
‘back to the centrel ém hrim SAm hraum netratraydya levesi vaust netre trava Followed
by the major mantra)
izround the centre] dfm hrim &im astraya phat astra followed by the majar mantra)
{back to the centre} snm brirn $rim hrilekha Followed by the major mantra)

AN
g

/\

Purve (Bl $fim hrim érim aim Cagand Hollowed by the maior mants rai Daksine (8], $Am ham
51m aum Rakta | followed by the major mantral Paschime (W), éfm hrim $im im Karglika
followed by the major mantral Uttare N, $rim hrien $efm 2um Ma\ wechusma [followed by

the major mantral
iNow is chanted the concdluding root mantra in which the sdhaka beckons the Coddess
of the first circuit to grant success znd good fortune]

etah pramamavaranaceva*an sangah upanvarah sayudnih sataktikadh pljitastarpitih
santu narnah

Abhistsiddhim me dehi Saranigatavatsie ohaktya samarpaye tubhyam prathamavaran-

arc“a“am

Second circuit: hexazon

@;b

Finvoxmg the devaias with their saktis from rhe nerth triangle onwards;

:rm hirfm §rirp Gayatrsahita caturanana Brahma / Savitd samt Visnu / sarsvatisahit Rudra

{ Lakshmisahit Kuvera / Ratt sahit K&ma / Pusti sahit Vighanraja followed by the major
mantra]

fory the sides of hexagon! Sankhanichi sahit Vasudha / Padmaridhi sahit Vasumati /
Gayatryidisahit Sabhuvanesvar [ro.ioweH by the major mantral (Then are chanted the
mantras associated with the parts of the ocdv starting from the heart ending with eyes]
Hram hrdayava theart] namah / him éirse thead] namaf / hrum $ikhdyai icrown] namah /
heaim kavacaya namah / Hraum netratrayBva levestnamah / Hrh astraya namah followed
by the root mantra, as above but concluding dvifiyavarandrchanam = deities of the

second (dvitiva) circuit)-

Third circuit: v J
eight-petalled lotus \ /

linvoking the deities on the petals) Anangakusuma / Anaﬂcawiumat”ra Ananga-
mandand [ Anafigamadaniurd / Smx«anasala Srigaganavegs . Srigdirekhi / Anadgavegs

DYNAMICS OF YANTRA: RITUAI
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e ""a O' mantr
Srutt
manira

i namaly Kaumar/ Ry Vaisnavyal namah
al namah Indrant Fv T é
S i namah Mahdlzkshmi Follewed by the roor manirz ¢
pancivaranarenanam = deities of the fith ipafical arquit

indrany

cuter perphery
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the ceities of the eight regents of space, nadir and zenith with thair respective

Py

mindrava E] namah [ vam Agnils
{Yam Vaya [NW/ ::arn Soma !




Hrim Ananta [nadir} (followed by the major mantra after each delty, and finally the root
mantra concluding, saotavaranarchanam = deities of the seventh {sapra} c'rcmt‘

Eighth circuit:
outside the square enclosure

(Now the energles of the delties of the quarters who guard the sacred space of the yantra
are invoked naming each of thelr emblems, which are symbols of their power and
strength and display thelr eminence over the whole universe]

ki ’rhur’de'boit El / agni sakti ifire, S8/ danda dakti staff 8}/
Fia factiinoose, \‘."J ahwvaja sakti flag, MW/ zadd sakrilgoad,
risuia Sakti tride"t \:d / padma Sakti (lotus, zenithl 7 chakra Sakil idise, nadil
lfollowed by the major mantra, and finaflv the root mantra conciudi ng asiamavaranar-
chanam =the deities of the eighth lasta) circuit]

Ninth circuit: back to
the bindu = involution

[The culmination of the Avarana plid s reached at the rinth enclosure when the sidhaka

reversesthe movement of the rite precisely as the universe invoiutes back tothe centre, and.

invokes the protective divinities around the bindu followed by the major mantral

SAm hiir vam vatuka B/ yam yogint NI / ksham khetrapdla W1/ gam ganapatt (S} /
Vayavye vam astavasu (NW] / Tsine dvidasiditya [NE) / 3gneve ekidasa. rudra (SE]
nairrtye sarvabhut [SWi

{(Now the final offering is made thrice with a handful of flowers, perfumes, the waving of
lights and chanting of the root mantra, concluding navavarandrchanam = deities of the
ninthinaval circuit, and inviting the Devite bestow her grace with the hand-gesture of the
yori-mudra] :

Next, the devotee will perférm iapa, the repetition of a mantra a specified number
of times. In South India it is still common to recite the one thousand names of the
Coddess Lalitdisahasranama) or to repeat the esoteric mantra of the 57 Vidya (see p.
425 This may be followed by meditation by the sadnaka on the chakras {internal
yantras! of his subtle body see Chapter 3.

At the end of pGja, the vantra may be erased if it has been drawn for temporary
worship, or the sidhaka may use his middle finger to make a dot between his
eyebrows-with the vermilion paste offered on the yantra.

DYNAMICS OF YANTRA: RITUAL
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trz is svinbolically forsaken in 2 rite known as visarlana —
into the primordiai plenitude {or whatever term may
d of Being — archetypal space, Saki
‘generally yoni-mudri! and pronouncing the
e deity contained in the vantra in certain
kintu tie adept's heart from where it w
, witner by the adept's inhaling his breath or smelling the
flower through which the delty was first installed, duri r-g the pranapratistha
ceremony. Tne visarjana ceremony reverses the existential status of the vanirg, 50
that what was earlier, at the start of the liturgy, a near-sacred archetype of the
sacred reverts to the status of a diagram
Yantra rituals follow one another as msc-’ocosm1r enactment of the macrocosm’.

The whote dynamic of ritual worship is anzlogous to tm cvciical dynamics of cosmic
time. The unity of “cosmic time’ which is divided into three phases in indian tradition
op. 779 is-perfectly identifiable with ‘ritual time' in daily worship, which is alse

divided into three phases. The three phases of yantra liturgy — prinapratisthd or

consecration, pUja or worship and visarjana or ritual departure — succeed one
another as a cosmogony and repeat the classical symbolism of creation,
preservation and dissolution of the universe.

Cosmas Yantra Aspirant

Creation pranapratistha = ritual birth inftiation = ritual birth
Preservation pUiE or worship sachan

Dissolution visarjana identity of microcosmic

self vmh the Macrocosm

Further, the tripie cosmogonic motif is repeated on three levels: on the level of the

‘,,Sua.j ot s and the
ment hels

r

;amirals on the level of the >>D."a : “?'10 like the cosm

A
IS,
insfrom the mo

m.L ated in the theorv andg Dracﬂce of \ar“'“ ence
psvehe. symool and cosmos are gathered o single identity, a¢ the svmbol i
assimilated into the body and the bodyv into ¢ '
urizy,
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Dynamics of Yantra: Meditation

Ritwal Is an introductery phase of spiritual discipiine, but not the main and most
significant etement. Quter worshin gradually gives way to an inner form of
contemplation which leacs the sadhaka through stages of spiritual unfolding,
proceeding from the gross to the subtie Jevels of consciousness. As he passes from
stage 1o siage his worship becomes more and mere contemnplative in character, and
the visual aids which he uses secome progressively simpler, In the earfiest stages of
yanira meditation he may use the vantra to visualize the iconic images of devards;
at the highest stage of all, the yantra is condensed into an imaginary bindu; and at
the last, even the primal point cdisappears and the sidhaka and obiect of
centemplation are one. The internalization of symbois as they become subtler is
supperted by the dynamics of the vantra untll 2 cultinination is reached when man,
symbol and cosmos are united,

Yantra meditation is usually combined with the classical techniques of voga
meditation, which begin with the adept gaining perfect contral over his mind by
cersoring the riot of mental impressions, sensations and memory associations
which make up ordinary conscicusness to achieve a mental state of lucidity and
centration. Pataniali (c. 200 3C), originator.of the classical voga system, recognized
the importance of external symbois as aids to achieving the mental staze of ekagrata,
or single-pointed concentration: ‘Concentration may be attained by fixing the mind
upon any divine form or symbol that appeals to one as good.”" He further declared
that the abject in question can be of anv size, from the ‘atomic to infinitely great’.

Yantras provide a powerful toof for the preliminary centring of consciousness,
but yantra meditation should not be understood superficially, as though attention
were merely pegged on to 2 symbol, as for instance when we focus on any
symmetrical figure to control our mental flux. On the contrary, genuine vantra
meditation produces an active mental state and induces receptivity to symbolic
revelations. Yantra meditation proper begins when the. yogi has mastered the
traditional bodily. disciplines, such as energizing of the body by means of vogic
postures (#sanaj and regulating the breathing to a steady rhythm iprindvima).

Deity meditation

In.one type 'of meditation iconic image and yantra are meditated on simultaneously.

Each part of the iconographic image of the devatd is built up progressively during
intense visualization. A verse dedicated to the geddess Triputa {an epithet of the
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Let him thean meditate PO two an
e Devi Herseif in the fotus a3 iy
]

is that o( mioien :,wc

- ted of beauteous thraat
ce like the moon,
ending from the weight of Her breasts.

She holds in many arms, decked with dlamonds and other gams,
Two lgtuses, 2 noose, bow, golden goad, and flowery arrows,
Her body is adorned with great \ewe

Slender is She of waist and beaudf

The SEchake who, having thus fora fon
Cn a vanira set before bim,
And \x-*e"”or‘r‘ec' Her with great devotion,
Worshipping Her with Sva\ mbhu fiower,
Attains success in all the four dimensions

comtempiated Her

in amore elaborate variety of meditation the adept may contemplate the devatds in
each of the successive enclosures of the vaniras. After consecrating the vant"

means of the pranapratistha ceremony isee p. 88} he begins his meditation by fixing
his atzention on the vantra's periphery, at the eastern gortal, in preparation for the
journey to the centre. The geometrical symmetry of the diagram helps to draw his
attention towards the bindu, the fixed point of concentration. The adept interiorizes
the form of the vantra and pursues his meditation, circuit by circuit, in obedience o
the svmbolism of the deities disposed on the circuits. These deities may be seen as
svmbols of the forces acting within the sadhaka which he must either restrain,
conguer, transform, or interiorize for meditative experience. Behind the
metapiysical realities of those deities lie the reality of psychic Tacts, the datz
psychic experience and the reaifty of conscious and unconscious forces. The realit
experienced through the compiex iconographical structure is the reality
of feeling and ‘**oqg . Bach defty can be considered the embodiment of 2 menta;

M. On Ew"‘ﬁ“e' vel of insig

o

e

the radgiation of the:: own pavehic racul

ffing deities personiy aspects ¢ 32
re Is associated with a nart of the bod
Since man, the microcosm, anc the umiverse the i
refated. there are fundamental affinities betwesan the cosm
psychic: body and the vantra. In this form of meditation the exte
transiormed Into an internal vantra. Energizing nsycho-cosmic affinities, the adept
can bagin to make the ascent, or qumev of return. Hence it is moort
these yantras not merely as SV"‘"’OOEJ of the cosmos but as symbols of the mtegra{ed
psvcho-cosmos iman/universe
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' most, if not ail, yantras for meditation the progressive stages from rnaterial or
gross to subtle are well marked. Closed concentric circuits imandalas) of various
geometric shapes correspond 1o the planes of the sadhaka's consciousness. Fach
enciosure is an ascent of one’s being, 2 way-station {pandant}, a plateau {dhamani),
towards the sancium sanctorum.

The number of circuits in each vantra is prescribed by tradition and codified in
tantric texts. It can vary considerably. The 5@ Yantrs (see below) has nine.

In each of the enclosures specific deities are invoked, each circuit being
considered as a cosmol og*cal form which supports devata-ciusters, or groups of
goode>ses isee Chapter 31 The power and harmony of each circie of deities is
~ relative-to the.central deity: the deity-clusters are iike veils Concnanrc the yantra's

innermost essence. After the sidhaka Ras ifoked all the devatas in the prescribed
manrer for meditation, he reaches 2 level of consciousness in which all the devata-
Circies are fused to become the presiding deity at the centre of the vantra. Graduallv,
this central deity itseff disappears and merges. Anto the centre of spiritual
consciousness, the bindu of the vantra and the highest psvchic centre between the
adept’s evebrows,

The binduis a fusion of all directions and of 2if levels, a point of termination where
ALL IS, From the gates which are his oww subconscious forces, the vogi has passed
"HI'OL.U?'I the circuits to be reunited with the per anerd element of the universa, The
J\make state of union is achieved when he experiences the oot petalling of the
soul-fiower, the thousand-petaliec lotus, rising at the crown of the head.

_ The awareness that ensues from such rmeditation constitutes 2 spiritual climax, &
state of yogic enstasis samachi). This is a state of psychic continuum, iree fram
mental fluctuations, in which there is parfact merging of symbol and psyche. The
journey from the periphery to the centre of the vantra may be measured physically
in a few inches, but psychologicaily the return to the primordial source represented
by the bindu is a vast mental distarce, demanding the discipline of a Hfetime.

