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PREFATORY 

ONE of the most important arrivals in the world of books 
of late is The Serpent Power by Sir John Woodroffe. Now run
ning into its sixth edition, under the sponsorship of the re
nowned firm Ganesh and Co.-a name that has become a byword 
for the publication of authentic Tantra literature-this 
remarkable book has been deservedly acclaimed as the most 
successful work of the author. For, here is found an extra
ordinarily lucid, elegant and yet exhaustive account of one 
line of India's spiritual tradition and practice viz., the Sadhana 
of the Tantras with special reference to the mode of Yoga 
around which its whole philosophy is centred. The author's 
presentation of the subject attains a mastery and sublimity 
unequalled in any of his other works. For Sir John, it will be 
remembered with gratitude, has been the most redoubtable 
champion of the much maligned and thoroughly misunder
stood Tantra Sastra of this ancient land and is responsible for 
a large number of works seeking to disabuse the rational mind 
of its unthinking prejudices on the subject and to re-establish 
the Science in its rightful eminence. It is an old story how 
this hoary tradition dating from the age of the Veda gradually 
fell into disuse and misuse with the decline in the general 
vitality of the Indian civilisation and came to be looked upon 
with suspicion as little more than black magic and sorcery-if 
not still worse- and shunned by the 'educated' opinion of 
modern India. Apart from the cobwebs of ignorance that 
gathered round the tradition of Tantric worship and ritual in 
its waning curve, there was created a good deal of prejudice 
regarding the Hindu religion by Western writers- with an 
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understandable political motive- in the last century. And it 
was readily swallowed and mouthed by their zealous Indian 
following, many of whom, continue even today to repeat and 
propagate the habitual calumny against what is truly a great 
Tradition, profound in its conception and spiritual in its aim. 

It was given to the solitary figure of Sir John Woodroffe, 
in the early years of this century, to stand up and vindicate 
this age-old Sastra of India against all irrational attacks 
directed against its prostrate figure not only by alien minds 
who could not enter into the spirit of its thought, but also by 
an indifferent progeny blind to their precious heritage. 
Sir John Woodroffe,1 a man of deep learning, sharp intellect, 
catholicity of mind and broadness of understanding had an 
insatiable interest in oriental subjects and whatever time he 
could spare from his duties as a member of the Indian Judi
ciary-a position which he filled with distinction- he devoted 
to the study of Indian Religion and Philosophy. He insisted 
on knowing and learning things at first hand 2 and readily 
accepted the lead of indigenous scholarship 3 in matters which 
were a sealed book to the western mind. He specialised in 

1 John George Woodroffe was born on December 15th, 1865. Passing 
out from Oxford he was called to the Bar by the Inner T emp le in 1889 
and enrolled the next year as a n advocate of the Calcutta High Court. 
H e soon made his mark and was appointed as the Tagore Law Professor. 
He was raised to the High Court Bench in 1904 and during the next 
eighteen years of his tenure-during which he once officiated as t he Chief 
Justice- he established a reputation for amazing industry, calm judgment 
and independence of outlook. After retirement he was the Reader in 
Indian Law for seven years at the U niversity of Oxford. 

Woodroffe was knighted in 1915. ~e passed away in 1936. 
2 I t is said that he even took initiation in the Gayatri Mantra from 

a Guru after undergoing the rituals in the orthodox fashion at Banaras 
and wore the yajiiopauita, the sacred thread. H e firmly believed that there 
was a profound meaning in each aspect of the Hindu Ritual and exerted 
himself in fathoming it to the core. 

3 His admirable attitude in this matter is best summed u p in his own 
words: "It is necessary to study the Hindu commentators and to seek 
the oral aid of those who possess the traditiona l interpretation of the 
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the study of Tantra Sastra, particularly the Sakta System. 
He was nothing if not thorough: he not only studied, but 
wherever possible proceeded to convince himself of the practi
cal truth of the Thought. And it was only after he had delved 
into the arcana of this many-ranged Science and was himself 
convinced of its genuine worth that he yoked the capacities of 
his soul and mind in the service of the Tantra. In this task he 
was ably assisted by his devoted wife, Ellen Woodroffe. He 
collected valuable manuscripts, edited them, translated them 
with the help of Indian scholars,! prepared introductions and 
notes, wrote expository treatises and sponsored their publication 
and circulation with all the authority and prestige that attached 
to his social and official status. 2 He espoused the cause of 

Sastra. Without this and an understanding of what Hindu worship is 
and means, absurd mistakes are likely to be made. As regards the Tantra, 
the great Siidhana Sastra, nothing which is both of an understanding 
and accurate character can be achieved without a study of the original 
texts undertaken with the assistance of the Tiintrik gurus and pundits 
who are the authorised custodians of its tradition." (Hymns to the 
Goddess) . 

1 A fact which he was very scrupulous in acknowledging. In fact he 
made it a point to use his own name only when the work was entirely 
his; where he derived active help and collaboration from others he used 
his nom-de-plume ARTHUR AvALON. (Arthur, it may be mentioned, 
stands for the perfect knight of traditional British chivalry and A valon is 
the Valhalla of Celtic heroes.) 

2 The more important among these works are : 
Introduction to Tantra Siistra 
Sakti and Sakta 
Garland of Letters 
The World as Power 
Mahamaya 
The Serpent Power 
The Great Liberation 
Principles of Tantra 

For a complete list of these publications the reader may refer to the 
pages at the end of this book. Many of these works were out of print for 
a long time. But thanks to the laudable spirit of service and enterprise 
of the proprietors of Ganesh and Co., we have to-day excellent editions of 
all of them in a uniform series, with a printing and get-up of the first 
order. We learn the author had intended to publish works on Hindu 
Ritual, Sadhana, Philosophy of Yoga, etc. But somehow it was not done. 
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Indian culture and spirituality in his lectures and writings and 
defended it against attacks of the Western critic with rare 
insight and incisive logic. Doubtless he got unpopular for 
this with a section of his own countrymen 1 but he had ulti
mately the satisfaction of seeing his efforts markedly contri
buting to the gradual awakening among the educated section 
of Indians to a proper appreciation of the value of their 
cultural and spiritual heritage. 

He observes somewhere that to understand and expound 
anything of the profound science of Indian religion and spirit
uality, one must first place himself in the Hindu skin. \\1 e 
may remark that for Sir John, there was no special need to do 
so. For the one thing that strikes a close reader ofhis exposi
tion is that he is truly an Indian soul in a European body. 
We are not aware if there has been any other non-Indian 
writer who has succeeded so gloriously in presenting the 
doctrines and practices of ancient India in terms of modern 
thought in such a felicitous manner and language as Sir John. 
The spirit of the original Thought in Sanskrit drips through 
his transparent writing with a freshness that is invigorating. 
He lived for three decades in India and developed a deep 
feeling for the country about which he observes: 

1 Vide some of their press comments: 
" It is rather unusual to find among the British members of the 

Indian Judiciary an apologist for the claims of the Neo-Hindu revivalists 
and their allies the Extreme Nationalists. It is in this role that we find 
Sir John Woodroffe figuring as a sort of modern Saul among the prophets." 
(Madras Mail). 

"From keen irrita tion and annoyance . .. we passed to a feeling 
of contempt touched by a sorry sense of amusement. We consider both 
Mr. Archer and Sir John Woodroffe in this episode a nuisance ... There 
is an absence of clearness even of logic." ... (Prof. A. Widgery in The 
Indian Philosophical Review). 

" R echauffe of more or less familiar arguments-without the illumi
nation of any new thought-vague, obscure-illogical antithesis and loose 
and disingenuous assertions-Extravagant abstraction . . . unable to 
distinguish form from reality-Vapourising, nebulous ... (Englishman). 
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" Here man, who has not known himself and his greatness 
seems nought, and Nature all, a feeling which deepens as 
night falls on the earth with quick assault, the dark dome of 
heaven sparkling with the light of countless rising stars, fading 
again at Dawn as the Visible Devata, the resplendent joyous 
Sun, the Eye of V~Qu, arises from out the Eastern Mountain. 
Such a vast scene is but one of many in this, itself vast, secular, 
and awe-inspiring land. Such a view, we may imagine, was 
displayed before the eyes of the incoming Aryan peoples. 
Upon them the influence of the Soil fell, filling them with awe. 
The Spirit, manifesting in this Sacred Earth, at length revealed 
Itself in their minds. Within them arose the Inner Sun, which 
is the Light of all, unveiling to the eye of mind truths hidden 
in its subtle garb of thought. These tenuous veils again fell 
away, when, by the intuition of the forest-sages, was realised 
the Spiritual Ether of Consciousness, whose Mother-Power 
(Sakti) as Will, Thought and Action ever personalises as the 
life of this magnetic stretch of earth which is India, as the 
world of which it is an head-ornament, and as (in the words 
of the Indian Scripture) the countless other universes, which 
are but the dust ofHer Sovereign Feet." 1 

THE PRESENT WORK: The Serpent Power 

This work was first brought out by Sir John Woodroffe 
in 1918. It is devoted to a detailed exposition of the existence 
and working of the Six Vital Centres in the human body, the 
primal Power, KuQc;lalini Sakti, lying latent at the base in the 
system and the process by which it is awakened and speeded 
upwards piercing through these Centres to reach its destination 
in the Sahasriira at the crown of the head, achieving thereby 
the liberation of the individual }iva in the infinitude of the 

1 Sakti and Sakta (Preface to First Edition). 



12 KID.n;)ALINI YOGA 

Supreme Siva. The author has built the work round two 
original treatises in Sanskrit: ( 1) $at Cakra Niruparta-des
cription of and investigation into the six bodily centres. This 
work in fact forms part, the sixth Prakasa, of a larger work 
Sri Tattva Cintiimatzi, 1 by a well-known adept in the Tantras, 
Sri Purnananda Swami of Bengal who lived in the middle of 
the 16th century. 

(2) A text called Piiduka Paficaka (Fivefold Footstool of the 
Guru) celebrating a significant twelve-petalled lotus within the 
pericarp of the Lotus of thousand petals described in the 
previous work. It is ascribed to Lord Siva and so there is 
no human authorship on record. 

1 Purnananda who lived now more than four hundred years ago, was 
a reputed Tantric sadhaka of high attainments. He was a disciple of 
Brahmananda Saraswati, the commentator of Advaitasiddhi and naturally 
strove to harmonise the teachings of the Vedanta and Tantra in his works. 
Kalicarana Siddhanta who came two hundred years later commented 
upon almost all the works of Purnananda. It is presumed he commented 
on the whole of Sri Tattva Cintama~i, though only the commentary on the 
sixth chapter, $at Cakra Nirilpa~a, has been found and made available. 