The Sri Yantra and psycho-cosmic identities

Man's spritual journey from the stage of material existence to ultimate
eniightenment is mapped on the greatest of vantras, the 5 Yantra. Wae find the
sequence of meditation set out in the Bhdvanopanisad, the text of the Samaya sect
of right-hand path tanirikas. The spi*“tua{ journey is taken as a pi}crir“age i which
every step is an ascent to the centre, a2 movement beyond one's limited existence,
and every [eve' 15 nearer to.the f-*oa' an-affirmation of the un&v of existence.
' Tracntlmarv‘ such a Jeurney s mapped in nine stages, and each of these stages
corresooﬂds with ane of the nine circuits of which he yantra is composed. Starting
from the outer square and moving inwards, the nine rings bear specific names,
related to their cbarac eristics; the first circuit.(Tral lokvamor‘aﬂa chakra; ‘enchants
the three worlds': the second iSarvasaparipuraka chakral fulfills &l expectations’;
the third {Sarvadankshobana chaxra, ‘agitates all’; the fourth (Sarvasaubhigy-
adiiyaka chakral ‘grants excellence’: the fifth (Sarvarthasidhaka chakral is the

OYNAMICS OF YANTRA: MEDITATICON



rgtiokvamohanea chakrg

2 SarvEsaparipurake chizkra

-
o

Sar varoga hara chakra?‘ ures attifis’; J*e eighzhi:arvas ccr!p ada chakrat grants ad
nest (Sarvanandamay chakral is ‘replete with blisg’

At the peril ke SF Yantra, the G the adept contemplates his own
nassions such ger, fear, just, etc, 1o overcome or conguer them.? The eight
psvchological terdencies thet are con sde-ﬂd obstacles of the mind are also
invoked, as eight Matrika Sak is, in the second line of the outer periphery, Either they
flank the four ‘doors’ of the vantra or they are invaked in the square band {ohdoural,
Cenerally they are what we experience of the world through sense-activity and the
cravings of our egotism. Thus the first MEzrikd Sakel BrEhmi, is associated with
worldly desire, the passion that impels us 1o seek ephemeral joys; Mahebwan
represertative of anger: Keumds of constant averice and greed; Vaishanavi
fascinates and infatuates; Varahi is symbotic of obstinacy and false pride; Indrant of
jealo“%ﬂ Chamundi o earthiv rewards; finaliy, there i3 Mahdlakshmi who

symbclizes our deficiencies and olameworthiness generally.

Around the Matrika Szkth, in the third ine of the square, preside Mudrg Saktis who
represent the chzkras of the subtle body see below)?

Because it is through our bodies that we experience the world at large and all ou
kes, emotions, feelings and responses are experienced through our

likes and di

Armakarsant {soul)

Amritakarsant (mmonality) Ahamkargkarsanit (g0
Sarirakarsant (body: SudhyakarsanT {ineilect]
Kamakdrsani (desire}



Anangamadans

Anangavegani Anangakusa

Anatgamadanaturd

Anangamekhald

.Anangarekhd Anshgamdiint

Anafigakusuma

sodilv sensas, and since our physical being is composed of sixteen components -
the five elements iearth, water, fire, alr, ether), ten sense-organs of perception and
acrion lears, skin, eves, tongue, nese, mouth, fest, hands, arms, genitais!, and the
o3¢l at;rg mind - these sixteen components are related to the sixteen petals of the
57 Yantrz lotus. Each petal is presided aver Dy a deity of attraction who stimulates our
"sehse-cor‘sc ousness’ through our bodily faculties, which leaves us speiloound in
infatuation with curseives,

These sixteen ‘attractions’ veil our existence, blind cur spiritual sight, keep us from
knowledge, and chain us to the ceaseless cycle of life. Since they mirror our
consciousness at the stage of faise knowing, Lhese Saktis must be contemplated at
the beginning of our spiritual journey.

The eight-petailed lotus, the third circuit, governs speecn, grasping, locomation,
evacuation, enjoyment, and the three attitudes of rejection, acceptance and
indifference. These petals are also each presided over by a Sakei,

After transcending the limitations of the physical seif. the meditator has to attain
an understanding of his subtle body; from the physical shell he must enter into his
psychic self represented by the subtle nerves, etheric channels and vital energy of
the body-cosmos. Accordingly, fourth, fifth, and sixth circuits of the S/ Yantra
svmaofically fitustrate the subtle nerves, and the modification of the vital energy

Sarvavesankar [GEndnésl = igft ankls:

Sarvaranjani {Ps3 = left thigh} Sarvairmbhint {Bavasvini = right ankle)

Sarvanmading {Sankhini. = left side) Sarvastambhini {Yasavatl = right thigh)

Sarvart'&asadham L
{Saraswati =187 shoulcer!

Sarvasampattipdran? {I¢8 = left cheei

SarvERigdinT (Varuni == right shoulder)

Sarvamanuamayl - . e
, . rvdkarsint (Visvodard = right cheek)
(Pitgald = left side of forehead) .Sa ke { adz o y
Sarvadvandvaksayambkarf Sarvavidravial (Kuhd = right side of forehead)

[Sushumna = hack of forehead)
Sarvadankshobhin? {Alambusa = centre of forehead)

Sarvasammomm {Hastljihva = right side)

DYNAMICS OF YANTRA: MEDITATION

3 Servadanksnobana chakra

4 Sarvzsaubhigyadyaka chakea
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Sasvamrivupradamean Sarvakamepradld

Sarvamangaldkarini

A a‘\fa"\r\‘/z‘f-w,\ar

Sarvesampainracs

Sarvavighanvaring «

S Sarvarthasachaka chakea

SarvEngsundarT *

Sarvasaubnigyadayint

Sarvasiddiiorads

the vitality of the subtle body. The first of these, the
it corresponds with the fourteen etheric nerves in the subtle

R

late

Wi

iprapal which regul

fourteen-triangied Circu
body: six run through the right side of the body starting at the ankle and moving
upwards through the right thigh, shouider and cheek, and ultimately meeting at the
cantre of the farehead: four are on the left, the rest along the axis of the subtie bady.
The fifth circuit of ten triangles exem;d ies the dynamic life-force called pranz, the

essential fink hetween mind and body. The triangles represent the tenfold functions
of the universa! pranic energy in the indivicual subtle body: the five vital currents
{Prana, which draws fFe-force into the body; Apana, which axpels life-force: Vyana,
which distributes and circulates energy; Samana, which controls digestion: Loaﬂ—
which controls circulation), and the five medial currents {Naga, Kurma, Krka
Devadatta, and Dl-ananiavaw which mirror thermn.

The sixth circuit which is also ten-triangied relates to the interaction between the
ten functions of pranic energy and the ten types of digestive fire, each presided ove
bv a deitv. The mobilization of the prina. through the energy cenures %s

fundamentally imporiant.

Sarvadharasvartpin?

Sarvapaphare Sarvavyadhivingdint

Sarvajfanamay’

& Ssrvarakaikara chakra

Sarvarakshisvaripnt Sarvaidvaryaprads

Sarvepsitaphaiprada Sarvadakid
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63 ‘The Coddess Sekai taking the orm of & triangle brings forth the three wonas’
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S S YVantra created in an elecironic vidration fieid, an experiment in the translation of sound into vision,
similar experience Is ‘sensad’ during ritual worship when the yantra pattemn ‘demateraize . appeanng o
dissolve into & sound-pattern or vibrail i of spaken mantras. Sl from & film oy Ronald Nameth

o

e
-




Jayni Vimla

Sarvesdvar

dAohin

Kauiing Kamedvari

WVasgint

Conscious experience of the psychic spectrum becomes more and more subtle as
one moves to the ST Yantra's inner enclosures. The seventh, eight-triangled circuit
iSarvarogaharal represents, first, the three constituent principtes of material nature;
sattva which is associated with purity or the stuff of intelligence; rajas which
denctes the force or energy activating and impelling greation; tamas, mass or
matter eguated with inertia. These three gqualities exist in individuals in varying
degrees and are variously manifested: sattva is expressed psvchologically as purity,
tranquiliity and calmness of mind; rajas as passion, egoism, restlessness; tamas as
resistance to all changs, The devotee can cultivate any of these qualities by his
actions and thoughts; ideally, an aspirant will cultivate the sattva element of his
mature over rajas and tamas. Ultimately, however, he will strive to overcome even
the sattva element as the ultimate essence is above and beyond all. The other five
triangles of this circult represent two sets of polarities — pleasure/ pain, cold/hear -
and the individual's will or capacity to decide upon action. Decisiveness guides the
psyche to balance the continuous fux of mental activity. On the ascending scale of
reality, after having understcod the working of his senses the adept should begin to

e e R

s L. - A - A P
Mahavajresvariz,s Dhanu Sakti v Bhagamalini=

Vishnu Iy 5 Rudra
hY

Kimesvar =Brahma
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r\i"asa-’x are reduced o three principles of exisience. fwe
4 »vak:a L the cosmic principie of Torce Mahatl

ive rise to the experignces of
ives the distinctions and diversity

& Sarvanandamays chakre i
S Lalitd = ong's innermost self

,.,

The ninth chzkra, the bindy, is the symibol of final release. It is the summit of reality
nd represents the innermost centre of the consciousness, the :~odg of the
Vupreme goaaeas Lalitg, whose mysterious presence is experienced in the depths of

one’s being. The Sindu marks the end of the spiritual pilgrimage. Whare outer fife
ends, the inner life beging; there is no shape, no form, all is immersed in the void
The S Yanira's nine Saki-clusters are thus nine levels separating man from his

orimorcial wholeness, or. conversely, nine stens that can lead him through th
principles of spiritual \"OIL.EL.O"[ Whent he highest stage-of exa at=o- is reached the
vanira is internalized: it becomes & psvohic complex, T N o7 the Cosmos,
Mu*ﬂrﬁawv in the vanira is the sidhak i ined nd his body ‘tself
becomes the vantra

Im another tvpe of meditation the adept experiences both evolution and
imvolution throug) S gep concentration, the adept ment

the 57 Yantra, in d
Comnstructs the entire image of the 5 :’ Vaht-a from the centre, inthe same fashion as
the cosmos s heid o unfurl tself inthe nrocess of evolution. After the whole image
has been visualized, he hegin ditation Trom the cutermost periphen &
figure. Moving inwards, enclosure a?' er enciosure, ne is sy """DOAC.:
‘dissolution’ of 2l the cosmic principles projected by the ni
such mecl;ahon the aqep- [ives thro g 1 the whole grama O" oescer\ and 25Cent, a3
an act of purging his consciousness. He s mmoned to and surrenders 1o initatory
death through which he is reborn. Wh he has attained the sought-afer identit
the extended universe [of the vantral symboiically collapses inte the bindy, which
itself vanishes into the void.
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The body yantra: Kundalint dhyara

In the Tantras the human body acquires a unigue role and is considered the most
perfect and poweriul of all vantras. What is counselled is not 2 withdrawal from
existence or a cold ascetism which teaches us to sever our links with life, but a
gathering up of existence into our own being. This gathering up s effected by
cosmicizing the body, and treating it as & ool for inner awareness by "ammg itwith
yogic rituals, awakening zones or corsc;ousness and ac::wz,.; its latent subtle
energ%es. But would this be possible if man and his body were not taken to be 2
cosmicized circuit and a powerful spiritual vehicle?

in the earliest specuiations of the Vedas the macrocosm and ts creator were
conceived in numan terms. The Purusha STkta' hymn ini the Rig Veda portrays the
worid as coming into existence from the bodily parts of the COCT‘U -Derqcm- The sun
came out of his eves, the mooen from his min &, Indra and ‘\gf‘. i from his | mouth,
wind from his breath, air from his navel, sky from his head, earth from his feet, .

nlater literature, not oniv is the affinicy berween the world and the Cosmic Person
maintained, bur relationsnins are pointed between the elements and human
functions. Thus in equally graphic terms the Aitareva | states: ‘Fire became speech
and entered in the mouth of the individual, mind became breath and enterad his
nose, the sun (became] sight in his eves, the quarter of heaven nezring in his ears,
plants and trees hairs it his skin, moon, mind in his heart.’

Man is regarded, not as 2 separate and accidental product of evoiution, but as an
extension of divine consciousness expressing the fundamental unity of creation. His
iife, like the cosmos, is bound by a purpose; his biological rhythms are wned by
planetary phenomena. Man's existence is ordained and reguiated by the governing
principle of nature. The external world, and the innerworld of man, are formed of the
same ‘stuff, and are related by an indivisibie web of mutually conditioned affinities,
which are often expressed in terms of the human body.

In the Tantras the relationship of man and cosmos has been reversed, and man
himself has ‘become’ the cosmos. That Is, his significance in the cosmic order has
been exaited to the extent that he, and his body, are seen as 2 tool fyantra of
uniimited power, capable of transiarming even his baser capacities into eternal
values, an exal tation considered as 2 movement of power from the realm of ch Lo
the reaim of man. Indeed, his body is seen as condensing the entire universe.

In your body is Mount Meru there toc are the two cosmic forces:
encircled by the seven continents; that which destroys, that which creates;
the rivers are there too, and alt the elements: ether,

the saas, the mountains, the plains, alr and fire, water and earth,

and the gods of the fieids: Yes, in your body are ali things
Prephets are to be seen in it, monks, that exist in the three worlds.

places of pligrimage all perr‘orming their prescribed funcions
and the deities presiding over them. arpund Mount Meru;

The stars are there, and the planars, he alore WMo Knows this

and the sun together with the moon; s held to be a true vogi 7

"
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Subtle body chakras

To iflustrate the mutual correspondences of the human bedy and the cosmaos, tantra
has created a system of psychic ‘crosspoints” in which the infinite worid of time and
space are seen reflected in the asvcHo-p’wsica% structure of man. The cosmos,
according to the Tantras, consists of seven ascending planes of existence, starting
from earthly, gross existence, and this hierarchy is mirrored in the psychic vortices
functioning as invisible vantras in the human body.

The seven {in the Hindu tradition) major points of power in the subtle body
function as yantras for inner meditative experience in Kundalin voga. Thev are
visualizad as geometrical figures, as wheels (chakras) or lotuses, spaced on the
vertical axis of the subtle body, the Sushumna. which corresponds roughiy to the
spinal column and orain. Since these chakras embrace the entire psycho-cosmos,
each is associated with a sound vibration, element, colour, devatd or animal symbol.2

The first chakra, known as the MOladhira (root} Chakra, is sitLated at the base of
the spine and is the gathering point of the energy of the psychic body. lts svmbolis a
square with an inverted triangle. [n the centre of this vantra is the snake-symboi of
the latent microcosmic. form of energy, Devi Kundalinl coiled around a linga
emblem. it is governed by the element earth, and its seed-mantra is Lam.

The second, 3vadishth@na Chakra, lies behind the genitals. It is coloured
vermition, and its form is a circle with six petals, containing a white crescent meon. In
the centre is inscribed the mantra of the water element, Vam.

The third, Maniptra Chakra, is the navel centre, governad by the element fire, It is
visualized a5 a lotus of ten petzls, Within the lotus is a red triangle with three
swastika marks (T-shaped). lts seed mantra is Ram:

The fourth, Anzhata Chakra, is located at the level of the heart, which is
concetved as a lotus of twelve petals with a hexagon at the centre. The Anihata
Chakra is the seat of the alr element, and is a prime revealer of cosmic sound during
meditation. lts seed mantra is Yam.,

The fifth chakra is known as Visuddha Chakra and is situated at the level of the
throat. it is of smoky purple hue, and its symbol is a sixteen-petailed lotus with a
downward pointing triangle. in its centre is the symbol of the ether element,
reore<emec by a circle with the seed mantra Ham.

The sixth chakra, Ajfia, is located between the eyebrows and cammands the
various ievels of meditation. k3 symbol is a circle with two petals and an inveried
triangte bearing a linga emblem. s seed mantra is the primordial vibration, Om.
The seventh chakra, Sahasrdra Chakra, represents the apex of vogic meditation,
~ the seat of the ABSOIUTe (Siva-Saktil itis vistalized as measuring fourfingers’ breadth
above the crown of the head, and is represented by an inverted lotus of a thousand
petals, symbolically showering the subtle body with spiritual radiance. The
Sanasrara reutralizas all colours and sounds, and is represented as colourless.

iHese internal vantras mark the phases of the SDE}'ttha‘ journey of the Kundalint

Saksi, the energy which is aroused in meditation for the ascent of the pat h of the
) --m”ma t0 Lnite with the Szhasrara Chakra. They indicate the seven stagss of

-
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he cosane powss, Saktl. that permeates ail
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creation lies inert in ou body as DevT Kurlalin? {the potent source of energy
of the Saktl of Sival | serpent of three and a half coils, Hes blocking the
@NErance 1o the cen with fts mouth

The technigue of Kupdalini voga com%s:: in Jshg nrAna o Aawaxen the
consciousness-as-power (Sakii) in the root chakra (MTiZdharal, iocated in the region
of the perineium. ang causing it 1o rise up S ishumni, the © e-\tfai channgl of the
subtle body, ensrgizing the seven chakras *h”oug‘ vwhich the tantric universe can be
absorbed inte the bodv. Once the KupgalinT Sakti has ascended to Sahasréra, the
highest psychic centre at the crown of the head, it is made to reverse its course and
return to rest in the base centre again.

In 2 special method of meditation practised by ao’vanced agents, under the
guida'\ce of a gure, the adeptlearns to achieve union between the Kundalint of the

microcosm (Pingal and the macrocosm Brahmandal These affinities are struck in
the subtle body by meditation on its cha:oac and bv finding correlations and

! ﬂn
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similarities between the subtie body and the totality of the cosmos.

As we have seen eariier, spiritual endeavour in tantrism proceeds by 2 process o

introversion. The basic aim is to reverse the journey of the individual from a chaotl

outward flow of constant change to an mwa—c state of rest; technically, a reve":c o1

the world of pravitti lactivity! to a state of nivitt rest), The extent 10 which the
.

ﬁ
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vmbaolism or reversal has been-imegrateo‘ in Kungalint voga can be seen from th
oractice of the tantric Natha vogis, who consider that the part of the body zbove the
navel is Siva (statics and that below is the personification of :ak;« dynamic/, so that
the place assigned in the subtle body 15 Stva is the Szhasrare Chakra (the psvchic
centre at the crown of the head) and to Saktl the Mrljéc” ‘

the spme Between these two poles Hes the expandin

The form of voga praciised by the Natha vogs cui,
Sakt be ahsorved i and united with Siva. The unios
as it ascends piercing the internal vantras means the arres:
constant becoming, and & retrogression of the cosmic pr
The Nathe tantrikas follow a psychological and physiological discipline based on a
regrassive process (ultd-sadhana; whereby the kinetic fiow of the Kungzaint Sakti,
wh=cn in the grdinary course of iite flows downward, 1§ made to come to a state of
rest in its upward flow and dnite with Siva. Physiological functions of the body also

~
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undergo progressive ‘reversals, for instance, by absorption of semen and subli-
mation of sexual energy, which is reversed for the upward journey in Kundalinf yoga.

The basic principle in alt forms of contemptlation and meditation in Kundalinfvoga
is that the energies should involute back to the primal source. The grosser elements
of the subtle body should dissolve in the subtle elements; each class of bhutas {gross
elements) is dissclved into the next class of tattvas in the ascending order (subtle
‘elements). Siva Samfitd (1, 78! explains: The earth [MGfEdhira Chakral becomes
subtle and’ dissolves into water [Maniplra Chakral; water is resolved inte fire
[Svadhishthiana Chakral; fire similarly merges into alr [AnBhata Chakes): air is
absorbed into ether (Visudcha Chakral; and ether is resoived into avidyd, which
merges into great Branman [Sehastira Chakral!

The seven inner chakras may be meditated Gpon in turn with the aid of an
external yantra such as a yantra from Nepal which has the symbols of the seven
chakras inscrived on the petals of 2 lotus encicsed in a Tour-gate square, A cemmen
practice, however, is to equate the circuits of the yantra to the body chakras.

Atext® devoted to Sakti worship relates the crakrzs of the subtle sody to the nine

circuits of the 317 Yantra as follows:

S Yantra Chakra

-
1

he outer square (Trailckvarmohana; Mulaghara root chakra)

Sixteen-petailed lotus (Sarvasaparipurakal Svadhishthina fchakra below
the navel)

Eight-petziied fotus Sarvadankshobana) Menipira (navel chakral

Fourteen-angled figure (Sarvasaubhigyadavaka) Andhata (heart chakra)
an-angled figure (Sarvarthasddhakal Yisuddha {throat chakra)

Ajfa (chakra petween the
eyebrows

Ten-angled figure (Sarvaraksikaral
i
alate!

Eight-angled figure (Sarvarogaharal Branmarandhra {chakra of
. O 4

Branman {chakra cf the
Supreme]

Triangle {Sarvasiddhiprada!

Sindu {Sarvanandamaya) Sahasrira (chaxra of space)
Hence the 517 Yantra can be viewed as a composite image of the subtie body,
Other forms of concordance are drawn between the subtle body and the 5
Yantra. Inits three~dimensional variety, for instance, when the 36 Yantra is known as
"Meru' (after Mount Meru, the mythical axis of the earth), its nine circuits are divided
Into three elevations which match the scheme of the subtle body, whose chakras
can also be divided into triads. Alternatively, three chakras each containing the
liiga-embier of the male principle are seen as marking three levels corresponding
to the three elevations of the Meru form of the ST Yantra. These chakras are cafled
‘knots’ (granthil, and are nodes where the rransiormation of the adept s said to take

hie seven chakres of the subile body corresponding o
seven circuits of the yanera, whose subtie energies are
interiorized in ritual and mediation




. body is considered the best of
2 seven pivehic centres, of chawras
e spine are aclivared in sequence ouring
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f Anavonaya’tin Kashmir use the &7 Vantra when visualizin g the
‘e body 7 & form of Kundalini voga called Chakrodaya. Breathing-
are wused © -.orc:> prine to crcuiate upwards and then
undaling energy | in the root chakra.

e pra?_:a-sa:{t; P10 be CONCOMILANT tO The expansion
the Ku[:c‘ahnTreac‘ 23 the highest chakra, the Sahasréra, this centre merges with the
bindu of the S Yantra. '

A sect of ‘right-hand’ tantrikas, the Samayacara, ad ivocates & highly esoteric type
of internal worship, again combining the 57 Yantz as nd the chakras. Upon
ng on the chakras in turn, alf the ‘truths’ which they embody are

nsio

concentrati
sportaﬂeous? s known by illumnination.
The chakras' can be used as foci for concentration without the aid of external

vaniras, eather separate‘zy or together; or meditation may be carried on using the
body-rmandala and concentrating on graphic svmbols associated with each part of
the subtle body. One yoga texy describes this form of meditation:

From the Lﬂee to tha foot is the seat of earth T tar *ﬁ-’ooaess veliow, square, and with
the boit of Indra as her ex Jo! o, should be refliected upon for five Ghatl ikas ltwo hoursl,
after having filled the part with vital preath. From the krnes to the hip Is said 10 be the seat
of water. \’\a er, shaped as a crascant, wmn and with siiver as her emblem. should be
refiected upen for ten Nadikas ~'our hoursl having filed the part with vital breath. Fron

the walstto the hip1 is szid to be the seat of fire. There snou ic pe refiectec upon 2 hr'a’me'
a reg, laming fire, for fifteen Ghatikas | nyo . zher g period of holding the vital breath

(KummaNa:, so it is said, From the navel to ¢ is the r. The strong elemental
zir, of the colour of smaoke and the :nape of & sacrificial altar, <'ﬁou?c‘ be reflected upon
there, for twenty Chatikas leight hours), hol ‘ -‘ﬁ ‘Kumonma From the

mose up 1o the cavern ‘crovm of the heac? of ral i 9ea* of ethier. There i
grher of © j ; i

ckl. One shouid hoic

nakal in the sgat o7 einer wh

in this meditation on the five Cosmic elements the adept directs t the vital emrg &5 of
kis body to the appropriaie part, suspencs Q.s breath for the required periods. and
cmceﬂ*fa-et or* each symboi of the elements in ascending o d r: the square Tor
garth, the triangle for fire, the hexagon for air, the circle for ether. Chanting seed

mantras and vrsuauzmg the presiding deities, he obtains insight into Lhe secretforces

through the body mandala, and gains mastery over the elements.

o






the subtle boay
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{ MahdvidyE Bagali-mukil bearing emblams of the psychic.cenires
‘atus petals, in meditation, the body vantra 2¢is in conjunction with the cizgrs
W unity of vantra, body and cosmos. Nepal, & 787 Gouache on paper
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69 Enlightened sidhzka, experiencing in the Sahasrdra Chakra

The disc of the body-cosmaos is the best of all yantras.

$3kia Darskan (13, 1, 30

)
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ra, ¢ 15th century.
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Internal yantras

Meditation on the yantra takes the most subtle form of ali when it consists of inner
flumination, a method of meditation without any vogic, ritual or visual aids.

ir the early phases of the practice of sadhana the devotee is instructed in the
iconic images of deities. Later, even yantric symbols zre discarded, and worship
. becomes highly absiract, subtie and esoreric. It is at this stage that meditation on
internal Vantfas composed of simple graphic symbols is performed. This technique is
oniy divuiged o those p%ai”ctit%qme_rs who have been through ail the stages of
sadhand lsattained after afonzand arduoys training under the strict instruction

of nigniy advanced gurus. The texts’? state that all the ritual otferings.made in the
L form of worship are spontaneously present in the interior form, and it is for
this reason that in many texts the contemplative experience is called 'mental
oblation’ fantarvaina: ™

The whole process of mentai oblation is described in the Kaufavainirnava, a work
of the Kaula sect of tantrism. After preliminary purifying rites, the sidhaka builds up,
in deep concentration, 2 square vantra enclosed by three concentric circles. in the
centre of the square he visualizes the emblem of the voni (2 half-moon and bindu),
The square symbolizes the vessel of consciousness (cit-kundal in which burns the fire
of consciousness, and into this symbolic fire the adept ‘surrenders’ ail his mental
offerings. The sadhaka first makes an offering of his impuises, then his senses, then
his selfnocd, then his acts, both geod and evil, and finally his entire inner-outer self
which is none other than the thirty-six cosmic orinciples of which the universe is
composed see p. 741 Through this unconditional surrender, the adept disscives
every bond with outer life. This mental offering of his entire being is the preiude to
new birth.

The cevotee apprebends the trus nature of the absciute orinciple. as void, the
undifferentiated ultimate ground of reality. He is.then said to become
indistinguishaote from the vessel into which the symbolic ablations were offered: in
this final stage his entire being is perfectly assimilated with the cosmes: The act of
offering is Brahman, the offering is Brahman, the person offering is Brahman.’?5

Mantras of oblation in the Kauw/avafniraya (Chap. 1, 85 . describe this process:

Into the Fire of Conscicusness

i the navel centre, kindied with knowiedge,

foffer as oblation the impuises-of the ssnsgs
-GS 1He mind as sacrificial ladle, svEha.

! offer functions-of the senses, - -

As obiation into the Fire which is Atman;

Fed by rightecusness and unrighteousness fike ghee

With the ming as ladle held by the hardie which is the path of Sushumnd, sviha.
foffer ail acts good and evil as

Oblation into the all-pervading Fire, fed bv Time.