The Sri Tatlva Cintama!li, composed in 1577 A .D ., is a voluminous 
treatise on Tantric Ritual. Divided into 26 chapters it covers a very 
wide, almost encyclopaedic range. It may be useful to list here the 
contents of the work: 

I. Note on Knowledge and its character. 2. Consecration or Initia
tion. 3. Places for Initiation, etc. 4. Construction of building (edifice) 
for the Deity. 5. Subsidiary duties relevant to Initiation. 6. Exposition 
of the Six Cakras in the body. 7. Characteristics of the Pool (Well) 
consecrated for the ritual. 8. Offering of oblations to Gods. 9. Varying 
results of oblations depending upon the things offered. 10. Differenc~ 
in Mantras. 11. Different Saktis. 12. Different Mantras. 13. Account 
of the ~oc.lasi Deity. 14. Morning duties. 15. Order of ablutions. 16. Inner 
sacrifice; Process of creation. 17. Sri Cakra. 18. Worship of Deity. 
19. Hymn to Tripura Sundari. 20. Chanting of the Name of Deity 
to the accompaniment of burnt offerings. 21. Expiatory rites for brahmin
cide. 22. Jnanaduti sacrifice. 23. Revival of the Deity Tripura Sundari. 
24. Investigation into the reading of Hymns to the Deity. 25. Thousand 
Names of Tripura Sundari. 26. Consecration of Maha.yantra (Mystical 
Diagram). 

This work came to be finally published in full in 1936 under the 
Calcutta Sanskrit Series. 
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Both the works have been here published in Sanskrit with 
the commentary of Kalicarana. The original text and the 
commentary are translated by Sir J obn Woodroffe who bas 
added notes of his own drawing points from the commentary 
of Sailkara (not the Acarya of that name) and Visvanatha. 
As usual, he is at his best in his Notes which always 
anticipate the difficulties of the modern reader and are 
to the point. There is, besides, an elaborate Introduction 
by the learned Editor-Translator running into 350 pages of 
the most lucid writing explaining the thought-background of 
the subject-matter of the work, the concepts and the termino
logy which are peculiar to the Doctrine and Practice that go 
under the name of Tantra Sastra. 

A number of carefully prepared original coloured plates 
of the various Cakras, Centres or Lotuses, as described in the 
text here used, and some half-tone plates showing positions in 
the Km:H~alini Yoga, included in the volume, go a long way in 
helping one to assimilate what he reads. The publishers have 
spared no pains in making the lay-out of the matter as 
attractive as possible and at the same time ensured its utility 
to the student by adding indices (both in English and Sanskrit) 
to half-verses, authors, bibliography and even for words used 
in the original. 

We have had a sense of privilege in handling this magni
ficent production. The clarity of vision, the mass of knowl
edge and the rare precision in expression that characterise this 
noble work have left a deep impression on us. It is to share 
these gains with like-minded seekers that this brief presenta
tion, in the nature of an introductory hand-book to the larger 
work, has been undertaken. 

Sri Aurobindo Afram 
Pondicherry 
30-3-1959 

M.P. PANDIT 



INTRODUCTION 

IN THE SYSTEM of the Tantras there are recognised in the 
human body certain centres of consciousness, along the spinal 
column, with their respective spheres of activity. They are 
six, beginning from the lower end of the spine called the 
Milladhara (foundational support) with an additional seventh 
at the crown of the head-the Sahasrara. In the lowest bodily 
centre at the base of the spine, there lies a fundamental Power 
due to the presence of which the entire organism is enlivened. 
This Power is described as lying coiled (kuru/ali) in the Miila
dhara; it is the Kur;.(lali or Kur;.(lalini Sakti. Coiled in form 
it is called Bhujangi, the serpent. This Sakti is a Power of 
immense potentialities and when activised and set into full 
and overt operation it can lift man to pinnacles of liberation 
into Bliss and Knowledge. The Process by which this is 
brought about by the awakening of the Ku~:t<;lalini Sakti is 
called the Ku~:t<;lalini Yoga. It is also called the Bhiita Suddhi 
as all the elements of the body, the bhiitas, are purified as a 
result of this Yoga. 

When roused from its state of rest, the Ku~:t<;lali raises its 
hood as it were and mounts upwards along the spinal column, 
piercing through all the centres situate in it, ' swallowing ' 
them on its way and reaches its destination at the summit, at 
the highest centre where awaits her Lord, the Siva. The 
effect of this Union is an ineffable bliss which pours down into 
the whole being flooding it with delight. 

To be sure, this knowledge of the Cakras or Centres in 
the body and the latent Sakti does not belong to the Tantras 
alone.1 There are references to it in the Yoga Upani~ads, 

1 One comes across passages in the Veda touching upon certain yogic 
phenomena which are described in the Tantras more elaborately, though 
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in treatises on Hat}la Yoga. There are even parallels in Sufi 
spiritual literature as also in the Mayan (American-Indian) 
Scriptures. Suffice it to say that it figures in one form or 
another in many of the occult or esoteric systems of ancient 
commumt1es. This is because it is a fact of organisation in 
the human body which is come across by every searching 
enquiry that does not limit itself to the physical appearances. 
Yet, it is in the Tantras that the Yoga has been worked out 
so thoroughly; also the stress on acting on the lowest centre 
to initiate the revolutionary movement is peculiarly Tantric. 
So too the location of the chief centres of consciousness along 
the cerebro-spinal system and in the upper brain. Different 
systems have placed the chief centres in different parts of 
the body-some in the breath, some in the blood and some 
in the heart. In this connection the author cites accounts 
of the Cakras given by some of the scholars from the West 
and points out how they err due to a basic failing in their 
approach : they conceive and describe from a purely material
istic and physiological standpoint whereas the Cakras exist 
and operate in the subtle body behind the veil of the physical, 
though the range of their influence and governance extends 
into the latter. Similarly the author quotes a leading Theos
ophist, Mr. C. W. Leadbeater, and points out where his 
reading differs from the Indian systems generally and the 
Tantra systems in particular, and where lie its weaknesses. 
Sir John has done well, in this connection, to draw attention 
to the frequent use of Indian terms by T heosophists but in 
a sense that is not always the same as given by the Indian 
and to warn against the inevitable resultant ~onfusion of 
understanding. 

at times under a different nomenclature. Sri Kapali Sastriar, who com
bined in himself the best of both the Vedic and the Tantric disciplines, 
draws pointed attention to this fact in his writings upon the subject, 
notably in his commentary on the ~g Veda (I ~taka), the Siddhajiiiina. 
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The one chief characteristic that distinguishes the Indian 
systems, especially the Thought and Practice of the Tantra, is 
the importance given to Consciousness. There are several states 
of Consciousness and it is the purpose of Y ega to uplift and 
transform the lower states of Consciousness into the higher. 

Put in a nutshell, the central Doctrine that underlies the 
Sakta system of the Tantras (on which this work is based) is 
this. All creation is the manifestation of a Supreme Con
sciOusness. This Consciousness is ineffable and infinite. It 
spreads itself out in and as Manifestation; yet it is not exhaust
ed by it. The Becoming does not exhaust the Being. It 
exceeds and stands over it. To put it differently, the Con
sciousness as Power (that builds the worlds) is supported and 
based upon Consciousness as Being. The dynamic aspect 
bases itself on the static. Sakti proceeds from and is sustain
ed by Siva. This truth of creation holds good everywhere, 
on the universal scale or on the individual. Man is an ex
pression of this Truth; he holds in himself a central Body
Power which is only partly active in the various modes of the 
life-energies; there is also in him a fundamental Lord Con
sciousness which presides over the particular manifestation 
from its high seat. But the Power is still slumbering with 
only its superficies in movement. It is lying separated, in 
effect, from its sustaining base. To emphasise and set into 
full movement this largely latent Power-the Sakti-and 
unite it with its Lord is the process of this Y ega which is 
known by the name of the Primal Sakti, the KuQ<;lalini. An 
increasing unfoldment and enlarging expression of the native 
powers of the manifesting Sakti in the individual frame 
culminating in a release into the infinitude and the beatitude 
of its own Highest Status is the goal. 

What, then, is this Consciousness that occupies such a 
central position in this Thought ? What is the process of its 
manifestation ? 

2 



CHAPTER ONE 

CONSCIOUSNESS 

THERE is a Supreme Reality which is the ultimate and the 
irreducible. It is in the nature of a Consciousness, pure and 
undifferentiated. It is the Cit or Samuit which is One every
where- the Spirit. This Consciousness reveals itself as a 
Sakti when it manifests as Power. All creation is a product 
ofthis Consciousness as Power. 

In Theology, the Pure Consciousness is Siva. His Power 
is the Sakti-who is one with Him. Both Siva and Sakti 
are thus two aspects of the One Reality. It is the same 
Consciousness that is Siva-Sakti. Siva is the static aspect 
of Consciousness, while Sakti is the active, the kinetic aspect 
of the same Consciousness. In Vedantic parlance the same 
truth is expressed in terms of the Being, Sat and the Consci
ousness, Cit, (their common or rather their one nature being 
Bliss, Ananda). 

Now, this Consciousness- Siva-Sakti--alone is before 
all Manifestation. There is first the pure, changeless, static 
Consciousness-the Para Siva who in the scheme of the 
Tattvas or Principles of Creation is termed the Para Samuit. 
Then there is the changing and active aspect of the same which 
is called the Siua-Sakti-Tattua. Whereas in the Para Samuit the 
state is one of a supreme unitary experience wherein the 'I ' 
and the 'This' arc one without distinction, in the Siua-Sakti
Tattua the Sakti "negates Herself as the object of experience 
leaving the Siva Consciousness as a mere 'I' not looking 
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towards another." It is the state of subjective illumination 
(prakiifa matra). 

Next the Sakti "presents Herself, but now with the dis
tinction of ' I ' and ' This ' as yet held together as part of one 
self". Here arise the beginnings of Dualism. The Consci
ousness moves into another station- the Sadiifiva or Sadakhya 
Tattva in which the emphasis is laid on the ' This '. 