The two hdAds with which-rhoid thefadle are

Siva and Sakt;, S T

The fadle of the ofiering is Consciousness Tunmani], svBha.

DYNAMICS OF YANTRA MEDITATION

Y
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o the Fire of Consciousn

s constantly burming within, Fr
Rays of wondrous light which pur

Though obscured by the darkness of ignorance [MEyE]

[offer all as oblation ov the darkness into the Fire of Compolete Oblation ...

he essential difference betweenthe o
raditation through vantric symbols isthatins
are like ‘seeds’ for the futurg working s

seed’ imirbiial and relies on intultive asp shension of the real revelling in the

ontologica! plenitude in which being, knowledge and bliss are inseparable and
indistinguishable.

The bindu experience

The culmination of vantra meditation is reached when the sadhaka begins to
internalize the binduin the yantra as an inner, stil centre. He may then contempiate
an irnaginary point in his subtie body. The spiritual experience of the bindu marks
the end of epiritual invelution.

The ‘bindu-state’ experience is unique. Psvchically, it implles-the sadhaka's
awareness of his wholeness, which is’ cooma.:eou::y giscovered through inward
lumnination. All the outward directed energies of the phenomenal ego are brougnt
together to an inward state of rest and unity by the ultimate realization of Atman.
‘Neutrality of the senses’ has superseded the creative play of M3y Sakd, and he is
now the silent seer, no longer attached to U worid of phenomena. He neither
laughs nor weeps, loves nor hates, Tor he has transcended zll dualities. The adept
attains precisely the state, mentally and spiritually, that the symbol of the bindu
denotes, an ideal mid-point, the balancing of all polarities, But this is net the end, the
aspirant is stifl to soar beyond the bindu-state to merge with the Void - the
i,orimom'ia1 plenitude of S'iva-S'akti in oneness.

his nighest stage of spiriwual ebsorption samach !achieved through vangra ritual
wn's...g and meditation i not shzscemrcm il a. v verbal analysis. itis contemplatec
n zbsotute silence: Higher than.th is ti ;

than this; the svliabie vanishes with the Sound, the Righest state iesitens 16

When the adept is able totally to re-estabiish himsel? in primordial equ‘;éibréum by
retracing his steps (o his original sou absorbms and reinte grating af
fragmentation and multiplicity of existence intg unfty. what is there to seex? To see!

To hear? To touch?

(

When there is duality, one sees another, one smells another, one tastes another, one
speaks 1o arzot’ne* one hears anothar, ane tonches anather, one undarstands another
But where everything has become just one’s own seff, then who can be seen by what?
Who can be smeit by what? Who can be tasted by what? Who.can speak 1o what! Whe
can think of what? Who can touch what?"?



All external 2ids such as vantras and mantras have become {ike shadows. In the most

advanced form of internal meditation, when ecstasy bordering on trance has been

reached, even the Inner vantra is regarded as obsolete, serving no spiritual purpose:
"The vogl engaged in samidhi cannot be controlled by yantrz or mantra; he is
beyond the power of ail corporeal beings.’ " At this.stage the vantra is abandoned
anc may be passed to ancther sadhaka or immersed in holy water.

in the early stages of meditation the yvantra was considered as 2 partial archetype
of the noumenon, whereas the adest was a part of phenomenal existence. When
the sgugnt realization is achieved. the vantra becomes z part of phenomena
imundane existence’ and the Sadhaka an external aspect of noumena. This paradox
of a yantra being eternally sacred full of cosmic realities when seen from a specific
dimension of ritual process} and profane {empty-of-univérsal fruths when viewed
-owesice WIETHtUR! process) emphasizes the core-nature of the vantra svmbol: it is
purely a functional symbol in tantric liturgy, vet shielding unbounded truths, the
secret forces of cosmic mystery.

DY NAMICS OF YANTRA: MEDITATIO
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nal indian art, which inchudes the \aﬁ*'é, is neve
ingividual self-expression but serves as & primary focu o’f the spirit. The work of ar
refients thie divine archetype and is a bridge between the finite and 'mf inity over which
the beholder o7 oevoLee ‘eravels’ into another realm of being. Such an ari-form nas

its subject matter and its treatment of form from inner sources. An artist who seeks
to piumb the mystery of creation within such z tradition acts as an exponent of a
doctrine, .“e>sen<&er W Jno rransiates univarsal spiritual ntuition 3
These intuitions steive for revelation, to transcend the accidental aspects of form
and to relate U .ew:e!vos 1o archetypal anal gues. This process of emerg
involve the transfiguration of phenomenal entities, 5o that thelr uitimate _
expression of their essential gualities, bears no i‘ri«ere s to their outward or ‘real’
appearances. indeed, produced jorm, according to the India t‘neory of the science
of forms (Sadangal, never exists as it 2ppears ao the physical eve but as an object
‘knowrY, corresponding 1o a mental prototype. Hence form is never valued Tor it
own sake, but only so far as it serves to provide experience of religious oF
metaphysical truth. VWhat is sought in form is an ingwelling presenca, the 'sou
imprisoned in the material.

Aliindian images are 'symbals’ of the Supreme Princip nleand vary only indagree of
abstraction. Comseguently, the outer form of an image should atways be perceivec
it relation (o its symbol- '*Lue The materiz! Tealiny’ of 2 vantra's form depends on
the soiritual reality of its content; of, £& put it another way, the metaphysics of
yantra coincides with its aesthetics, | in that form and contenst are inextricably refated
by an internal iogic.

i cartzin instances, form value and symbol-value are closely congruent: t hat s,
paralielism, if not identity, exists between the intrinsic nature of the shapes and teir
transcendantal correspondents, Thus, for instance, in geometry the point is the
primary principle of afi figures. In the vanira, th geo*‘wetry of the point is ampiified
into 2 metaphysica! ‘truth’in the symbolisr ofghe bindu- the bindy, aswe nave seen

eariier, is 2 natural symbatl of LNQSULJIC"_‘H‘"‘QW'A\( _ie}ustas‘"iﬂoooinzica‘ ndamental
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principie of all snapes. Similarly, just as the point it geométry represents-indivisinie
ity and the Degin r*go ail gimension anc concrete shape, the Sup,emn Princigle

represented by the bindu cannot be gualified in dimension because it is concelves
of 25 unmaniest, and therefore cannot be circumscribed by any measure OF
dirmension, vet remains the basis of all spiritual | dimansien and empirical being.

in the form-tanguage o7 tantra, the U ahge is the simpiest planar expression o*

cosmic location atier the point. it | is t‘ws the first sacred enclosure of the Siva-Saki



orinciple. The three points of the wiangle are related to certain triads of cosmic AESTHETICS OF YANTRA
principles: sattva; rajas and tamas; creation, preservation ané dissolution. Content
determines form with the nine circuits of the $7 Yantra that are related to the
minetoid division of cosmic principles; to the nine apertures of the bodvT leyes, sars,
mouth, nostrils, genitals and anus); to the nine psychic centres {the seven chakras
and the one below the thousand-petalied lotus and the one beiow the eyes); to the
nine names of the Devi® Tripurd, Tripuresi, TripurZ3-Sundari, Tripuravasini,
§ uramaling mpuras%ddhi Tripuramba, Mahairipurgsendar; and to & Y
ets and the nine divisions of time’ (24 minutes — ghatika; 3 hours — b 2
yama: cay anci night — ahoraira; cay of the week — vara; lunar day - tithi; fortnight -
- masa; season - ritui The cesmic concepts relating to five
grmooles heilve elements, for example, or theTive aspects of Siva— are associated
with the pentagon; and the sixteen lotus petais which recur in several yantras are
mace the dws 1ng of siviesn divinities and. as in the S Yantra, are asscciated with s
the sixteen vowels of the Sanskrit language.

Similarty the application of coiou. inthe vantra is purely symoolic, Colour is never
used arbitrarily to enhance the decorative guality of a diagram, but refers (0
philosophical ideas and expresses inner states of consgiousness.

Cre of the most important colour-schemes is white, red and black, which
stands ior the three qualities of material nature (Prakriti): sattva, rajas and tamas. The
sattva or ascending quality has been given the "colour of purity, white; rajas, which Wihite
denctes the dynamic or creative principle, Is red; ramas, which is inertia or the W
descending force, is black. The eight regicns of space alsc have symboiic colours.

Simnilarhy with the five elements: in ascending order, from gross to most subtle,
earth is vellow; water is white: fire is red; air is grey; ether is misty-smoky.# In a grid-
solsare vanira, each square may be painted with a flat tone to denote one of the five
elements. _

The aspects of the Coddess are representad by colours in accordance with her
quziities; conferring liberation she is contemplated as white; as preserver of all, she
is seen as red; as destrover she is tawny; conferring bliss she is rose-coloured; as
bestower of wealth and good fortunes she is safiron-veilow, Coa‘oured hiack, she
withdraws the entire world into 'r*e seif. Black is seen as containing all the colours,
hence K&N is represented as dark-hued, as white and other colours disappear into
black in the same way as afl be\ng enter Kal»

Traditionally, the particular goal of the vantra warship may decide the colouring
used for the vantre, though not all texts prescribe the same coiour symbolism.
Velow ipital and vermilion {rakta) are the two basic’ auspicious colours. For
temporary worship, yantras are drawn with saffron, & red powder kum kumi or
sandalweod paste, Brown, tawny colours or dark blue may be used for ‘negative’
Yaniras, '

Yantrag are often made of rock crystal, since within its transiucent brilliance
latent all the colours of the spectrum. Geld, a vibration between saturated vellow
af*c onll fnt light, represents, *rarscmdence, and is used in some vantras for the
du to indicate the experience of :
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The construction of the power-diagram

The symmetry that permeates creation as a neorm s fundamenal o the
construction of the vantra. Leaves of plants do not grow out of tune with nature’s

nd the vantra simiiarly evolves in accordance with traditional rules and in an
niows mathematical progression. The three orincipal modes of
merger t, which is straight and symmetrica curved and
the quasi-svmmetrical or eccentr
ringiy s mathematical descent fram the bindu to the un
periphery s caiied archamatra {rom the Sanskrit root, rdhi=to grow,
matra = measure), or the measure that s not static but grows anc evolves in
accordance with the laws of harmony and rhythm.

From the source, t‘ne bindu, derives the expanding line, seen as the continuum
(nadal; from nada originate magnitude and dimension {parimeval; from parimeya
arise the symbiotic oososues iplus-rninus, male-fermalel, centrifugai and centringtal

-

potarities and the order of numbers lsamkhyal, Number provides harmeny and
stability, integration and unity. Thus ﬂe number 3 gives specific location fo

rmagnitude and becomaes a triangie, 4 a square, 5 a pentagen, 6 a hexagon, eic. Aswe
have seen, these numbers are not si pl sums of integers, but have specific
symbolic relationships with ohiiosophical ideas.

This integral refationship of form and content aiso operates in reverse. If the
structure of the vantra is imperfecs, that i, £ the balance of the outer form is
distorted or if even a single line or symbol is efiminated. then the content and
symbolic si gm’ cance will be abolished s "mulzaneou:l\ . Moreover, according to this
principie, the maker of a deformed vantra las well as the one who worships it wi
suffer a cognate distortion of the archetypa: image within his psvc‘ﬂm Any
f"ismga ded error in the making of the symboi will iead 10 a psvchic disequilibrivm in

ne siddhaks anc destrO} his Sananc. To avoid error, the vanira s execut ed with
extreme care following traditional prescr ip-:icns W0 the minutest NG
corrections are ever :>f\951 le, if an error is m
WETET aNG a new one s beg

The ventas siddhais sages 1o whom the nowers of the vantra have peen revealed:
deciare that if 2 vantra fails to become active’ tne fault fies with the person using the
vantra and never with the vantra itself, for the power-diagram is never tenzative or
arbitrary, but is based on laws of space, vibration, number and dynamics.

The greatest of alt vantras, the ST Yantra, devoted to the worship of the Goddess,
is a visuzl masterpiece of abstraction, flawless in its proportions and symmetry, The
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technigue” of its construction is outiined in 2 number of texts, and is 2 unigue and
complese rite, Lakshrmichara, the commentator of Saundarvalahari, a collection of
devoticnal hvmns dedicated to the Goddess, outlines two principal methods of
construction: one, used by the right-hand’ path tantrikas, is the order of evolution
{sristi-krama) in which the vanira is constructed in geometrical progression from
bindu outwards; the other, the order used by the feft-hand’ path tantrikas, is the
order of dissolution {laya-krama), in which construction is from the circle moving
inwards.

In traditional Indian art, the process of creation falls into a pattern similar o
worship. Coomaraswamy,® guoting several Sankskrit sources, deSC'ébes the varigus
disciplines which an artlst has to undergo. As the first step in the ritual which
precedes creation of a sculpted image, Tor example, he goes 10 a soiitary place. There
he must discipiine his impuises, control his phvsical and mental processes and
suppress the chactic world of the subconscious through penetrating concentration.
Sometimes, to reach the inner depths of his consciousness, ‘the imager, on the might
before beginning his work and after ceremonial purification, is instructed to pray: O
thou Lord, teach me in dreams how to carry out the work | have in mind.”® After the
artist has reached an ‘inner poise and moral grace’, and integrated himself v
emotionally and spiritualiy, he evokes the deity by the means of dhy2na itrance)
rrantras, which provide him with a sort of mental blueprint for the execution of the
image. After the work is completed a priest consecrates the image in a rite called the
‘opening of the eye’ which endows it with sacred power. This procedure emphasizes
how far such artistic expression is from being an "aesthetic’ exercise. At no peintin
the whole discipiine is the ‘artist’ separated from his art; and in the activity of
creation. he annihilates ail trace of his individuality and selthocd. The shapes and
forms he creztes reveal to him the macrocosmos as it exists within himself. In this
sense the created object ‘prepares’ its maker for a spiritual return to his primordial
source,

Sirmilarly, the construction of a vantra is a complete rite to be followed
meticulously. Care is taken to choose the most propitious place and time of the day.
The surface to which it is applied must bear auspicious signs and be smooth. The
drawing, however, may be perfect in its proportions, correct in its brushwork, and
iauitiess in irs colou ‘r"ags. it may te scrupulously drawn according to all the rules of
linear formation set out in the shastras {texts), and yet may fail to reflect the true
significance of the yantra, unless the maker can transmit to the figure his inner fife-tie
with cosmic forcas, Until he can feel the nature and substance of the cosmic bond
in the deeper layers of his psyche, until he is able to impart the reality which ne has
‘rwtuited and is himself a part of, the vantra he draws will fail to reflect its participation
in the transcendent. The maker sours forth an ‘intensity for which there is no word'.
He must feel the very nature of the energy to be transmitted to the vantre, affecting
all who view it _

This type of creation has obviously no room for ‘art for art’s sake’. indeed, th

metaphysical aesthetics’ holds that someone who views a yantra in its orig .ai
anvir Orment, w hethera ter'“oae orzhumble WOUSG can Know it and COF"PTG”‘[E‘!’IG its
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The overwheiming appeai to the senses and arousal of emctions of fear or
reassurance characteristic of the icon are not the purpose of the vantra, whose
abstraction and serene equilibrium take the viewer beyond the partial aspects of the
deity to the universal, Further, the vantra, unlike the icon, is universal in the sense
that it is not subject to gecgraphical or historical variations of style, but has
maintained a common tradition throughout India.

Visually, the vantra has more in commaon with Indian temple architecture than
with icons of the eity,. s we shall see in Chapter 7. Echoing the vantra, the main
image of the divinity oF the- temple is placed in the inner sanctuary which is
surrounded by enclosures adorned with figures of secohdary divinities, and the inner
space of a tempie, iike the vantra, is so arranged that the devotee has to cross a
series of sacred enclosures in order to reach the most sacred centre. Temple and the
devorional vantra each create a total ‘universe-pattern’, combining in its multiplicity
and hierarchy all levels and aspects of existance.

Each deity may be apprehended oy the sidhaka for meditation or worship in any
or all of the following forms: as a mirti licon); as a vantra ‘aniconic geometrical
equation); as a mantra {esoteric sound-syllablel; as a bija-mantra {an atomic
monaosyliablel The icon is the grossest manifestation of the devatd; the yantra is the
gecmetrical counterparc of the icon; and the mantra condenses the aesthetic
potentiality of form as sound. in this sequence from gross to subtle, the yantra forms
alink between form and formlessness, visible and invisible energy. The abstraction of
the vantra is a first major step towards the resolution of dense materiality into its
subtlest transformation, the monosyilabic mantra. We have seen sarfier (Chapter 2)
that yvantra and mantra form a continuous dialectic. Hence the aesthetic of yantra
should never be considerad as divorced from its sound dynarnics, _

Concrete and abstract images offer alternatives to the worshipper according to
nis devotional needs and temperament. The cult-bound devotee may concentrate
on the divinity in concrete form, where a highly advanced adept may use only
mantra and yantra. Yet icon and vantra should not be seen as separate entities; they
are two ways of apprehending the Supreme Principte, two sparks of the same fire,

Traditional abstract Indian art

Absiraction and simplicity as compared with representational and decorative art
styles are betieved by some to be alien to Indian art, yer the most significant
characteristic of the vantra is its geometrical élegance and purity of archetypal form.
Tha art of yantra is akin to the art of the Zen painters whoseek to convey the whole
mystery of creation in & few brush strokes, eliminating all detall and condensing
farm to its root essence,

Ceometrical abstraction of forms has 2 long history in India. It can be traced back
as far as Vedic times (second millennium 8Cito a variety of carefully constructed fire
altars whose symbelic form parallels that of vantras. Literary evidence shows that art,
in the Vedic period, had reached a high devel of symbolic expression. As Vedic
religion was one of non-anthropomorphic nature worship, icons and temples were
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a sacred enclosures, var-buring ritual tre, §
DO W
T range from circular and
scua* bstractin
s th

shap dic :rs, .-’ v firg, fttaré Yadi,
other Sﬁape are

material slement v ng {Pur
towards the cardi ctions 1o symbolize the vast extension of the Jniverse; it
heart was the place where the ritual fires were kindled. The alar combined the
SYm 5‘cfeatureq of the deity, ie. fire, and the sacrificial rites, linked together by the
sacred plinth. Firg was the axis mundgi tha united 1 ne heavens and earth, ana the
aftar symbolically represanted the pillar that held the four regions & W NS

together: ‘Upon the back of Aditi i lay thee laltar] the sky's supporter, Pii

T femy o
Tt the aiar s

Quarters.'? Fire ruled over the thres zones of the cosmos isarth, alr, sky
. altar's construction embodied this principie: three of its five layers were an ar\ged to
e ik wher 2roUsed represent the three levels of the Vedic cosmos.
< : ~C6‘5>'¥9,55“3= of Many vantras used for ricuzl worship have rex,amea archaic characteristics of
IMWErGnes i i@ 2ne iemaie
les five psyehic sheatis these Vedic altars, though wide variation in detait was int troduced as they came
avelon ‘e innermos 5‘555 under the influence of tantrism. Altar-plan and vantra equally have strong cosmic
affinities and are executad according to mathematical principles without any vestige

of-ormamentation.

Centrality and ‘wholeness’

T

Desaite its varieties the yantra's form retaims s mathematical perfection. The
extension of the bindu into line suggesting direction, motion and energy, continuing
with regular expansion of linear shapes creates geometric patterns of increasing
complexity, The vantra emerges asa neriect ‘hologran, & figure of inner coherence
and unitv. A line can be divided to give smalier units without assurming whoieness or
organic unity of composition. But when a point is pfaced in the centre of 2 given
compasition a3 in a vantral, its spatial vaiues begin to relate to the centre and ak its
panis are transfigured into a whole. Thougn ail the concentric figures in the vanra
are ‘closed’ shapes and form integral units in themselves, thelr inner baiance i
maintained, even where s‘:rongiy cont:aw. g shapes are related, No matter how it s

arrangec, & yantra's centre integrates al iinear flow.

The cosmos is concaived as ‘holon’ (@ periect whole: or & dosed Universe in
which all elernents of life are constantly recomposed at the end of cosmic cvcies.
Thus ail mmanifestation witnin this closed universe is balanced by an eternal
immutable reality, the indivisible centre. A vantra isthus 2 Cfeo"ne*rif“al paradigm af
2 holor, and a mystical construct of the universe in which all polarities are
harm uorlous[v united,




7
Architectural Yantras

In Hindu tradition, tempies are considered as the abode and bodies of gods. Though
the earliest Hindu shrires and temples were smail and simpie structures, with the
passage of time temples grew maore varied and complex in pian and elevation,
gracually inciuding a variety of subsidiary structures within their compounds. The
exrerior wails of the temples are richly overlald with carvings and sculptures, a
teeming assembly of maie and female figures, animal, vegetadle and floral forms,
mvthic images of gods and goddesses, divine and semi-divine beings — all
representing the entire panarama of the fife of nature. In contrast, the innermost
celle, the womb-chamber (Carbhagring), lies hidden among the folds of the massive
outer walls, reached through a series of ceremonial halls and stairways, whose walis
and ceilings are covered with paintings or fined with icons instafled in niches. These
halls lsad gradually up from ground-ievel, the mundane, to the highest regions of the
spiricual, opening finally on to the dark, relatively small Carbhagrina, where animage
or emblem of the temple’s tutelar deity resides. The Garbhagrihe represents the
cuimination of the individual's search and is the sanctum sanctorum of the temple. it
lies directly beneath the temple's spire.

whether humble sanctuaries or complex temple compounds, aff Hindu temples
have been built on the scheme of the ritual diagrams, vantras and mandales. These
vantras are of a specific type, different from those used for personal ritual worship
and meditation,

Architectural vantras are not ground-plans for temples but schematize the
principles on which the sacred precincts of the temples zre constructed. The
dimensions and measurements of temple architecture are specified in- early
architectural manuals that also prescribe rituals to accompany the taving-down of a
building’s basic pian.

The Vastu-Purusha Mandaia

“Niost manuals® stipulate that the ground-plan of every Hindu temple must conform
to a simpie graph, similar to a vantra, called the Vastu-Purusha Mandala, which was
alsc the model for early towns. This diagram is basically an imprint of the ordered

_cosmos and revezls the form assumed by the Universal Purusha as a mandala inthe
phenomenal world (Vastu=bodily existence or site; Purusha=>5Supreme Principle
or source of the cosmos; mandalz=closed polygonat figurel The precise
sroportions of the Vastu-Purusha Mandala-are not of importance since it is never an
exact blusprint ofthe tempie but a ‘progrostication’ or foracast’ within which a wide
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ke Vastu-Purusha Mandaiz ' !
converted into other primal 5napes.The simplest arrangemen
or 8119 x 9 sguares, in which the nuclear central z f 4 or G divisions is dedicated
to the principal defty. Brahmaé. Other, more hig j
by gnomic progression into 1.024 sglizres. Wh )
s central zone locates the temple's wom . Aroung the nucieus. 12
sguares are designated as seats of divinies, with speciic reference to the &
directions of space. These are surrounded by another 32 divinities associated with
celestial bodies 128 lunar and 4 that preside over soletizial and equinoctial pointsi.

Thus this simple graph-like diagram not only represents the energies of the
directions of the compass but has astronomical connotations, providing a chart of
cyclical revolution, of day, month, year, etc. These mandalas, of which Hindu
manuzais of architecture provide thirty-two variations, are the earfiest type of
architectural vants ras, contributing substantielly to the rhythms, designs and
conceptual basis of the Hindu temple.?

South indian architectural vantras are generally constructed to refiect a different
cosmic order, Three concentric squares create a hierarchy: the innenmost is
assigned to the Universal Being, the middle squarg is the sphere of gods, the outer
square the terrestial region. Beyond the outer square are the creatures of the
netherworlds. The Sthindiia Mandala of South india, however, resembles North
indian architectural vantrag, being generatly a composition of 4% squares,

Though architectural yantras are highly symbotic mathematical constructs they
nevertheless provide certain practical indications. The Vastu-Purusha Mangiala sets

out the position of the devata images in a temple. while its use in planning a town
prescribes the town's orientation and the sites whare temples are to be constructed,
Before & termple is buils, the ground is tevelied, purified and consecrated, and the
Vastu-Purusha Mandala is ritually drawn on the site. Thus ‘the buliding draws its
power from the VEstu-Purusha [Supreme Principiel who lives at its base znd
converts, by his presence, the plan of existence [WVastw Mandala! into the shape of
the Purusha, i whose likeness the tempie i3 sat up'?

Sakti and Yogint Yantras

Tantrism puts great emphasis on the use of vantras in tempie architecture, especiaily
for the construction of tempigs devored to thoworship, Not only was the
arcnétecturar vantra used as the besic inspiration for the pian and elevation of the
temple, but vantras were actually incorporated into the fabric of the building.
Yantras wers, for exarmple, Jaid into the foundation of the Carbhagriha and into
important angles of the tempies. Yantras aiso influenced the compesition of the

e

Aumerous sculptural images adorning the outar and inner temple walls (see below!,

A recently discovered tanric manuscript from Orissa Sffoa—?ra"és’a 9*h—1 2th

centuries) has thrown light on the distinctive features of the specifically left-hand’



tantric Sakti tempies and their architectural planning rituals. According to this
manuai, at the appropriate site a peg is placed in the ground, symbolizing the central
axis of the universe and called the womb of the vantra’ lyantra-garbha). A circle is
drawn around the peg and ten cardina! points are marked off relating to the regions
cf space ithe aight directicrs, the nadir and zenith), to each of which is assigned a
specific divinity. These ten points determine the entire pian of the temple. The
construction from the centre outwards parallels the construction of vantras for
worship and meditation,* and the peg is analogous to the bindy.

The principal architectural vantra of DeviiGoddess) Lempies as prescrived by the
Silpa-Prakiia, is rectangular, as opposed to the square of the Vastu-Purusha
Mandalza. Whereas the square is a static form, with four fixed points, the rectangle of
the { Devz tempies svimbolizes the rhythmic continuity of the creative play of Saksd,
and her invincible power over iife and nature. The Yogin Yantra, which is meant o
be instalied in Sakii temples, does not dictate the plan of the tempie but reinforces
the pre-eminence of Devi's power in a ritual during the construction of the temple.
The Yoginl Yantra s drawn on the base of the womb-chamber, and then
consecrated and worshipped by the priest. nner these preliminary rites, it is covered
over and laid into the foundations of the innermost sdnciuary. The symbolic
meaning of the Yogird Yantra is as complex as that of the Vastu-Purusha Mandala,
meorperatng various elements of the tantric conception of the cosmos. Three
points on the median fine running north to south denote the threefold
manifestations of Sakti exhibited through her threefold tendencies: sattva, rajas,
tamas {purity or inteiligence, energy, mass or inertia). Three rajas-triangles indicate
dynamic activity behind. creation, balancing the opposing forces: the ascending
tendency, the two sativa-triangles at the top, the dascending tendency, the two
tamas-triangies at the bottom. The seven triangles stand for the attributes of the Davi,
who is the primary source of all creation.