The next state is the lsvara- Tattva where the emphasis is 
on the ' I ' and then follows the third, the Suddha- Vidya- Tattva 
where the emphasis is on both, equally. All the while, be it 
remembered, the whole experience is one; both the aspects or 
stresses are held in one self. But hereafter, there is a dichotomy. 
By an operation of the Consciousness which limits itself-called 
Maya- the united Consciousness is severed: the object ' This ' 
is seen as other than the self ' I ' and there follows further 
separation ensuing in the multiplicity of creation through a 
graded manifestation of several Tattvas, which are in all com
puted to be 36 in number.1 

Viewed from the standpoint of the Mantra Sastra, this 
process of Creation, Sr~#. presents itself as follows: 

There is the primal Sakala-Siva who is Saccidananda 
-corresponding to the Siva Tattva. From Him proceeds the 
Sakti (Sakti Tattva). From Sakti issues Nada which is the 

1 These Tattvas are divided, in the Tantra, into three categories : 
( 1) Suddha Tattvas (Pure): Siva Tattva, Sakti Tat tva, Sada5iva 

Tattva, Isvara Tattva and Suddha 

(2) Suddha-A!uddha 
Vidya Tattva, 

Tattvas (Pure-Impure): Maya, Five Kaficukas (Kala, Niyati, 

(3) A!uddha Tattvas 
Riiga, Vidyii and Kalii), Puru~a, 

(Impure): Prakrti, Buddhi or Mahat, Ahaql
kara, Manas, Five Jiianendriyas, 
Five Karmendriyas, Five Tanmatras 
(Sound, Touch, Form, Flavour, 
Odour), Five Elements (Ether, Air, 
Fire, Water, Earth). 
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initial . movement in the ideating cosmic Consciousness that 
culminates in the Sahda-Brahman-Brahman as Sound. It is the 
first causal state of what ultimately manifests as Sabda. 
(This corresponds to Sadakhya Tattva). From Nada proceeds 
the Bindu, rather the Para Bindu (Isvara Tattva). "It 
denotes that state of active Consciousness or Sakti in which 
the ' I ' or illuminating aspect of Consciousness identifies itself 
with the total ' This'. It subjectifies the 'This' thereby 
becoming a point (Bindu) of consciousness with it. When 
Consciousness apprehends an object as different from Itself, It 
sees that object as extended in space. But when that object 
is completely subjectified, it is experienced as an unextended 
point. This is the universe-experience of the Lord-Experiencer 
as Bindu." 1 

Both the Nada and the supreme Bindu are conditions or 
states of the Sakti in her mood to manifest. The Para Bindu 
is thus also called the Gharziivasthii or the massed state of the 
Sakti holding in herself all the potentialities of the creation 
to be. This is the Parama Siva- The Lord, Isvara- who 
holds all the Gods in Himself. 

This Para Bindu divides itself into three subsidiary Bindus 
bringing to the fore its threefold aspect: Bindu, Nada and Bija. 
Of these 

(1) Bindu, also called the karya (produced) hindu to dis
tinguish it from the Karal)a (causal) hindu or Para hindu, is of 
the nature of Siva (Sivatmaka), 

(2) Bija of the nature of Sakti, 
(3) Nada is Siva-Sakti- the mutual relation between the 

Siva and Sakti. 2 

1 The Serpent Power, p. 34. 
2 These three Bindus, the Karya Bindu, the Nada and the Bija, are 

also spoken of as 
Para, the transcendent; Silk!ma, the subtle; Sthilla, the gross ; 

representing the Cit, Cidacit and Acit aspects of Nature. 
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These three Bindus 1 in their collectivity form the great 
triangle of Kama Kala, the Divine Desire for Manifestation. 
Thus in the language of the Tantras, on the union of Siva 
and Sakti (who are truly inseparable), there is a thrill of 
Nada; from Nada is born the Maha Bindu which again be
comes the Tribindu (threefold) forming the Kamakala. Con
sequent on this threefold bursting of tl].e Supreme Bindu there 
arises the Sabda Brahman, 2 the Logos, from which issue sub
sequent formulations of the manifest Sabda and Artha with 
all their Tattvas and the Lords of Tattvas. 

Thus far regarding the creation of the universe which is, 
as we see, ~ projection put forth by the Sakti. When the 
Universe is to be dissolved, it drops back into the Siva Bindu.3 

The Sakti is conceived as coiling round the Siva Bindu. This 
Sakti thus coiled round the Siva is' the Kurujalini Sakti.~ "She 
is spoken of as coiled; because She is likened to a serpent (bhu
jangi), which, when resting and sleeping, lies coiled; and 
because the nature of the power is spiraline, manifesting 
itself as such in the worlds-the spheroids or ' eggs of Brahma ) 
(brahmarz¢a), and their circular or revolving orbits and in 

They also indicate: ( l) the working of the Power of Will, Iccha, 
Knowledge, Jiriina, and Action, K riya. 

(2) The Gut:tas of Rajas, Sattva and Tamas respectively. They are 
the manifestations of the Devis, Varna, Jye;tha and Raudri and the three 
Devatas, Brahma, Vi,r~u and Rudra. The three Bindus are also known as 
Sun, Ravi, Moon, Candra, and Fire, Agni. It is to be noted that in the first, 
i.e. the Sun, are contained the Fire and Moon and so it is also known as 
the Mifra-Bitzdu. 

1 All the Bindus are indeed the Sakti but each may stress the Sakti 
or the Siva aspect it embodies. Thus the white Moon is called the 
Siva Bindu and the red Fire called the Sakti Bindu; the Sun is the 
mixture of both. 

2 The unmanifested "Sound" which is the source of all manifest 
Sabda. 

a which in its turn is absorbed in the Siva-Sakti-Tattva anterior to it. 

' From the word kutJtfala, a coil or a bangle. 
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other ways." 1 Now this Sakti coiled round the Supreme Siva 
is termed the Mahii Kurz¢ali to distinguish it from the same 
Sakti in the individual bodies- called the Kurz¢alini. Just as 
the Maha Kul)<;lali lying around the Siva (before manifestation) 
is static potential, similarly the Kul)<;lalini Sakti in each body 
is " the power at rest or the static centre round which every form 
of existence as moving power revolves " . 2 

Thus, it is the Consciousness which polarises itself into 
two-the static and the kinetic aspects, the Siva and the 
Sakti-that originates and keeps going all Creation. At Dis
solution, the Maha Kul)<;lali Sakti (which is the Consciousness 
itself as that Sakti) holds in itself potentially the seed of the 
next creation, constituted by the collective sarhskaras or the 
impressions and tendencies produced by Karma. It is, so 
to say, the Cosmic Will for manifestation. This seed, when 
it ripens, awakes the Consciousness into the mood of becoming. 
" When this seed ripens, Siva is said to put forth His Sakti. 
As this Sakti is Himself, it is He in His Siva Sakti aspect who 
comes forth (prasarati ) and endows Himself with all the forms 
of worldly life. In the pure, perfect, formless Consciousness 
there springs up the desire to manifest in the world of forms
the desire for enjoyment of and as form. This takes place 
as a limited stress in the unlimited unmoving surface of pure 
Consciousness, which is .Ni~kala Siva, but without affecting 
the latter. There is thus change in changelessness and change
lessness in change. Siva in His transcendent aspect does not 
change but Siva (sakala) in His immanent aspect as Sakti 
does. As creative will arises, Sakti thrills as Nada, and 
assumes the form of Bindu, which is Isvara Tattva, whence 
all the worlds derive. It is for their creation that Kul)<;lali 
uncoils. When Karma ripens, the Devi, in the words of the 

1 The Serpent Power, p. 35. 
2 Ibid., p. 36. 



24 KWI;>ALINIYOGA 

.Nigama, ' becomes desirous of creation, and covers Herself 
with Her own Maya.' Again, the 'Devi, joyful in the mad 
delight of Her union with the Supreme Akula, becomes Vika
ritti '-that is, the Vikaras or Tattvas of Mind and lViatter, 
which constitute the universe, appear." 1 

l The Serpent Power, pp. 38-9. 



CHAPTER TWO 

CONSCIOUSNESS IN EMBODIMENT 

THE same Consciousness which manifests as and in the uni
verse embodies itself also in individual form. The same 
Sakti is there in man with all its powers; his body is a living 
storehouse of Power. Yoga aims to raise all the forms of this 
Power to their highest degree and expression. And the main 
base, the root of all his powers is the Kul)c,lalini Sakti. 

All form derives from Consciousness as Power. And the 
Power from which Mind and Matter derive is the Pralqti
Sakti. The static aspect or the Consciousness in itself as em
bodied in Mind and Matter is the Jivatma, the Puru~a. 

Pralqi:i is the great Matrix of all things born.1 And 
Prakrti is the great Consciousness itself as creative Power. 
Prakrti " finitises and makes form in the infinite formless 
Consciousness." There are three modes, or Gul)as as they are 
called, in which it functions : first, the mode of revealing the 
consciousness (sattva), second, the mode of activising it (rajas) 
and the third, of veiling it (lamas). All the three Gul)as 
coexist, only with varying stresses. The Gul)a which conceals 
the Pure Consciousness predominates in the lower scales of 
Nature whereas the Gur:m which reveals it predominates in the 
higher scales. The object of Yoga is to develop and intensify 
the Sattva Gul)a and gain passage to the Pure Conscious
ness, Cit. 

1 Krteh priiramhho yasyii!z, whose is the beginning of creation; pralcryate 
kiiryiidikam anayii, by whom is done creation, maintenance and dissolution . 

• 
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When the Prakrti is quiescent, that is unmanifest, all the 
three Guz;tas are in an equilibrium. At the moment of creation, 
there is (owing to the impulsion of the kiNmic Forces) a stir of 
the Guz;tas, gut_lak~obha, and a vibration, spat~-r/.ana, issues forth 
as the original Sabda Brahman, Cosmic Sound. The Gu:r:tas 
move into action, affect each other, and the creation is begun. 
There appears Form out of the Formless. Prakrti moves into 
Vikrti, change. These vikrtis, or self-modifications of the 
Prakrti are the original tattvas, the categories of Mind, Senses 
and Matter. 

The Jiva which is in fact the Consciousness particularised 
in an individual form, lodges itself in a triple body or in three 
bodies so to say, all of which are successively evolved from the 
Prakrti-Sakti. They are : 

( 1) The Causal body, karat~-a sarira, in which the Jivatma 
lives until it is united with the Paramatma, the Supreme bodi
less Spirit. It is in this body that the Jiva poises itself in 
dreamless sleep. 

(2) The subtle body, projected and supported by the 
causal-is the suk~ma or li1iga sarira in which the Jiva exists 
during dreams. The subtle body consists of the first evolutes 
of the causal viz., the 1\.1ind and the Senses and their super
sensible objects.1 

(3) Deriving from the subtle is the gross body, the body 
of m atter, bhuta, which is the object of senses derived from the 
supersensibles. The Jiva lives in this form in the jagrat, the 
waking state. 