I the cuter points of each triangle, a cluster of 64 goddesses, known zs the sixty-
four yoginis, are invoked. These divinities represent the rhvthmic cycle of day and

night which is divided into 30 parts imuhdrtas! — 15 for day and 13 for night. Fach
mundrta is presided over by two of these yogins, with two yogints each for dawn and
twilight. The Yocmt Yantra is installed in the Varahi Temple {c. 12th century! in
Caurasi, Orissa, where esoteric practices such as sexo-yogic rites, virgin worship,
ete., were practised by the left-hand’ tantrikas (Kulachiras),

The use of vantras in_ taniric shrines dedicated to Saktl extends bevond
prescription for the plan and prefiminary rites. The esoteric aspect of the left-hand
docyrine is vividly ilustrated in the imagery of the KEmakalg Yantra. This yantra,
considered exceedingly potent, is either a square or rectangle, and has the Siva
emblem of the lifga rising from the centra of the base ling, around which there are
sixteen yon *"angies each presided over by a Sakti, Above the lifiga is & dot which is
the abode of the Supreme Sakei, MahE-Kimakalesvar. This yantra is considersd
necessary for every temple devoted to Sakti and Siva, warding off any obstacle that
may hinder the sddhani of the worshippars.in the temple. In addition, the Kamakala
Yantra has an esoteric meaning, and was always to be concealed under the mithuna
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The Srya Paicabja Mandala and Navagraha Yantra
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A particularly fine example of 2 temple bzsed on and incorporating vantra
magnificent Srya Temple in Kondrak near Bhuv anedvar in Orissa, This was built
about AD 124080 in honour of STrya, th ‘?u .Goc ource of al light, soiritual and
carthily. Recent research’ has shown that yantras wer ¢ embedded in the pedestai af
the presiding Shrya image. The tempie had two principal structures: & nigh tower
(Vimana), now in ruins, in which the cult image of SUrya was placed, and a step-
pyramidat assembly hal {legamohana; that I d into the inner chamber o the
sanctuary, The manner of construction of the vantra underlying the shrine, the
Sorva Panf‘ab 2 (=3 lotuses) Mandala, and of worshipping its various devatas, »

exmamnc im & taniric manuai:

o red by $Grva; itis made for the worshi p of Strya
antra a souare hasto be made with divisicns and
subdivision that the whole fieid is divided into twanty-five parts.

3y tracing two diagonals the centre-pont unid. Around the centre,  cirgie with
gight secrars has 10 De drawn not exceeﬂ"ﬁ the size of the cem:ra! division.

The intus i1 the centre is eight-petalied: in

in the centrs of this vantra is & bindu, and & i'texa cam nside the Circle wit
petallec lotus,

On the south side Ganeda and Ru ic‘"_ on
worshinped ion the smait lotuses!. T
made with 2 karnikd fear in gach o
made, Two are on the sides and ong in
are worshi DD‘:‘G.

in the Agni south-east] corner Dipia 50 2 in the Nairrtva south-west!
comner Viaid, Bhadrd and Usmi. In the Vayu north-west] corner Tiksna, Vegd and
Pracangz; in i e 6ina inorth-sast corner Tapiny, Svargamsu and Aksiariki

These have to be worshipped with seed mantra Wi, with fiowers, perfume and rice
they have 10 be worshipped.
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Cround-plan of the Sdrva Temgple at a(cmara< erW,m the
yantras wn-:’er.'vvra the womb-chami a
Mandalal and ceremonial hail {Makd
Mangalz farvasva Jamra 'eo.xae
consuming fire of &
presides overte n
ang preservation of

Ter : Orissa, to reprasent theee
sents the eocdess Cayalrmwho

o creation, The square
the symabol of the
iutien, The rectanguiar s w2 s o the gocdess Sarasvall who

¢ hours, is uorsbfpped n the evening. and TEQrEesents susienance
e Univesse, Alter the Trikdia Mahdmavi Arcand VidRT

Again, in the second hali-of the square, the corners are to be left as they are, and one

section by their side..
he{ Z}'xoa:as ideities of the regents of space have to be worshmaed Cn &kt four s,des

the b}*uoura toutermost permhem_ has projecting parts like portals. The Dikpdlas are
WOrst .ipped with thelr mantras in their proper places. Only by the side of the front Brahma
and Ananta havealso to be worshipped. -

Sirya plj3 is done in the centre with [Sufva's Saktis] Chava and Mava,

The Sraras [Branmins! worship the five DevatZs on this place.

Arim tiia iseed sound] is for STrva, KIm Biia for Vishnu, Gum for Ganesa, 57 bija is for
Arnbika. Rudra is worshipped with the Rudra-mantra by the Smartas.




Cround-plan and elevation of the Barebadur Stupa
haser on the conception oi the 5 SiF Yarire
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When

VW aTL

vanira, ingiud :‘n& i
The central axis of the temple as itw
the vantra laid into its foundations, &
frarn the centre of the vantra would strike ; \
21l Iotuses i the four corners of the mandaia corres pmd 1o the four pma s
{support the ool of the temple.
Adjacent to the main tempig, a structure Lsed
isbasedontng Ya‘ tra of the Nine Planets Nav vage
Planets, his worship is always accomparied &y the worship of celestial bodies and
¢heir revolutions. The vantra s a square grid of nine units, each compartment
presided over by a planetary divinity, wi ith Strva's place at the centre of the yantra
The Nat-Mandir is an architectural replica of the yantra, with the raisec podium o' iLc
ceremonizl hall divided into nine egual square compariments. The nine divisions are
created by sixteen massive pillars, each of wh chy stands at the Comer o one or moTe
squares. The Nap-Mandir was used for daif‘y ries during which a poriable image of
SGrya was placed in the centre of the platform, corresponding to the place assignec
to STrva in the vantra, and worshipped at dawn when the rays of-the rising sun fefl
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Stone mandala

The relationship of vantra and architecture is especially close in monuments which
ray be called ‘mangalas in stone’. A striking exarnple is the Buddhist Barabadur
Stupa (8th century AD}in Indonesia, which rises like a terraced mountain with nine
levels corresponding to the nine circuits of the S7 Yantra. Bullt on a square
foundation, with four doorways and five wailed-in terraces, it has three Ci reular
structures with innumerable images of the Buddha. Finally, the minth level is
crowned with & terminal stupa which is the realm of the Supreme Buddha,

The 577 Yantra itself is essentiallv three-dirmension 1, iike = terraced mountain, and
both vantra and stupa represent the cosmoiogica { scheme of the mythical ‘woﬁc“»-
rmountain, Mount Meru. As Paul Mus® has demo onstrated in his study of Barabadu
the internal design of the tempie can best be ungerstood through a description o:’
the S7 Yantra,

The Barabadur Stupa like the vanira is co-aceive; a3 2 place of spiritual pilgrimage.
In the stupa the journey starts at one of the four doorwavs, and continues through
the lowest galleries, which fliustrate i -eheL scenes from the Buddha legends
representing the worid of desire and 'E sion. As the piizrim moves in a spiral to the

¥,

terraces which open out o the sky, the Buddna images become more and
more abstract - & change which represents U ne transition fram the workd of matter
t0 the worid of the spirit. it paraliels the sadhaka’s journey from the material to the
spiritual during meditation onthe S Yantra. Movement from the Jower, outermost
(evals to the centre, the summit/bindu, is to be translated from the world of matter
to the wortd beyond thought.



73, 7h Every step brings the sBdhaka nearer to the spiritwal goal. The nine asce

ievels of a pyramidal brick structure in #n ancient shrine in West Bengal . \
have at their summit the sacred sear (piha-sthina) of the goddess, This imagery resembles
stupa architecture lopposite) and the pyramidal form of the 37 Yantra defts each used for
the fourney of meditation from the material level of the base to the spiritu el of the
Singu/summis. Rajasthan, 18th century, Bronze

24




8G Yanicas for meditation, fach graphic shape can be seer 25 & psychological scherna: the outer gates
netals, splrituat enfoidrment; the inner geemetrical figures, the
1767, Couache on paper

are the gates of ONe's Consciousness; the lotw
srages of spiritual ascent; and the bindy, one's innermost self, Nepal. ¢
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Occult Yantras

Yantras concerned with magic formudae divination and propitiation rites form a
small bug significant group among ¢ tantric rmvstic figures, Tantrism, a synthesis of
many diverse elements, has assimiiated during its history the entire corpus of vogic
disciplines, along with its cccult practices, magico-propitiatory and maclco-derens:ve
rites. Yogic sachang enables the vogi to tap hidden psvehic sources in order to
achieve masiery Over naiure. -t is *fac‘it‘onal‘v neld that he could, for instance,
| nd decrease in size, o1 become light or heavy; ma ne could cover vast
distances ar will, leave his body to travel space faster than the speed of light,
o enter tne bodies of men, women, animals, and return again o his
awn bodv. So subtte are claimed to be L}ﬂe senses cev 1ooec1 by the yogi that he
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Among the mos conspicuous sources of this esoteric occuitism were tantric-
vogic cults iike that of the Natha Saints, which originated in India around the seventh
century AD, The Natha cults combined a spiritual mysticism with parancrmal
oractices such as multiplication of the body at will, resurrection from the dead, aerial
visits and so on. Tradition has it that they achieved alchemical and healing powers
by dsana (vogic postures), breathing technigues and ascetic disciplines.

Esoteric occultism also emploved varlous non-physical aids such as graphic
figures lvantras) and mystic chants imantrasi, which take their inspiration from
autochthoncus spirituality: Hindu occultism can be traced to the Atharva Veda
0. 1000 8¢), which preserves the early, non-Aryan tradidions of India and was the
ancient magical-propitiatery formuiary. '

In general, the whole theory of magical rites rests on the belief that there is an
all-parvading, sornatic, magic potency which can be transformed or divinized by
means of spells, incantations and charms, The Atharva Veda indicates two types of
cuitic formula: the first, benign, is calied ‘atharvan’ after the sage from whom the
Veda derives its name; the second, malefic, is named ‘angiris, after another sage.,
Some scholars trace the ambivalence of the ‘six rites’ described below to this source.

The cccult vantra is distinguished from alf other kinds of power diagram by ks
oractical appiication and utilitarian ends. The primary purpose s to gain control over
the forces of nature, for positive or negative ends, but mainly for the attainment of
worldly rather that spiritual goals, especially those not easily attainable by secular or
refigious effort. As practical magic, occult vantras have plaved an important role in
Indian rural life, and remain a living tradition. '

The practices associated with occuis yantras are kept a closely m_arc:ec secret
and their knowledge is confined to priests and teachers, especiaily in vilage

A A

Manju-Chosha Yania which increases ihe talent for
crazory and gives divine power. Alier the Tantrasére

82 Qcoult vardras, The Agni Yantra (centre) is devoted
to the Fire Cod {Agnilwho devours ritual offerings, and
is & symibbol of the power through which man
transcends the forces of nature, Top, from left o right,

are diagrams for tanteic maghcel rites to paralyse one's
enemy. igata one's famitv, to enchent, and o
bestow luck. Bottom, from left 1o right, are vantras o
bring another snder ong's coriral, to ensure progeny,
10 entice ong's husband, to paralyse another, and to
give pratecticn. Machuoa . North Bihar state,
contemperary images of rraditional forms. nk and
colour on paper

"

—1
(%3]
(W3]



S

54

LEr enc:*a\«;w' ar

arns are inscribed on D‘e

lingar enclosures with the trident
rally emnpioved to create avsolute symmetry and a tetal
5 waver there is ancther type of vantra, usually ocgult, in
««h'c}* soarin ‘a?ecto ies are created by *ﬁe 2CCENINC -nc\fememofahear mpuises
in space, Lin -rekha) is the product of ‘cosmic stress’ and implies movement,
flux and growth. Most tradivonaliv, these vantras appear as a spiral arowc an
imvisibie source, and are therefore to be assoclated with Coil ted Kundalint Sakei the
or

at thelr angies.

3 ]

energy of the subtle badv, Others form eddias o7 c'wes_, tracing wande .",g pGu\S,O
are intersecting ovoids, dissohvinginte socc:u,-”\a ing, as it werg, ne CosMic sec

The cccult figures are not sterentypes Dy “* the tradition vary endiessh
Each enclosure is 2 magica! field in which power is circumscribed, contr oliled and
used for occull groficlency. Fach shape 5 oz means 10 COMMUNICATE with
supernatural forces that work between heaven and earth. The forms and Lnctions
of the signs and diagrams are as many. and ndividual as the human needs and

gns
surposes that they are intended to fulfilt anditis of laimed thatthere is no wish thata

yantra canngt satisfy, They are used for preventive medicing, as good lucx charms,
for exorcism, to ward off calamities, to gain wealth or learning, to enhance bodiy
charms, to restore alienated affection, 1o ensure conception or the!

secure harmony and influence in the cormmunity, and so on.

The Saundaryalaharh, an eignth-century Sznskrit work, mentions 103 vantras and
gw es their riusi prescriptions. For instance, the vanira to give relief from disease.
cebt, etc., is said 1o be a circle with the seed mantra Stram inscriced in the centre,
This vantra is 10 be consecrated for thirty days. pronouncing a mystic formula three
thousand times in order to procure the desirec resm. Another text. the
Yentracinigm hought Jewel":, is solely devoted to 80 occuit yantras, which it
claimed grant all desires, conscious or unconscious, The KEmaraina Tantra s another

per of occult yantres and the rituals 1o

such occ:it text: it

Cne of the most sopular ocauit vant
dhiramz means 1o o7 0tect, possess.