It is to be noted that Mind in this system is a broad term 
embracing in its connotation 'many forms and modifications 
of the Pralq-ti. Thus it comprises : 

Buddhi or Mahat Tattva which is simply a consciousness 
of Being; 

1 Anta{lkaral)a, internal instrument, biihya karal)a, external instruments 
(lndriyas), and the T anmiitras. 
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AhaT{lkara, the consciousness realising itself as the particular 
experiencer, the 'I'; 

Manas, the desire which arises on the basis of this personal
ised consciousness; 

lndriyas (senses) which are differentiated faculties ofthe 
Consciousness for the enjoyment of the experience. They are 
of two kinds: those of perception (jfianendriya) and those of 
action (karmendriya ). They are to be distinguished from the 
sense organs like the ear, eye, tongue etc. which are only the 
instruments through which the faculties operate.1 

The senses (Indriyas) require obJects for their perceptions, 
the sensations. And these sense-objects presuppose certain 
general elements, their parent universals. They are termed 
Tanmatras, the subtle and general elements of sense perceptions 
which render possible the subsequent sensations of hearing, 
touch, sight, taste and smell. They are the abstract qualities 
or universals of Sound (Sabda tanmatra), Touch (sparsa tanmatra), 
Sight i.e., form (rilpa tanmatra), Flavour (rasa tanmatra) and 
Odour (gandha tanmatra). They are the silk~ma bhiltas from 
which derive the ordinary or gross bhiltas or objects of senses. 

The sense objects derived from the Tanmatras strike the 
Indriyas, the senses, whereupon attention is drawn to them. 
But there may be a number of sensations at the same time. A 
particular sensation is selected and gathered by the Manas 
which in turn refers to the Aharp.kara, the !-maker, after 
which the Buddhi determines, and forms concepts, 'It is so', 
or resolves 'It must be done '. This Buddhi illumined as it is 
by the light of Cit (Consciousness) that is the Puru~a, is 
' 

1 These organs, the author points out, are not always necessary for 
the faculties to act. Under certain conditions it is possible to dispense 
with them. So also the faculties could function through organs not 
specifically made for that purpose. Sir John quotes the case recorded by 
Prof. Lombroso "of a woman who, being blind, read with the tip of 
her ear, tasted with her knees and smelt with her toes." (The Serpent 
Power, p. 60). 
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indeed the principal Tattva which is" the thinking principle 
which forms concepts or general ideas acting through the 
instrumentality of Aharpkara, Manas and the Indriyas. In 
the operations of the senses Manas is the principal; in the 
operation of Manas, Aharpkara is the principal; and in the 
operation of the Aharpkara, Buddhi is the principal. With 
the instrumentality of all of these Buddhi acts, modifications 
taking place in Buddhi through the instrumentality of the 
sense functions. It is Buddhi which is the basis of all cogni
tion, sensation, and resolves, and makes over objects to 
Puru~a, that is, Consciousness. And so it is said that Buddhi, 
whose characteristic is determination, is the charioteer; Manas, 
whose characteristic is samkalpazJikalpa, is the reins; and the 
Senses are the horses. Jiva is the Enjoyer (Bhoktii)." 1 

A word may be added about the real nature of Matter of 
which the gross body is formed. The body is composed of a 
number of compounds which again are formed by a number 
of elements; further analysis through the molecule and the 
atom reveals a Primordial Substance of which all else is a 
modification. This Substance, says modern Science, is the 
Ether, iikiifa. In the Indian theory, however, Akasa itself is 
one of the differentiations of the Primordial Power, the 
Prakrti-Sakti-a formulation of the Supreme Consciousness. 
Matter is thus truly a form of Consciousness. 

What is called sensible Matter in the West corresponds to 
the Mahiibhiltas produced from the Tanmatras. They are 
Akiisa (Ether), Viiyu (Air), Tejas (Fire), Apas (Water) and 
Prthivi (Earth) . They are described as " five forms of motion 
into which the Prakrti differentiates itself". 

Each form in this material universe is a product-a com
pound-of all the Bhutas. Hence each thing contains the 
characteristic!~ of all the Bhutas. That is why the Tantra 

1 The Serpent Power, p. 63. 
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emphasises that each has its own form, colour, sound-all 
interrelated. Sir John points out that sounds of speech and 
music have their own forms which are now verifiable by the 
Phonoscope. "When words are spoken or sung into a small 
trumpet attached to the instrument, a revolving disk appears 
to break up into a number of patterns, which vary with the 
variations in sound." 1 Each Tattva has its own form (Mar.
tjala) and colour. 2 

Vitalising and sustaining the body is the Life-Force, the 
Vayu, which is a special expression of the Energy aspect of the 
Consciousness. As Vital Vayu, it courses as the currents of 
nerve-force. As related to the body, it is called Prarza and 
works in a fivefold manner in the body-as five pra~as with 
different locations and functions . Of them the first called 
Prar.a (bearing the same name as the Force in its totality) is 
the breath of life moving in the upper part. It is the function 
concerned with the intake of the universal Life-Force for 
distribution inside the organism and its expiration. Pral).a is 
located in the heart region. The second is the Apana, the 
downward breath, situate in the lower trunk, pulling against 
the Pral).a. It is in the anus and governs excretory functions. 
The third is the Samana, governing the interaction and balan
cing of the above two forces. Located in the navel region it 
maintains the equilibrium of the vital forces and controls the 
process of digestion and assimilation. The fourth is the Vyana, 
which pervades the whole body and distributes the energies 

1 The Serpent Power, p. 71. 
2 Thus ifkiifa is denoted by a transparent white circle (with dots), 

Viiyu by a smoky grey six-cornered diagram, 
T ejas by a red triangle, 
.ifpas by a white crescent-shaped diagram, 
Prthivi by a yellow quadrangular figure. 

"Similarly, to each Devata also there is assigned a yantra or 
diagram which is a suggestion of the form assumed by the evolving Pra
krti or body of that particular Consciousness." Ibid., p. 72. 
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and generally holds together the body in all its parts. The 
fifth and last is the Udiina (in the throat), the ascending Vayu 
which moves upward from the body to the head and is the 
channel for reaching the supra-physical planes.1 

Subsidiary to these five main divisions, there are five 
minor Vayus. They are Naga (manifest in the hiccup), Kurma 
(in the opening and closing ofthe eyes), Krkara (indigestion), 
Devadatta (in yawning) and Dhananjaya (which is the vayu 
active even in the dead body). 

We have spoken of the kinds ofbodies, the several consti
tuents of the Mind, the functional forms of the Life-Force. It 
now remains to take into account the states of consciousness as 
embodied in the Jiva. In itself Consciousness has no states, 
but when it expresses itself as the being or Jiva, in manifesta
tion, it has three tiers of conditions of existence: 

( 1) The waking state, jagrat, in which the Jiva is aware of 
external objects (bahiprajiia) and enjoys them through the 
senses, sthula-bhuk. In this state the Jiva is called the Jiigari 
and the gross body housing this consciousness the ViJva. The 
corresponding state of the Cosmic Jiva (the universal Being) 
is lffiown as the Vaifvanara. 

(2) The dream state, svapna, in which the Jiva is aware of 
internal objects (antaf.zprajiia) and enjoys what is subtle, pravi
vikta-bhuk- the impressions left by the objects experienced in 
the waking consciousness. Here the Jiva consciousness is in 
the subtle body and is known as the Taijasa. The correspond
ing state of the collective Being is the Hira1J:Yagarbha. Sir John 
Woodroffe adds also the Sutratma and mentions the distinction 
between the two e.g., Paramatman manifest as collective 
Antaf.zkaratza is the HiraJ;Lyagarbha and as collective Pra7J.a is the 
Siitratma. 

1 "The functions of Prar:ta may be scientifically defined as follows: 
Appropriation (Prar:ta), Rejection (Apana), As~imilation (Samana), Distri
bution (Vyana) and Utterance (Udana)." Tlze Serpent Power, p. 78. 
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(3) The state of dreamless sleep, surupti, in which the Jiva 
is neither objective, bahiprajfia nor subjective, antalzprajfia, but 
simply gathered in himself- without any object other than 
himself- prajfiana ghar;,a. The Jiva here is called the Prajfia 
and lives in the causal, karar;,a, body, which is Pralqti allied to 
Consciousness. The corresponding cosmic state is the lsvara. 
This is the state of Bliss, Ananda; the Jiva here enjoys the 
Bliss, he is ananda-bhuk. In the first state the Jiva enjoys the 
gross objects; in the second, the subtle objects; in this the 
third, he does not enjoy through any kind of objects but seizes 
Bliss directly without any subject or object. But this su,rupti 
state is not yet Brahman Consciousness, for there is here still 
the identification with Prakrti. It is only in the 

(4) Fourth state, the Turiya, that the Jiva has pure experi
ence called Suddha-vidya. The Jiva here lives in the great 
Causal (Maha kararta) body. 

Beyond even the fourth, it is said there is a still higher, 
the transcendent state- the Turiyatita. Here are the Unme~a 
and Nime~a states of Consciousness (opening and closing of the 
Eye of Consciousness) with the lsvara Tattva and the Sadakhya 
Tattva respectively, leading to the final and perfect Siva 
Consciousness. 



CHAPTER THREE 

MANTRA 

THE subject of Mantra occupies a key position in this system. 
In fact Mantra Sastra is another name for Tantra Sastra. The 
Mantra is a syllable or syllables with power. And like all 
power it can be used for any purpose, good or otherwise. The 
author cites in illustration a number of different applications 
viz. the communication of spiritual power to the disciple from 
the Guru by means of Mantra, the lighting up of a Homa 
Fire by Mantra, elimination of harmful agencies, etc. We 
might also cite the recorded incident of a well-known yogin in 
South India who once came across a festive party in the course 
of his itinerary and joined the celebrations for the nonce. The 
host, who was not aware of his identity, asked him to grind 
paste from sandalwood for after-dinner cooling use by the 
guests. He of course obliged and prepared the paste, all the 
while humming to himself an agni mantra. Imagine the con
sternation of the guests, when later they used the paste only 
to feel terrific heat on its contact! Obviously the mantra, when 
chanted by the yogin, had invoked Agni and the paste was 
pervaded by its physical nature- the fire element. 

What is a Mantra? Mantra is a power, it is Sakti in the 
form of Sound. Sound, sabda, is of two kinds: lettered sound, 
vartz,iilmaka, and unlettered sound, dhvanyiitmaka. The dhvani 
is caused by the striking of two things together whereas the 
former is not caused by any striking; it is anahata, not struck. 
It is independent of this movement and is eternal. The 
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Dhvani manifests it; it is the Sabda that manifests thus that 
is etern;:~J. The sound, dhvani, is produced by the contact of 
the vocal organ with air as a result of a movement or thought 
in the mind seeking expression in sound. It is to be noted 
that sound, dhvani, is not the only form in which Sabda finds 
expression. Besides the auditory, there can be the visual 
expression as also the tactual expression (e.g. perforated dots 
to the blind) . 

According to the Indian psychology, when an object, 
artha, comes before the mind for perception, the mind modifies 
itself tvrtti) into the form of that object. This self-modification 
of the mind into the shape of the object of perceptiorr is the 
subtle object, silk~ma artha, corresponding to the gross object, 
sthUla artha. Besides the aspect of mind as the perceived (in 
the self-modified form of the object), there is another and more 
fundamental, mind as the perceiver; thus Mind is at once the 
cogniser and the cognised, the griihaka and the griihya, the reveal
er and the revealed, prakiisaka and prakiiiya, the denoter and the 
denoted, viicaka and viicya. Now that aspect which cognises is 
called the Sabda or Nama and the aspect in which it becomes 
the cognised is the Artha or Rupa. The outer physical object 
(of which the mental is an impression) is also the Rupa and 
the spoken word relevant to it is the (outer) Sabda. The entire 
creation is thus Nama and Rupa. 

There are gradations in which the Original Sabda, the 
Brahman Sound, manifests itself. The first is the state of Para: 
sound is yet motionless and comes into being on the differentia
tion of the Mahabindu. In the human body it exists in the 
Miiladhara Centre as motionless causal Sabda. This unmani
fest Para Sabda is the Kul)<;lali Sakti. 

The second state-Pafyanti-is one in which the Sabda 
begins to move, but yet with an undifferentiated and general 
motion. In the body its place is from Miiladhara to the 
MaJ).ipiira. 

3 
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Next is the Madhyamii sound, the state in which appear 
the subtle Nama and Rupa, the activity of the Mind as the 
cogniser and the ccgnised takes place. The operation is in 
the subtle field and the sound is called the Hirarzyagarbha 
Sabda. In the body it extends from Pasyanti to the heart. 

The fourth state is the Vaikhari in which the Madlzyamii 
Sabda is projected into the gross outer as the Virii! Sabda. 
In the body it is the uttered Speech which issues from the 
throat. 

In the words of the author: " In creation Madhyamii 
Sabda first appeared. At that moment there was no outer 
Artha. Then the cosmic mind projected this inner Madlzyamii 
Artha into the world of sensual experience, and named it in 
spoken speech (Vaikhari Sabda). The last or Vaikhari Sabdo 
is uttered speech developed in the throat issuing from the 
mouth. This is Virii! Sabda. Vaikhari Sabda is therefore 
language or gross lettered sound. Its corresponding Artha 
is the physical or gross object which language denotes. This 
belongs to the gross body (SthUla Sarira). Madlzyamii-Sabda 
is mental movement or ideation in its cognitive aspect, and 
Madhyamii Artha is the mental impression of the gross object. 
The inner thought-movement in its aspect as Sabdartha, and 
considered both in its knowing aspect (Sabda) and as the 
subtle known object (Artha ), belong to the subtle body (Si1k$ma
Sarira ). The cause of these two is the first general movement 
towards particular ideation (Pa.f.yanti) from the motionless 
cause, Para-Sabda, or Supreme Speech. Two forms of inner 
or hidden speech, causal and subtle, accompanying mind 
movement, thus precede and lead up to spoken language. 
The inner forms of ideating movement constitute the subtle, 
and the uttered sound the gross, aspect of Mantra, which 
is the manifested Sabda-Brahman." 1 

1 The Serpent Power, pp. 89-90. 
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To put it in brief: when the Sakti moves into Ideation, 
which is precedent to Creation, She is the Para-Vak. The 
next state is the Pafyanti Vak in which the Ichha Sakti is about 
to manifest the world. The third, Madlzyama Vak is the play 
of Jnana Sakti when the first form-Matrka- is assumed and 
the first particularised movement takes place. The last
Vaiklzari- Vak- state is when the Kriya Sakti projects the gross 
letters and the gross objects. 

Thus uttered speech manifests the inner speech which 
is idea or thought. It is this inner thought-movement which 
is an operation of consciousness that is expressed by the outer 
speech; the uttered word carries behind itself the idea-power 
of which it is a projection into gross expression. Under proper 
conditions to utter the word is to evoke this power of con
sciousness into activity. This in sum is the principle of 
Mantra. 

One point to be noted before we pass further. We spoke 
of lettered sound-varrtatmaka fabda. These letters in which 
the subtle sound forms itself are not the gross letters of the 
alphabet we are familiar with. They are subtle and causal 
forms called Matrka. The letters issuing from the throat are 
gross correspondences of these Matrkiis, just as the spoken 
fabda and the physical object, artha, are correspondences of the 
subtle sabda and artha. 

The Tantra Sastra allocates particular letters (subtle ones) 
to particular centres or Cakras in the body. Also in each 
Cakra there is the seed, bija, mantra of a Tattva. The Tattva 
evolves from that seed-letter or letters. Thus the Bija Mantra 
of a thing is its natural Name. "The natural Name of anything 
is the sound which is produced by the action of the moving 
forces which constitute it. He therefore, it is said, who mentally 
and vocally utters with creative force the natural name of any
thing, brings into being the thing which bears that name. Thus 
' Ram ' is the Bija o[ fire in the :tvfa.t:lipiira Cakra: This Mantra 
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' Ram' is said to be the expression in gross sound ( Vaiklzari 
Sabda) ofthe subtle sound produced by the forces constituting 
fire. The same explanation is given as regards ' Lam ' in the 
Miiladhara, and the other Bijas in the other Cakras." 1 

It is to be noted, however, that mere chanting or repeti
tion of the Mantra cannot be effective. The consciousness in 
the Mantra, its real power must be awakened, before it can 
act. Thus to invoke a Devata which is the object, artha, its 
N arne, the mantra must be awakened, prabuddha; its conscious
ness, caitanya, rendered alive. The author's remarks in this 
connection are worth quoting: 

''The mere utterance, however, of 'Ram' or any other 
Mantra is nothing but a movement of lips. When, however, 
the Mantra is' awakened' (prabuddlza) - that is, when there is 
Mantra-Caitanya (Mantra-Consciousness)-then the Sadhaka 
can make the Mantra work. Thus in the case cited the 
Vaikhari Sabda, through its vehicle Dhvani, is the body of a 
power of Consciousness which enables the Mantrin to become 
the Lord of Fire. However this may be, in all cases it is the 
creative thought which ensouls the uttered sound which works 
now in man's small ' magic ', just as it first worked in the 
'grand magical display' of the World Creator. His thought 
was the aggregate, with creative power, of all thought. Each 
man is Siva, and can attain His power to the degree of his. 
ability to consciously realise himself as such. For various pur
poses the Devatas are invoked. Mantra and Devatii are one 
and the same. A Mantra-Devatii is Sabda and Artha, the former 
being the name, and the latter the Devata whose name it is. 
By practice (J apa) with the Mantra the presence of the Devata 
is invoked. J apa or repetition of Mantra is compared to the 
action of a man shaking a sleeper to wake him up. The tw~ 

1 The Serpent Power, p. 96. 
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lips are Siva and Sakti. Their movement IS the coition 
(maitlzuna) of the two. Sabda which issues therefrom is in 
the nature of Seed or Bindu. The Devata thus produced is, 
as it were, the ' son ' of the Sadhaka. It is not the Supreme 
Devata (for it is actionless) who appears, but in all cases an 
emanation produced by the Sadhaka for his benefit only." 1 

How to realise the creative power of a Mantra? What is 
the process to awaken it and the way to use it for the achieve
ment of one's purpose? This knowledge is embodied in the 
Mantra Vidya. 

Again, letters by themselves have no power to reveal any 
.artlza. There is, prior to all manifest artlza and fabda, a causal 
undivided state of Brahman consciousness formulated as an 
undifferentiated, pervasive Sabda, the Sabda-Bralzman. This 
unmanifest Sabda, Sound, is the cause of all Sabda and Artha. 
It is the celebrated Sphota which discloses the meaning of 
every word; it awakens the cognition of a thing the moment 
the word denoting it is uttered. In the human body the 
Sabda-Brahman takes the form of Ku~Q.alini Sakti and manifests 
itself in the letters 2 at the various centres. 

1 The Serpent Power, pp. 97-8. 
2 There are in all 51 of them; in the language ofthe Sakta Tantra 

the KuJ;tc;lalini has 51 coils. 



CHAPTER FOUR 

CAKRAS 

ALL the Tattvas, Cosmic Principles, in Creation are there 
embedded in the body. Each Tattva, however, has its own 
centre of activity, the place where it is most preponderant and 
from where radiate its energisings into the system. These are 
the locii called, in the Tantras, the Centres or Cakras (Circles). 
They are not, of course, anatomical locations seizable by the 
gross eye. They are subtle centres-seats-of consciousness, 
Sakti, active in the body and are situate within the spinal 
system beginning from the lower end of the spinal column up 
to the top of the brain. The range of activity and influence 
of each Centre extends to its corresponding region in the gross 
physical body- the various plexuses and cerebral centres. 
From each of them radiate thousands of Narj.is, conduits of 
pratzic force in different directions. These Nac;lis too are 
not to be confused with the nerves and arteries with which 
medical science is familiar. They are subtle channels of the 
vital energies and are visible to the yogic dN!i alone. They 
are therefore called the yoga-niitjis. It is the configuration of 
these Nac;lis that gives rise to the appearance of petals of 
lotuses to each of the Centres which look like so many lotuses,. 
each with a different number of petals. 

The principal Nac;lis are said to be fourteen in number.1 

Chief among them, however, are three, Irj.ii, Su$umnii and the 

1 In fact there are computed to be thousands ofNac;lis in the body, but 
of them only a few, fourteen of them, are iQlportant. They are: " 1. Su5um
na, in the central channel of the spinal cord. 2. I<;la, the left sym
pathetic chain, stretching from under the left nostril to below the left 
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Pingalii. Of these three again the Su~umna is the most 
important. 

The Su~umna is situated within the spinal column, the 
Merudarzt}a, in the interior canal; it extends from the MUla
dhara, the basic plexus, to the twelve-petalled lotus in the 
pericarp of the thousand-petalled lotus above. Within this 
Su~umna is a subtle Na<;li, the Vajrirzi, and within it a still 
subtler one, the Citrirzi. The interior of the Citrit:U is called 
the Bra!zma Na¢i. It is the channel for the movement of 
KuJ;l<;lalini. It is not a separate Na<;li in the usual sense, but 
only a vivara, a hollow passage. The opening of this Citrit:U 
Na<;li is the door through which the KuQ<;lalini enters the Royal 
Road, Kula Marga, on its way to the Lord and it is known as 
Brahma-Dviira. 