"ﬂoc* Sear,

the vantra 1§ given ot ne devolee aiter iving
ceremony. Sometimes highly aa\amed the
varira, exhale thel ‘ it an 2 the
rrapsformation of the chagram into 2 sacred entity. By such SV‘“TDO“" rites isee

Chapter 4] these vantras are permanently imbued with psychic iorce. A particuia
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of vaa; w"f"" dispels fear, cu

Dhdrana Yantra is selected according to the needs of the indivicual petitiorer, O’*e
means of assuring the appropriateness of the vanira s to maich the seed man

i

inscribed an the vantra with the first jetrer o? the petitioner's name.’ For this a
diagramicalied the Akadam Chakraisdr aw}.,m welve houses each nser ')ﬁcw “

the letters of tme Sanskrit alphabet, arrang
gifferent combination in each house. ‘ne g
discovered by pairing the house in which the firs
letter of the seed mantra of the Intended vantr, 2 ' the paf

o

=

Tith house, the vanra’s mantra is considered to be beheficent;
' 2

oo

) ' 1

10th house ét is generally unluckyandif itis in the 4th, 8th or
is held ot)ep-‘ faliv . .
Occult vantras often draw thelr pcwer from the delties that are symbolicall
irvoked in them. The Tanyrasirs® specifies that the Dharana Yantra of the goddess
Tvaritd, when inscribed on metal a5 an amuietj will relieve the il effects of planetary
influences, and subdue one’s enemy. The Dhirana Yantra called Nava-Du <rgé (or’ the
goddess Durgd surrounded by 2 Sakti-cluster of nine deitiesh, when tied by
zround the arm or neck, preverts sufiering from disease: the vantra of the
Laksnm rants fame aﬂc wealth, and removes ali dangers and anxieties,

re Dhér f Krishna is considered to be ali-beneficent: that
godeess enhances one’s physical charm and beauty; the

a‘
Mrituniava a name of Sival Dhirana Yantra is saic to cure disease, concuer fear
ffer g bring luck and fame to the sesker,

=}

terlals of many oceult vantras, are said to gerive thelr power from
sitver, 2 ‘fragment of the mOO” 18 belleved to soothe fevers, cool

o draw its potent influences from the moon: copper draws s pow

oper Dharana Yantras nave hea g powers: goid is

" andis considered g periect embodiment of sattva leguiiiorium
-

P grants QYOT.ECT.!OE". and gCJOC‘ fortune.

Curative and prophylactic yantras

Cer*aj.‘ vantras that serve 25 cures are drawn girectly on the body of the afficiad
s practice is widely prevalent among the ‘mea’c ne-men’ (Ojhasi of
ancient kingdom in Bihar state, northem India. In the case of 2 scorpion



sting, the vantra is drawn symmatrically around the injury with an iron poirter, while
chanting tne appropriate mantra. The place of the sting becomes like the bindu of
the yantra. The drawing of the yantra is repeated in mathematical proportion
around the central vantra on the stinguntil the poison is neutralized and the sufferer
s cured. In the case of snake bite, similarly, a yantra is drawn as concentric rings with
an iron pointer, anc this is believed to arrest the spread of the poison in the body.
The linear womb-shapec vanira called Chakra-vylha, resembling a maze with a
single opening at the top, is used in childbirth to ensure ar easy defivery. At the
appropriate hour the vanua is :)ropmaged oy the occult priest, who urges the
woman mentaily to enter the apening of the vanra and follow its zigzag course in
deep concentration, completing each of its circuits and then reversing the coursa to
return to the entry gate. Apart rrom the occuit sscrmcance of the rite, the mental
waik’ through the yantra makes the subject circumambulate her own womb and
~elps her to use ner mental powers to assist the birth,
A type of oceult vantra based on arithmetical progression is the ‘M.am‘c square’?
In the Tantras, such squares are often referred to as yantras because they possess
mystical properties. A magic square Is generally a chessboard figure in which
numbers are 50 arranged that the sum of digits, no matter in which “direction they
e added, is always the same. One of the grincipal sources of the magic squareis a

mathematicai treatise, the Canite Kaumudi (AD 1336), in which an entire chaprer FfAje
discusses the construction of these sguares with an odd or even number of celis.
The simplest type of magic square, said to be ali-beneficent, is based on the magic 5 3 4
power of the number 13, In this vantra, numbers from 1 (0 9 are placed in the
specified arder within nine squares, of which four squares represent the elements. To
cure cold, the numbers are written beginning from the ‘fire square’; to cure fever,
from the "water square’; to effect the speedy return of a person from a distant land, = é y 5 a &
from the ‘alr square’. it is believed that If the yantra is drawn with sandal paste or < =
saffron on paper and worn as an amuler, its effect will be unfzilingly beneficial.
The magical ‘six rites’ : X 7 2
in contrast to the unfformly beneficent Dhdrana Yantra, the tan oncept of
polarity is embraced in the vantras associated with six magical rites Sat\’.cx rma - in R
which the frst one, hang, a peaca-bestowing rite, serves 1o counterbalance the il Water
effects of the other five, malefic, rites. _
First: the Shanti rituals and vantras grant protection from the il effects of planets . Magic square based on the oeui rumber 13

and curses, cure diseases and dispel fears, Second: Vashmararyagrants the powerto ‘
attractand bringunderong’s control men, womer, gods and animals, and have one'’s -

desires fulfilled Lhrougn them. Trird: Stambnana lends the power of preventing or

restraining another’s actions. Fourth: Vidvesana grants the power of separating

friends, relatives, iovers.Frtb Uccatan transmits the power to uproot. Sixth, Mirana

grants the power to kill rites have been given a doctrinal basis, and are ascribed
syrbolic associations with deities, co{,.oa'ss directions, maniras, siemants and
COHOUTS:
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ashikarana Vani N fire Ram red

Stambhanz Rami £ garth Lam vellow

Vidvesana lestha SV ather Ham mixed
Uccagan Durgz St air Yam black
Marana Bhadrakal SE i _ ashk

antric sources often warn of the danger that maiefic vantras present to the initlator

W
by inhibiting his spiritual cuest. Power used for destruct!

considered a lower form of soirituality, and tantric sources

na ot such tvpes of O

but a Sirect obstacie 1o any f

Energizing the occuit vantra

he effectiveness of pocult vantras depends upon the power of the gury, priest or
whoever performs the rites associated with them and thair consecration. His power
A

depends upon his knowiedge of esoteric practices, his self-discipling {tapas! and his

moral character. The Yantracimamani deciares that the person who performs these



Siva-dhdrana Yantr
wealth. Alter the T

which aroiongs e and besiows

g W
arirasdra

rites must have faith, for if there is a loss of faith, the effect of the vanrtra will not
merely diminish but will be the exact cpposite of what is intended.

According to the Yantracintamani? to consecrate such a vanira the officiant
should, with 2 pure mind. draw the vantra in a lonely spot. He should then
consecrate it with the appropriate mystic incantations for three days, during which
he is to rermain cefibate and sleep on the ground. The gfficacy of the yantra can be
gauged if during these three days he dreams: certain dreams. are said o be
premonitory of the accomplishment of the yantra's desired end. Auspicious dreams
that indicate the presence of power isiddhi) to procure a desired end are dreams of
association with women, of enjoyment on & mountain-top or in a royval palace, of a
procession of elephants, of the singing and dancing of women, of rejoicing in
festivals. Some inauspicious signs are seeing biack soidiers, a state of anarchy, perit
from fire, air or water, the death of a iriend s

The power of the yantra is often attached to a substitute or symbaol. In the cure of
diseases, the power to heal may be transmitted through the magic vantraand mantra
oy transferring that power to an inanimate obiect, a stone for exampie. Gererally,
the name of the person whom the vantra is intended to harm or bensfit is inscribed
in the centre of the yantra. The name or some of the syllables of the name mav be
inciuded at the beginning, in the middie or at the end of the mantra; in the case of
yaniras granting prosperity, the mantra is added after each svliable of the name; ifa
yanira is intended to attract or fascinate angther person, two sounds of the mantra
are intoned, followed by two syllables of the name of the person to De attracred’”

Y
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antras
mey are never apf
c‘ecora:'“e purposes, but to cure a infiuences and hostile

spirits. An interesting example of such 2 olk’ vantra is associated with the number 3.

which has a magica! poiENCy deriving | 'rom tha po vers of the five eemer::. it is

generally drawn with five dots on the entras the sides of the doorframe, oras 2

pemacor* magde without fifting one’s fingar. . & tribal community I western

i d a, draw five paraiel ii irdling the outside walls of thelr huts to fr [g“ ten away
he evil eve; pal ings i ra-vantral, -‘,J.a eral triangles and the swastika

are 2/l similarly Lsed to ward © ties and to counteract tﬁe DoOwer
ofthe e\f\!e'-'e The red of earth and the veilow of turmeric powder are generaily used

as c‘.dﬂ")‘k..lOu_, cotours, whereas the E’.QQHCEE}O:T- o .amp-wum is considered as an

antidote to the nower of evill

The proven efficacy of occult vantras may be explained in psychological terms. To
G‘IJI"G.\I luaiwho wears a vantra as a tefisman, the diagram becomes a point of inner

Marks a szered spot on h poch

m s a total embodiment O“ sacred ")““.’G’ G INE MY

ical etficacy of

I Y
o """‘. Tain.

the other hand,

forinstance. exoiained ineir ma

nower, working

Prac
esofe"w" h
‘game’ witl ing Lo believe
another muimatier, qualitatively oty
govern occult practices. By reordering the a'—a“geME“ s of atoms with 'we aid of

mantrs chants, any process of nature can be or "‘f.‘t under numa
here he another dimension of the universe. to which the siddhiis had access, and
which maodern man now seeks Lo rediscover?

angoiner explanalicn 167
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87, 88 Esoteric vantras intended {top) to bring luck, appease
{above) to ;_::‘:} ugate one’s en ey or &n evil-doer, and (o bri
spneres — eanih, atmosphers and sky. Pages from the Kimara

ntrol the forces of the three
Taniva, Rajasrhan. [
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93 Yamira o the Goddess, (o pe worshipped at night ¥
North Bihar state. contemporary imag
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93 The bindy, sacred point of origin and returr, with concen:
cosmic evelution and invoiution. The goai of the adept s
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g the eterna
i3 own involuton to the cenrs,
niegration where he discovers nis dnk with the \Whole. Andhra Prade
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Brahman think that this Sye s Atman. For into that impregnabie Ci
which is resplendent,
enterad.”
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‘\‘aunoarvalar*arf OD 21—7

bright and invested with renown, Srzhman F

I VidvE, see Tanwric SEhitys, o, 2972
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the tongue turned back on o the racd of ©

Mg asin

ir ‘aisie’, av as ‘ow in The svmbol known as the visarga', b
Apart from the Sanskrit vowel transiitera
Cr‘\bv\/\\ ¢ is pronounced ‘i’ as in ‘church’; ¢ is prorounced ‘o as in word 1s to be individually sounded.




Ciossary

rc:' cc:;.:: e ."-srm of mec‘:ia:io:‘; in whi

sround ng deities of the vanira,

e with the cuter. sguare enciosures

rrals of the vanira, identified with the

2 monosyllabic sacred sound representing a daity

T extensioniess poing sacred symoci of the ¢osmos in its unmanifestad

SCE\E

5 a:tne first god of the Hing ity the Creator.
Branman: the r\bsotute Principie of the universe, Cosmic Consciousness,
ntras, Branm=.= m v be equated with the unity of Siva/Saktl,

llie. wheel, or circie) ava".:-a especialiy the internal vant
centres in the subtie body, represented as intuses,

Cir: Pure Consclousness, the highest orinciple, manifesting everywhere,

Data-mahdvidyd: cluster of ten goddasses who represent the knowiedge
aspects of the great goddess K&

devatd: a divi

Devi: temaie dlvm Ty, goddess.

dikshi: ritwal initiation by a guru of a pupil.

Carbhagriha: womb-charmosr, ar il of & temple where an icon or

of the divinity is instalied.

Mantsa: a well known Vedic

he attributes or

FEjAS, amd lamas

anira representing Cosmic categories.
make up th evn?verse They are three:
v e Con stituents of P st or material

s energy of will one of the triad of energies of Da:(u she femala
E‘:' 'ne ohner C\-‘\-O eﬁe' E: are \'wwecge and ac

numna and te ing &t the <E=t nostril.
levata: a person’s chosen deity, generally assigned by the guru.

a sa.(t,- energy of knowledge, one of the triad of enargies of Sakil, the
the o:.’"e‘ two energ les are will- oowe. nd ack; .

tast ‘ng xtongu . andd s"ﬁe"
posed on creatdon during evalution

‘¢ 2gents of action ~ waiking feet, hanciing {hands;,

outhl ‘,rGC‘ee.t'on {genitalst, and evacuation howe
ad sectoft . :

engrgy of action, ne of th trind of erergies

the other two are willkoower and knowledge.

¢ Sakd, the femais

WD T2 W

15 colied in the root chekra @

at the nase of the spine.

1 way of viewing the vantra 25  symool
& periphery 1o the centre.

Lo«apa as: del he gight regents of space. who guard the sacred spac
of the vantra.