To the left of this Na<;li, on the outside of the Meru, is 
the I<;la and to the right is the Piilgala. Both of them entwine 
the Su~umna from left to right and right to left in the move
ment upward going round the Lotuses. They are also known 

kidney in the form of a bent bow. 3. PingaHi, the corresponding chain on 
the right. 4. Kuhii, the pudic nerve of the sacral plexus, to the left of the 
spinal cord. 5. Gandhar~, to the back of the left sympathetic chain, 
supposed to stretch from below the corner of the left eye to the left leg ... 
6. H asti-jihva, to the front of the left sympathetic chain, stretching 
from below the corner of the left eye to the great toe of the left foot ... 
7. Sarasvati, to the right of Su~umna, stretching up to the tongue (the 
hypoglossal nerves of the cervical plexus) . 8. Piisa, to the back of the 
sympathetic chain, stretching from below the corner of the right eye 
to the abdomen (a connected chain of cervical and lumbar nerves). 
9. Payasvini, between Piisa and Sarasvati, auricular branch of the 
cervical plexus on the left. 10. Sankhini, between Gandhari and Sarasvati, 
auricular branch of the cervical plexus on the left. 11. Yasasvini, to 
the front of the right sympathetic chain, stretching from the right thumb 
to the left leg (the radial nerve of the brachial plexus continued on to 
certain branches of the great sciatic). 12. Varut:ta, the nerves of the 
sacral plexus, between Kuhii and Yasasvini, ramifying over the lower 
trunk and limbs. 13. Visvodara, the nerves of the lumbar plexus, be
tween Kuhu and Hastijihva ramifying over the lower trunk and limbs. 
14. Alambu~a, the coccygeal nerves, proceeding from the sacral vertebrae 
to the urinogenitary organs." (Dr. Brojendranath Seal's account cited 
by Sir John Woodroffe, pp. 113-114, The Serpent Power.) 
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as Ganga (Ic;la), Yamuna (Pingala) and Sarasvati (Su~umna) . 

They all meet at the Miiladhara and again at the Ajiia Cakra. 
The meeting place at the MUladhara is the Yukta Ttive!li. The 
Ajiia Cakra where they meet again and form a plaited knot 
-and enter the Su~umna,-is the Mukta Trive!li. Thereafter 
they separate and flow separately (hence Mukta Trive!li) and 
proceed in the different nostrils. It may be mentioned that 
Ic;la is also described as the Moon and Piilgala, the Sun, 
representing the negative and positive phases of the current 
activity. 

MuL.ADH.ARA 

Midway between the genitals above and the anus below, 
at the place where the Su~umna Nac;li and the root of all Nac;lis 
(Ka!ltf.a) meet, is the first centre, the Muladhara 1 Cakra. The 
Miiladhara Lotus is the subtle centre of this region, within the 
spinal column, with its head hanging downwards. 2 The 
colour of this lotus is crimson; the number of petals is four 
with the letters varh, sam, $ariz and sam upon them in gold. 
Each of these letters is a Mantra, a Sakti and as such a devata 
attending (avara!la) upon the Principal Devata of the Cakra. 
All the letters of the Lotuses constitute together the Mantra 
body of the Km;Ic;lalini Sakti. The Tattva of which this 
lotus is the centre is the Prthivi, Earth, whose form is a 
square and colour yellow and its Bija (seed) Mantra is 
lam. That is to say, lam is the vaikhari sound expressive 
of the subtle sound produced by the vibration of the parti
cular forces active in this Centre. This Bija is further 

1 Mula (root), iidhiira (support)-it is the root of the Su~umna which 
is also the res ting place of the KuQ<;ialini. It is also so called as it is at 
the root of all the six Cakras. 

2 All the lotuses have their laces turned downwards; they turn upwards 
only when the KuQ<;ialini Sakti, moving up, strikes them. 
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described as being seated on Elephant Airiivata (the Elephant 
denoting qualities of the reigning Tattva, strength, firmness 
and solidity). The Elephant is also the viilzana (vehicle) of 
Indra whose Seed-Mantra is here. 

The Devata of the Centre is the creative Brahma and his 
Sakti is Savitri. There is also here Sakti Dakini who is the 
Sakti of the Dlziitu, bodily substance, of this Centre. She is 
the revealer of the Tattva-jfiiina, knowledge of Tattva. 

Further, here is the Yoni, the Triangle- Sakti Pi!ha- in 
which is the Sivalinga called Svayamblzu with the shape of a 
tender leaf. It represents the aspect of Brahman manifested 
in this Centre; its colour is yellow. "The Devi Kul).<;lalini, 
luminous as lightning, shining in the hollow of this lotus like 
a chain of brilliant lights, the World-bewilderer who main
tains all breathing creatures, lies asleep coiled three and a half 
times round the Liilga, covering with Her head the Brahma
<ivara." 1 

Sv .ADHI~THANA 

Next above, at the root of the genitals is the sviidhi$!hiina 
padma. Unlike the Miiladhara which is at the root of the 
Su~umna, this Cakra is placed within the Su~umna Na<;li. 
This lotus of vermilion colour has six petals, with the letters, 
ham, bharh, marh,yam, ram, and lam, shining like lightning. The 
regnant Tattva of this centre is Ap, Water, and hence the 
Cakra is also known as the white region ofVarul).a (the Deity 
of the Ocean). The characteristic form or MaQ<;lala of this 
Tattva is the Crescent Moon and the colour white. The Bija is 
vam and this Varul).a Bija is seated on a white Makara (animal 
like an alligator) which is the viihana of Varm}a. The Devatas 
that preside here are Hari (Vi~l).u ) and Rakini. 

1 The Serpmt Power, p. 118. 
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Above this, at the centre of the navel region, is the Matzi
piira or the .Niibhi Padma of dark hue (like the heavy-laden 
rain clouds), of ten petals with the letters tjarh, tjharh, tzarh, 
tarh, tlzarh, darh, dlzarh, narh, parh, pharh, in the colour ofblue 
lotus. The Tattva is Tejas, in fact the padma is called MaQ.i
pura because it is lustrous as a gem, matzi, owing to the presence 
of the Tejas; its form is the triangle and colour red. The red 
Bija of Fire Rarh is seated on a ram, the vii/zana of Agni. Here 
arc God Rudra and Sakti Lakini. 

These are the three Centres from which the Virii!, the 
gross body, is formed. 

AN.AHATA 

Further up, in the heart-region is the Lotus called aniihata 
padma. It is so called because here it is that the yogin first 
hears the sabda brahman, the sound that is produced without 
the striking of two things together, aniihata, which is the usual 
occasion for any sound. This lotus of the colour of Bandlzuka 
flower has ten petals with letters in vermilion, karh, klzarh, garh, 
gharh, ngarh, carh, cham, jarh, jharh, jnarh, !arh, !harh. This is the 
abode of the Jivatman called the Hamsa. The Tattva is Vayu; 
its region is six-cornered, hexagonal- two triangles with one 
of them inverted and its colour smoky-grey. The Vayu Bija 
varh is seated on a black antelope (whose chief quality is speed), 
the viihana of Vayu. Isa the Overlord of the flrst three Cakras 
and Sakti Kakini are here. 

In the downward pointing triangle (which is a form of 
Sakti) is Siva as the Batza Linga. One distinctive feature of 
this lotus is that its filaments are tinged with the rays of the 
sun. The Anahata is described as the great Cakra in the heart 
of all; Omkara is here. 
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This Lotus is to be distinguished from the Heart Lotus of 
eight petals which is situate below it. That is not a cakra but 
a lotus- turned upwards-Ananda Ka~J.tfa in which one medi
tates upon the l~fa Devata in manasa puja, mental worship. 

VISUDDHA 

Then there is at the spinal centre in the region at the base 
of the throat, the Vi.fuddha Cakra. It is called thus for the Jiva 
has attained purity (visuddha) by the sight of the Hamsa. It is 
also known as the Bharati Sthana (Home of the Deity of Speech) 
for it governs the power of expression. It is a lotus of sixteen 
petals in smoky purple with the vowels, am, am, im, im, um, um, 
rm, rm, lrirn, lrim, em, aim, om, oum, am, ab, in crimson. The 
governing Tattva is Ether or Aka.fa, its colour white and form 
circular. Its B~ja is Ham, mounted on a white elephant. Here 
is Sada-Siva in his form of ArdhanariSvara, i.e., inseparably united 
with Girija or Gauri, with half the body white and the other 
half in gold; so also here dwells Sakini, the Sakti whose form 
is light. It is here that the Jiianin becomes trikala-darSi, seer 
of the three forms of Time. 

The author records that above this Visuddha Cakra there 
is, at the root of the palate, a minor Cakra, Lalana or Kali 
Cakra-a red lotus with twelve petals. 

Still higher up is the Ajiia Cakra; it is called as such be
cause here is received from above the command, ajfia, of the 
Guru, who is none else than the Lord Siva. It is located 
between the two eye-brows. This lotus has two petals, white 
in colour, on which are white letters ham and k~am.1 The 

1 Thus the petals of all the six lotuses total up to fifty and the letters 
likewise are fifty. 
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Tattva of this Centre is Manas, or to be exact, this centre is 
the seat of the subtle Tattvas of Mahat and Prak:rti. The 
Bija is Pral).ava, O~f. In this bright form of Pral).ava shines 
the antar-iitmii, the inner Atma, lustrous like a flame-and in 
its light is visible all that is between the Milliidhiira and the 
Brahma-randhra. The deities are Parama Siva (in the form of 
Hamsa) and the white Hakini Sakti. 

Here in the inverted triangle, yoni, within the peri carp of 
the lotus, is Siva as the !tara Li1iga.1 

Above this Cakra are two minor ones : 
(1) Manas Cakra-lotus of six petals, the seat of'' sensa

tions of hearing, touch, sight, smell, taste, and centrally 
initiated sensations in dream and hallucination ". 2 

(2) Soma Cakra-lotus of sixteen petals, which are also 
known as sixteen kaliis which are so many vrttis.3 

Above is the region of the Causal Body. "Abov~ this 
last Cakra is 'the house without support' (niriilamba puri), 
where yogis see the radiant lsvara. Above this is the prar;ava 

shining like a flame, and above pmrzava the white crescent Nada, 
and above this last the point, Bindu. There is then a White 

1 Thus it is seen that there are three Lingas, St•ayambhil, BiiT}a and !tara 
in the three Cakras, MuHi.dhara, Anii.hata and the Ajiia respectively. Here 
are the three Granthis or Knots where the Maya Sakti is particularly con
centrated. The Granthis are the apexes, converging points of the Tattvas 
regnant in their region. Each region is named after the Deity presiding 
over it. The region between the Miiladhara and the Svadhi~t}lana is 
known as the domain of Fire (Agni-Khar.zrfa), with the Brah.n:a Granthi 
above it; between the Mru:tipura and the Anahata it is the domain of 
Sun (Silrya-KhatJ.rfa) with the Vigm Granthi above; between the Visuddha 
and the AjiHi. it is the domain of Moon (Candra-KhaTJrfa) with the Rudra 
Granthi above it. These are the famous Granthis that have to be loosened 
and undone for yogic liberation to be possible. 

2 Sabda-jiiiina, sparsa-jiitina, riipa-jiiiina, iighriiT}opalabdlti, rasopabhoga and 
svapna, with their opposites. 

3 Krpii (mercy), mrrfutvii (gentleness), dhairya (composure), vairiigya 
(dispassion), dhrti (constancy), sampat (prosperity), hiisya (cheerfulness), 
romiinca (thrill), vinaya (humility), dh;·iina (meditation), susthiratii (quietude), 
giimbhirya (gravity), udyama (effort), ak~obha (non-agitation), auda.rya 
(magnanimity), and ekiigratii (one-pointedness). 
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Lotus of twelve petals with its head upwards, 1 and over this 
lotus there is the ocean of nectar (sudha siigara), the island of 
gems (matzidvipa), the altar of gems (matzipi!ha), the forked 
lightning-like lines, a, ka, tha, and therein Nada and Bindu. On 
Nada and Bindu, as an altar, there is the Paramaharhsa, and 
the latter serves as an altar for the feet of the Guru; there the 
Guru of all should be meditated. The body of the Hamsa on 
which the feet of the Guru rest is jfiana-miiya, the wings iigama 
and nigama, the two feet Siva and sakti, the beak prarzava, the 
eyes and throat kama-kala." 2 

Beyond, there is the Sahasrara, the White Lotus of one 
thousand petals each of which contains all the Letters of the 
alphabet, and is the own abode of Para-Siva. It hangs with 
head downwards from the Brahmarandhra above all the 
Cakras. It is the Brahmaloka whence all originates. What
ever exists is first here potentially. This place is Siva-Sthana 
for Saivas, Parama Puru$a for Vai~:t:lavas, Devi-Sthana for Saktas. 

"Above (the end) of the Su~umna Nadi is the Lotus of a 
thousand petals; it is white and has its head downward 
turned; its filaments are red. The fifty letters of the Alphabet 
from A to La, which are also white, go round and round its 
thousand petals twenty times. On its pericarp is Hamsa, and 
above it is the Guru who is Parama-Siva Himself. Above the 
Guru are the Surya- and Candra-Matzt}alas, and above them 
Mahaviiyu. Over the latter is placed Brahmarandhra, and 
above it Mahiisankhini. In the Mai).<;lala of the Moon is the 
lightning-like triangle within which is the sixteenth Kala of 
the Moon (amii kala), which is as fine as the hundredth part 
of the lotus-fibre, and of a red colour, with its mouth down
ward turned. In the lap of this Kala is the Nirviitza Kala, subtle 
like the thousandth part of the end of a hair, also red and 

1 This Lotus forms the subject-matter of the Padukii Paiicaka Stotra. 
2 1ntroduction to Tantra Sastra, by Sir John Woodroffe, p. 56. 
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with the mouth downward turned.1 Below the .Niruar:za Kalii 
is the Fire called Nibodhika which is a form of Auyakta-nada. 
Above it (Nibodhika), and within Nirvai).a-Kala, is Para 
Bindu, which is both Siva and Sakti. The Sakti of this Para 
Bindu is the Nirvai).a Sakti, who is Light (TeJas) and exists 
iu the form of Hamsa (Hamsarupa), and is subtle like the ten
millionth part of the end of a hair. That Hamsa is Jiva. 
Within the Bindu is the void (Sunya) which is the Brahma-pada 
(place of Brahman) ". 2 

Each of these Cakras is a centre of a particular Tattva 
with a tanmatra and the Indriyas (sensory and motor organs) 
connected with it. Thus: 

MiiHidhara 

Svadhilithana 

MaiJ.ipiira 

Anahata 

Prthivi Tattva (Earth) 
Gandha Tanmatra (Smell) 
Jiianendriya of smell 
Karmendriya of feet 

Ap Tattva (Water) 
Rasa Tanmatra (Taste) 
JiHinendriya of taste 
Karmendriya of hands 

Tejas Tattva (Fire) 
Riipa T anmatra (Sight) 
Jiianendriya of sight 
Karmendriya of anus 

Vayu Tattva (Air) 
Sparsa Tanmatra (Touch) 
Jiianendriya of touch 
Karmendriya of genitals 

1 Read also: " Close to the thousand-petalled lotus is the sixteenth 
digit of the moon, which is called iima kalii, which is pure red and lustrous 
like lightning, as fine as a fibre of the lotus, hanging downwards, 
receptacle of the lunar nectar. In it is the crescent nirvii'(l.a kalii, luminous 
as the Sun, and finer than the thousandth part of a hair. This is the 
I~ta Devata of all. Near nirvii1J.a kala is parama nirvii1J.a sakti, infinitely 
subtle, lustrous as the Sun, creatrix of tattvajniina. Above it are Bindu and 
Visarga-Sakti, root and abode of all bliss." (Introduction to Tantra Siistra, p. 56). 

2 The Serpent Power, p. 453. 
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Akasa Tattva 
Sabda Tanmatra 
Jnanendriya of hearing 
Karmendriya of mouth 
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Subtle Tattvas of Min? and Prakrti 

ldentificatiom have been attempted between these Cakras 
and some of the plexuses in the body. But they are misleading; 
for the plexuses belong to the gross physical body while the 
Cakras are subtle vital centres of consciousness. The Cakras 
are locii-special centres- of operation of the Tattvas which 
are the self-formulations of the Sakti; they influence, vitalise 
and control corresponding regions of the body, and the organs, 
nerves, plexuses, etc., situated in them. In fact it is these 
subtle concentrations of Consciousness-Power which develop 
out of themselves, and keep in being, their gross embodiments 
taking shape into the physical body. 

Each of the Cakras has a Deity, a particular form of 
Consciousness- presiding over it. This form or aspect of 
Consciousness, the Devata, governs and informs the bodily 
region around it.1 And each Deity has its own abode, 
Loka. Thus: 

C AKRA DEITY LOKA 

Muladhara Brahm a Bhurloka 
Svadhi~thana Rudra Bhuvarloka 
Mat:tipiira Vi~t:tU Svarloka 
Anahata Isvara .Janaloka 
Visuddha Sadasiva T apoloka 
.Ajna Sambhu Maharloka 

The Sahasrara, above the six centres, is the place of 
Parama Siva whose abode is Satyaloka. 

The six Tattvas centred in the six Cakras are, it must 
be noted, the subtle forms of the respective Devatas. Out 

1 Apart from the different regions of the body, the organism as a 
whole has a distinct consciousness, the Jiva. 
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of these Tattvas are formed both the gross human body and the 
universe-the macrocosm. Hence the Cakras are'' the divine 
subtle centres of the corresponding· physical and psychical 
sheaths". 

"The Supreme, therefore, descends through its mani
festations from the subtle to the gross as the six Devas and 
Saktis in their six abodes in the world-axis, and as the six 
centres in the body-axis or spinal column. The special opera
tion of each of the Tattvas is located at its individual centre 
in the microcosm. But, not withstanding all such subtle 
and gross transformations of and by Kula Kul)<;lalini, She 
ever remains in Her Brahman or Svarupa aspect the One, Sat, 
Cit, and Ananda, as is realised by the Yogi when drawing 
the Devi from Her world-abode in the earth centre (muladha.ra) 
he unites Her with Para-Siva in the Sahasrara in that blissful 
union which is the Supreme Love (Ananda)." 1 

Regarding the letters which are on the petals of the Lotus, 
it goes without ·saying that they are not the gross letters 
seen by the common eye. In a remarkably brilliant exposition, 
the author explains: 

'' Each object of perception, whether gross or subtle, has 
an aspect which corresponds to each of the senses. It is for 
this reason that the Tantra correlates sound, form and colour. 
Sound produces form, and form is associated with colour. 
Kul)<;lali is a form of the Supreme Sakti who maintains all 
breathing creatures, She is the source from which all sound 
or energy, whether as ideas or speech, manifests. That sound 
or Matrka when uttered in human speech assumes the form 
of letters and prose and verse, which is made of their combi
nations. And sound (Sabda) has its meaning-that is, the 
objects denoted by the ideas which are expressed by sound 
or words. By the impulse of Iccha sakti acting through the 

1 The Serpent Power, p. 163. 
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Pra:r:ta Vayu (vital force) of the Atma is produced in the 
Miiladhara the sound power called Para, which in its ascending 
movement through other Cakras takes on other characteristics 
and names (Pasyanti and Madhyama), and when uttered 
by the mouth appears as Vaikhari in the form of the spoken 
letters which are the gross aspect of the sound in the Cakras 
themselves. Letters when spoken are, then, the manifested 
aspect in gross speech of the subtle energy of the Sabda
brahman as Km:tc;lali. The same energy which produces 
these letters manifesting as Mantras produces the gross uni
verse. In the Cakras is subtle Sabda in its states as Para, 
Pasyanti, or Madhyama-Sakti, which when translated to the 
vocal organ assumes the audible sound form ( dhvani) which 
is any particular letter. Particular forms of energy of Ku:r:t<;lali 
are said to be resident at particular Cakras, all such energies 
existing in magnified form in the Sahasrara. Each mani
fested letter is a Mantra, and a Mantra is the body of a 
Devata. There are therefore as many Devatas in a Cakra 
as there are petals which are surrounding (Avara?Za) Devatas 
or Saktis of the Devata of the Cakra and the subtle element 
of which He is the presiding Consciousness. Thus, Brahma 
is the presiding Consciousness of the Miiladhara lotus, indi
cated by the Bindu of the Bija La (Lam), which is the body 
of the earth Devata; and around and associated with these 
are subtle forms of the Mantras, which constitute the petals 
and the bodies of associated energies. The whole human 
body is in fact a Mantra, and is composed of Mantras. These 
sound powers vitalize, regulate, and control the corresponding 
gross manifestations in the regions surrounding them." 1 

1 The Serpent Power, pp. 164-66. 
4 



CHAPTER FIVE 

YOGA 

EvERY Jiva is in essence the Paramatma; each individual self 
is God. But this identity is veiled by Maya, Avidya-Ignorance, 
and the being appears to be separate from God. The process 
by which this sense of separativity is eliminated and the 
Jivatma regains his oneness with the Paramatma is Yoga. 

As the sense of separateness is caused by Ignorance, 
Avidya, the realisation of identity is brought about by Vitfya or 
Jnana. This Jfiana is of two kinds: 

(1 ) Svarilpa Jnana, the knowledge of the utmost Pure 
Consciousness, 

(2) Kriya Jnana, the means to gain the former. It consists 
of the mental process of discrimination of what is Brahman 
and what is not and the concentration of the Mind on what is 
Brahman until, by a progressive absorption into Brahman, one 
loses oneself in it. This gradual liberation is called the Krama
mukti which is ultimately perfected into Jivanmukti, liberation 
even while in the body, culminating into the supreme Libera
tion, Parama-mukti, after death. 