Manavidvas: the ten "Treal Wiscoms', the ten goddesses representing ¢
‘‘rowledge’ aspect of K&, the supreme oodcecs.

mangala: it circie sacrec dlagram com osed of primal shapes, sometim
icentifiec with vantras.

mantra: sacred sound representing cosmic form at 5 most subtle,
vibration, incantation,

matrikd: letter of the Sansiric alphader representing the eternal aspect
Cosmic saund.
Matrikd-nyasa: ritual projecion of sacred seed maniras on the sody,

~avd Sakii creative power of the cosmos.

miudrd: sacred finger-gesture.

miia-trikona: root trizngle, symooitzing the female pr
Crtiicon, anmrooorﬁorpmc delty im aae

Nica: cosmic seund, manifesting 23 subtle vibrasion.

n3dimixi sakai; principal energy of Cosmic Sound

Nitvd Sakiis: cluster of sixteen g2ocdesses known as the ‘st
representing a phase of the moon.

nyasa: ritual prolection of divinities into various parts of the sody.

Padma: lotys, symbol of g energies: term for & chakra.

Paficaratra: tantric Vaishnava pmlcsopny. :

Pafchabhitas (or bhitas!: five gross elements of the physical world: sart
water, fire, air and ether.

Pafichopacira: ceremonial worship with five ritual offerings ~ fowar

incense, lg’}:ed ci-tamp, foed and sandal paste.

gaid: the 'male’, right-hand channel of the subtle body.

oitha: sacred sear of a deiry; piigrimage centre.

e )

rnal’ ones, eat

tha-sthana: sacred place of the divi

material 0 m*e, creatv e e’lergv of the universe m
gura> and identifled with t mals or ’)C_ ie.

prana; the vital energy of the cosmuos, carried by breath

rAnapratistha: rive of infus ngv:t | erer rgy into the vantra in order thay it me

becorne an active symbot,

pUja: ceramonial warship with ritual offerings.

Purusha: male principle; assence of Siva.

rajas: kingtic power of the universe, ane of the three gunas, the constituen

T material nature, or Frakrith.
:adaﬂca Indfan theory of the science of image-making; forms based on s
prin cpeec

Prakriti: ade ug of thre

icual aspirant
oilowers of Siva.
s and worshippers of casmic energy as the female prindip

3

e,

nciple of the universe: power, energy permeating craatio:
h S A =]



DREnirikas who Dract
= of the malor s

c.: C BC) w

of :ne )

s ""'ia’-"JCE‘ rizes wsed by tanty

as jor occult proficiency, and for

L the first of the three gunas, the

'amt‘t or material nature
i ﬂ-sowa‘ oowe. acquired by vogic practices.
Si tvogis who have attained s‘.pe"iau.ﬁrat DOWErs.
Stva: the third god of Hin v, the Destroy Absciute Pmc«
Cesmic Co'*s"m.snes: the male principle in ur Fion with Saktl the fermale

principle.

7 the hincu outwards.
preme Goddess in her ‘Knowledge’ aspect, cognized in ner
llebied mantra.
Cod,

the cer ALraL channel in the su
r

& way of viewing the vantra as a symboi of
i

tie body, up which rises the female
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Chakras 77, 103, 109, 110; and 5
Vidvd Mantrg 42 of SfiYantra 77,
78, 169-10; of subtie body 42, 120,
133

Chakra~vylha 157

Chakrodaya med'.ta

Chinn {

on ‘2-

Coomaraswamy,
Cosmic  avol
TG-vSG: cy-'cie 41,735,

a mvok.t on an
Cymatics 44

Dada-Mahividyls see Mahavidyls

Oeities, vantras as dwellings of 12,
20, 33,35, 8 17, 18, 27; see afso
::um clusters, Ava'ar“ Devatas

Delii 11

Devi, nine names of 133; see aiso
Devi Kuadalin

Devichigavata Furana 57

Devt Kundalinl £9, 121-2

‘Cevi-mMiniimya’ 136

Devi Upanishad 34

Dhérana Yantras 39, 1545, 1579

Shémavati Manividvd 60; mantra
60; yantra 59

Droanc 1ana (rive} 99

Diksha (rite) 97; tyoes of 97-5;

Dissolution, rite of see Visariana

Creams, in yantra consecraton 13%

Durga 12, 54-5, 138, 60} vantra, 136

Ot NityE 66

Slements, the five 36, 54, 72, 7456,
1I4; meditation on 724

Fire zitars see Vedic altars

Five, symbolism of numper 38, 39
‘\JB

Folk vantras 160

Car\ges river 23

Canita Kaumudi 37,

Carbhagsina 143-4

Cévat® Manmtra 39-47, 23, 100;
vantra 40-1; vanzra of asahi
Gava“u Temple 147

Harappan culture 10
Hastakira Yantra 160
Hexagan, symbaolism of 32, 60, 163,
1. 124
Hindi #anguage! 0
Hindu pantheen 33, 775 t
23,57, 143; winity L 32 39,54, 77
Hologram, vantrs u: 9, 142
Hrim seed mantral 34, 37, 42

idz ‘psvchic ¢hann
inveiution 80, 1
Cosmic evofution
: :a-"‘evaté ’2. i
islamic ar 24

{ Singh, Emperor 11
na yantras 21
jaipur 17

jamung river 33
tate-tel \‘a'“ta‘ 1

iwa isense organsi 56, 72,

1l

9 34-5, 589,
deitles Of 33;

ulz 33; vantra

Kaff Tantra 55
KaME Puring 59
Kamakald Yanoa 144,
Hamaekaldviizsa 53
Karmalz (Mahdvid
60; vantra 39
Kamarama Tantra i34
Kamedvall Nityd 42, 65
Kafichukas 77, 74, 80
Karmendriva 36
Rarpuradistotra 35—5
Kasheir 10, 124; $
Kauia sect, 10, 98,
Kaulgualnirpaya 5
Konirak 146-7, 1
Krim (seed manirz
na 12,156
Kularnava Tantra 34
Kumar plja 85
Kundalint 119-21; - yoga and

vantra symbolism 122-4, 142, 68

Saivism 36
129
-

2 53

it

28
135,37, 6%

Lax.s, .rw 34, 52

‘:58
Lavarkrama 80. 133

Linga fand yonii 67, 68; types of 124;
vantras 70, 74

Lokapalas iguardian deities} 34

Lotus 32-3, 35-6, 38~9, 77-8. 99,
W2-4 1011 1201, 123, 133
136

MACTOTOSM see Microcosmimacro-
COSm
Madhvama 37, 76

\Aaﬂm 153, 160; clrcle 29; diagrams
o rives’ 1378 vantras
—&0, 82, 85-91. 93
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a 67
mhitz 54
r‘ra-f_‘za Tantra 99, 133
Mahéva;reévar' Hitva B8

Mahivigyas, tf‘e 3760,
20, 22,23, 25, 33, 58. 67,
Malavaiam language: 10
; 7 rawolfara Tantra 7H
‘«farc‘a:a Sarvasva 147-8
\Aaﬁca s 23~-4, €8, 109, 143~
]

Maﬁgaia Crata 23, 5
ManipUra inavel] Chakra 42, 120-7,
123 66, 68

rMantra 212, 31, 36-9, 50, 43— 55,
98-8, 100, 102, 121, 130, 141; of

Avarana pGid 102-5; bila (seed!
22,37, 34, 378,42, 44, 38, 65.101,
1201 158: expanded mantra 49;

of Mahavidvis 58~60‘ rivual man-
tras 44 vantra 38, 102 vanua-

manira 34
Marana U'six rites’ 1573
Markzndeya Puring 53, 134
zhavicyd; 39, 80; vantra

miatrika Sakti 387, 110

matrtka-nydsz irirel 36

Maya 37, 36, 71, 79-B0, 130
361 Sakti 71, 74-3, "[30

Meru, Mount 119, 14

Metals 22; svmool.sm of 156: 2
MICrOCosMimacrocosm 2 -2, 36,
3’4—5. 7. 106, 108, :.. ., Se€ 2
Bsycho-cosmic symbolismr

sithiia [Bihar state) 38, 156

wmohenjo-dare 3 .

Moon symbelism of 24, 85-6, 119,

121, 1568; see afso \qmcer sym-

bohsm

Mritunjava Yantra 158

Mudrd (types of} 100-1, 1035

MiEdhEra oot Chakra 42, 120

Mila-trizona see Trangle

MOt i 0 n: 32, 136

Mus, Paui 148

Mazh

fu

NEda {primal sound) 21, 36, 72,
Nathe lzantric cuit 10,122, 15
Nap-Mendir (Kondrak! 148

Nava-Durga ideity; .:o

\avag_rana Yantra 1

MNavano Indians 24

Navg-yoni 77; Chakra 42-3, 38

pat 123

lapatakd Nityd 66

me planets, symbolism of 14

rya Saktis 22, 65-6, &9

\I\.VaKliﬂ’la NityE 66

Nitva-Nityd 66

Number ~vmbo dsrm 39, 98, 133~
145, 180 of chakras 120 of O
38:and 547 “'"a 7 -—9_. 123, ‘sS
of :r‘ads ;6—

Padma-kshetra 33 5

Pafcha~-makira 100

Pafchopacdra iritual ingredien:
101

Parg 37

PErvatt 21, 54, 57

Pashyantt 37, 76

Patanjaii 107

Pentagon 32; occuit 7600 svr
noiism in the K3 Yantra 556,

Pingaid psvch‘c channei) 69,122

i 1,37, 76

f’-’rc*{ i \materfa, ,>at4re, 37,58 €
72, 74~5,7%, 133

Prina ivital breath) 33, 38, 35, 9
112,124

Pranapratistha
708

Pranavama 99, 107

Praydza (sacred ciry) 23

DSVCHo-cosmjc S‘J’T&qu!S‘ﬁ 21, 4
108, 124 see aso Microcosn
MaCrGCosm

{r;tua: worsh‘rpi

{ricer 98106, 10

see also ;ivaraﬂa pija

gbhiseka.iritel 98

Purusha {male pringiplel 32, 54, 5
87, 743

Rafas lauality of marerial na:ure) 4
5, 74-3, 98, 177, 133.1

Ram seed mantra-of .ﬂre‘ '}—‘s_. 18

REmaprasad 56

Rafg
RE

Rapdr 42, 76
Riz Veda 119

Ritual 80, 97, 98, 100, 107;
of sadhaka 97-8; occult T:9

.Y
-l
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Samadhi 10, 1301
Scﬂafaw_a nasiiradhira 17
Samava [Sarmayacars’ sect 109, 124
SarhkbvE inumber} 134
::a“mnva isvstem of thought! 43
Sarhvic D7 s
Sarkara 70
Sanskrit fanguagel 10; symbalis
of consonants £2; sm..r)o“sm of
s:“aﬂ'w'*ar 37 symbo of letters
A and H 76 of H 7Y sx—woof‘srr
of vonvels 43, 69
SEracEiizhe Temez 36
Sarvamangald Nitva 88
Sarvimancama va chakra 110
Sarvaraksikara 110, 112
Sarverogenarailg
Sarvarthasichake c“
Sarvasanksi

trazed are drawn from
thefollowing collections:

Arcnaeozogch‘ Survey ofindia, New
Daihi 4 below; £.10; Achim Bedrich
Munich 16; Bharat Kalz Shavan,
Sanares 912, Z6-7, B7-8 7787

Srivish Museurm. London & L C
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s
nE»

s Mriunjava
and Sati

"3, 30
Sound see Madhyamid, Mantrz
Nada Parg :
W atkiar, \fa-<
S_D= ora 37
Spiral symbelis
Sguare, symb
773,102, 109-10,125-4

Dasnv"‘t Sphota,

=¥

:}rTCra:('aW‘ 77 sez aiso 5 Yanura

Sam iseed mantral 34

47 Yanira 37, 43, 97, 197, 109 47,
57,58 B2 45 76 con struction of
T3 meditat mn on 109-12,
17 123-4: nmine circults of
1 123, .J:a, a8 sy mbol of
c evoiution/invelution
7 symboiism of Meru tvpe

[

WU W A

29, 3—# au-b.;, 70, S
5780, 61, 94, 95, pp. 2. 8 3% 4
M useurn fur Ingische Kunst,
i Priva Mookgriee (Df
<, 25, 75 private coliection 2 22,23,

[y a4l

Tamica, Laxsh
a*raﬁa w3, Mighakalz Sam
hita,  Mapinirvine Tz

i Tantra, Mer-ca.b

Lare\.a":

nirz,

Safve
Sargat
jabat, S::aa-Dr

Sarvasve,

pramodah,

Tanir a, "'am.-asara
asys, Varivasyi-Rehasya, Yim
Tarirz, Yaniracinidmani

Tantrasira 36,136,153, 135
Tz renzissance .0

initiation 70, 97-8; s ng 1%
texts see Tant as;rrad itions 223
TErz Mahavigydi 58, 39 mantra 58;

vantra 58 39
Térdrahasva 33
Tatlvas (cosmic categor esh 43, 70
i Fe=7, 79 120,

& COSMIC aNJr,o
ol 7%

ok \‘?"‘10 ENE]
vl
3 bl

Ronald Nameth &3
nopp. 143, 144 ¢
ia DEIOWE rﬂorowc &2 from
Architecture: indiz IV
o 44 top sa"ze. The
¢ K'a""ri chiz =5
3 'CO;J a&re arer

1
New _,gm on the Sun Temple o’

-b'

ang

vawes,ﬁ-r?ar*asve 42
Vashikarana irite 137
Viastu-Purusha Mandala 143-3
Veda 54, 119
Vedie altars 10
”G~mo< 14l
tl co:ogv 54

nw iz, 2 ,37 39 42 534, 37
120; ,-a Lras of g. 2 droncis-

- 6
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Diagrams are drawn by Peter
ewarer; Sansk ﬁette:;ng is
bv Stephen Thompson
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