But man is not the mind alone. He has emotions; he has 
a life-dynamism; he has a body. So there are processes (yogas) 
which are associated with them also, e.g., means of devotion 
and worship, Bhakti Yoga, Mantra Yoga; mental control and 
subtilisation of life-energy, pratza, Raja Yoga; purification and 
perfection of the physical body, liatha Yoga. The main 



YOGA 51 

principle underlying all these processes is that the ceaseless 
activities of the mental, emotive and vital faculties, citta, vrtti, 
and pratta, which always ~over up, auaratza, screen the true 
nature of one's consciousnqss;, Cit, must be stayed and con
trolled. It is only when this is effectively done and all is still, 
that there arises the perception of true Cit as one's own 
nature; this state, the natura~ state of the self, is called samadhi 
- the condition in which .:the. equality, the oneness of Jivatma 
and Paramatma is realised. . 1 ;· 

Though these several forms of Yoga have one aim-the 
realisation of the Brahman or Pure Consciousness as one's real 
nature, their means differ. Yet there is an underlying pre
paratory discipline commop .to all; it is the eight-limbed, 
~!anga, discipline for the puri.fication and equipment for the 
deeper practice of Yoga. It consists of: 

(1) Yama, restraint. It. is tenfold: abstinence from injury, 
ahimsa; truthfulness, saryarrz; ;non-covetousness, asteyam ,· con
tinence, brahmacarya; forbearance, k~ama; fortitude, dhrti ; 
kindliness, daya; simplicity, 4rjp.vam; moderation in diet, mita
hara; and purity ofmind a11d l;>ody, saucam. 

(2) Niyama, observance, ~lso. tenfold. Austerities, for puri
ficatory purposes, tapa}].; contentment, santo~a; belief in the 
Veda, iistikyam; charity, dqtza:m; worship of God, pujanam; 
hearing of the authentic· wQ:rd, srauattam; shame at wrong 
action, hri; mind habitually · inclined to higher knowledge 
and practice prescribed in the Sastra, mati; recitation of 
Mantra, japa; sacrifi.Ge, hutam, or religious observances, 
vrata. 

(3) Asana, posture of the body which is most favourable 
for the practice of Yoga, by promoting solidity in the physical 
frame and free circulation of ~nergy in the system. Each one 
has to find :which posture is. the most steady and pleasant to 
him. The perfect asana i& one· in which the spine and the 

l ' 

head are erect, there is no movement of the body and the 



52 K~T)ALINI YOGA 

mind falls into a state of equilibrium.1 Certain Yogas like the 
Hat}la Yoga have specialised in this subject and evolved a 
number of intricate Asanas yielding amazing results. 

( 4) Priittayiima-lengthening ( iiyama) of Priitta, life-breath,. 
by a process of the regulation and development of the life
breath. The inhaling and exhaling of air is controlled with a 
view to make the vital airs equable and produce a state 
favourable for mental concentration. 

(5) Pratyiihiira, restraint ofthe senses from their customary 
pursuits. They are reined in and subjected to the conscious 
rule of the mind. The mind is withdrawn from the sense
objects and steadied. 

These are the five exterior ( bahiranga) methods followed 
by the three interior (antaranga) which are: 

(6) Dhiira'[Lii, concentration and fixing, the 'holding of 
the mind ', citta, on a particular object of thought. 

(7) Dhyiina, continued dwelling upon or contemplation of 
the object so held (in dhiira'(lii). The consciousness is occupied 
by the thought of one object; either an object with form, 
sagu'[La, or without form, nirgu'[La. In the former there is dhyiina 
of a milrti; in the latter, the self itself is the object, leading 
ultimately to a consciousness of the object alone. 

(8) Samiidhi. This state when complete is the state of 
Para-SaT!lvit, Pure Consciousness. There are two degrees of 
the Samadhi; the first, savikalpa, when the mind increasingly 
becomes one with the subject of its contemplation-a condition 

1 Among the most common and convenient are the Mukta-padma
asana and the Baddha-padma-asana. In the former the right foot is first 
placed on the left thigh and the left on the right thigh; hands crossed and 
placed similarly on the thighs; with the chin on the breast the gaze is 
fixed on the tip of the nose. In the baddha-padma, the position of the feet 
is the same; but the hands are passed behind the back and the right hand 
is made to hold the right toe and the left hand the left toe. This increases 
the pressure on the MiiHidhiira and the nerves are toned up as the 
body tightens. 
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of trance or ecstasy; the second, nirvikalpa, when it is com
pletely identified with and lost in it. 

In the Vedantic classification, the Savikalpa Samadhi 
(known as the Samprajiiata) is further seen in three stages : 
( 1) ]J.tambhara, where the knower is still separate from the 
known and the movement of mind is filled with saccidananda. 
(2) Prajiialoka, where all covering, avararza, ceases and there is 
Brahma-jiiana. (3) PraJanta-viihita wherein all modification, vrtti, 
ceases and the self is nothing but pure Brahman. It is a 
-state of utmost peace. This is the door to Nirvikalpa 
.Samadhi. 

" Thus by Y ama, Niyama, Asana, the body is controlled; 
by these and Prar:tayama the PraQ.a is controlled; by these and 
Pratyahara the senses (Indriyas) are brought under subjection. 
Then through the operation of Dharar:ta, Dhyana and the 
lesser Samadhi (Savikalpa or Samprajfiata) the modifications 
( vrtti ) of the Manas cease and Buddhi alone functions. By 
the further and long practice of dispassion or indifference to 
both joy and sorrow (vairagya) Buddhi itself becomes Laya, and 
the Yogi attains the true unmodified state of the Atma, in 
which the Jiva who is then pure Buddhi is merged in Prakrti 
.and the Brahman, as salt in the waters of ocean and as 
.camphor in the flame." 1 

Coming to the specialities of some of the more important , 
Yogas in so far as they hold helpful light on the subject of 
Kur:tc;lalini Yoga, we first take up the Mantra Yoga as it is 
the simplest. 

MANTRA YoGA 

The mind is constantly modifying itself (vrtti) in the form 
of the objects it perceives; it busies itself with things in the 

1 The Serpent Power, p. 195. 
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spmt or· feeling, bhava,· which· they induce in it. The object 
of the Mantra Yoga is to place' a form"-Nama-rilpa, which 
produces a pure bhaua, as the object of contemplation and 
adoration before the mind; the forms are images, murti, 
emblems, linga, saligrama, pictures, citra, mural markings, bhitti 
rekha, diagrams, marz{fala and yantra. This is called sagurza 
dh;yana.1 · This is accompanied by Japa, repetition of a pres
cribed mantra, audibly or inaudibly. The Mantra is the 
sound-equivalent (body) of a . particular Devata, and its 
intonation evokes the Deity embodied in it. Fixation of the 
gaze in particular ways, mudra, and touching of the body in 
certain parts, nyasa, are enjoined during the J apa. 

The eight limbs described earlier enter into this discipline 
as in the other yogas. This PI<\Ctice ofjapa and meditation 
in worship leads to a ~tate of Samadhi which is here called 
the Maha-bhaua. We may note' in passing that the object of 
this Yoga is the attainment of the formless One by Juana. 
The sagurza dhyana is a process that leads to it; it is the least 
complicated method which d~es not call for any special 
development in the sadhaka. " The Deva of the unawakened 
is in Images; of the uipras in F,ire; of the wise in the Heart. 
The Deva of those who know the Atma is everywhere. •~ 
(Kularrzava T., IX. 44). 

HATHA •Y'OGA 

Hatlza is a compound of the syllable Ha which stands for 
' Sun ' and Tha for ' Moon ', the Sun being the Prarza-uayu 
and the Moon Apana-uiiyu. The Praf,l.a (in the heart) and the 

1 It is also called sthiila dhyiina, since the form of the Deity contem
plated is sthiila, with limbs, etc. J'he Dhyana in which the form of the 
Mfuti is siikpna, subtle, the mantra, is the siikpna dhyiina. There is yet a 
third, still subtler form, the supreme, para, form of the Deity, Viisana, which 
is its own form. 
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Apana (in the MUladhara) constantly draw each other and 
it is this mutuai disagreement that prevents them from leaving 
the body, thus maintaining a continuous life-activity. To 
still this activity the two currents are to be regulated into 
agreement. Their union and the process leading to it is 
Prar:zayama. The PraQ.a in the individual body is a part of 
the Universal PraQ.a-the Great Breath; Hatha Yoga seeks 
to harmonise the individual breath with the Cosmic Breath. 
This results in the increase of strength and health and the 
steadiness of mind and concentration. 

Prar:ziiyama-the regulation and the processing of the life
breath, plays the chief part in this yoga for the achievement 
of ~fok~a. The stress here being on PraQ.a as the deter
minant of the vrttis of Manas, all effort is directed towards 
the union of Ha and Tha in the Su~umna and their advance 
upwards 1 through the several Cakras to the Brahmarandhra 
for the attainment of Samadhi. Side by side,. there are a 
number of physical practices developed in this yoga for the 
control and purification of the body which facilitates PraQ.a
yama. It is not necessary here to go into these details. We 
may only note they are: cleansing, ~odhana 2 ; acquiring firm
ness, drrfhatii, by asanas; fortitude, sthiratii, by mudras, postures 
of the body; steadiness of mind, dhairya, by restraint of sense; 
lightness, liighava, by praQ.ayama; realisation, pratyak~a, by medi
tation, dhyana; and detachment, nirliptatva through Samadhi 3 

1 which is rendered possible by the stirring and movement of KUJ.l<;la
lini awakened in the process- as will be described in the next chapter. 

2 By six processes, fat-karma: dhauti, washing of the stomach by a piece 
of cloth, vasti, cleaning of the colon by drawing in water, nauli or lauliki, 
rolling of intestines from side to side, kapiilabhiiti (breathing bellow-like), 
Tuti (clearing of nostrils by strings), and lriitaka (one-pointed gaze). 

3 " Samadhi considered as a process is intense mental concentration, 
with freedom from all sarhkalpa, and attachment to the world, and all 
sense of 'mineness ' or self-interest (mamatii). Considered as the result 
of such process it is the union of Jiva with Paramatrna." (Introduction to 
Tantra Siistra, p. 134). 
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(known here as the Maha-bodha Samadhi) which culminates 
in Mukti, liberation. 

RA.JA YoGA 

In this yoga the main emphasis is laid on the mental 
faculties. It employs the methods of iisana and priir;iiyiima, but 
mainly for the purpose of marshalling and canalising the life
energies in such a manner as to eliminate obstructions of 
tamas and ignorance in the system and quiet the activity of 
the mind. Here the aim is Nirvikalpa Samadhi which is 
higher than the Savikalpa attainable in the other yogas 
hitherto considered. In fact the Savikalpa prepares the way 
for the Nirvikalpa Samadhi. The Vairagya, detachment, that 
characterises this state of consciousness is the highest type, 
Para.1 The mind is decisively turned away from the objects 
of the world-a complete pratyiihiira- and cannot be turned 
back. The mind is rigorously trained to discriminate the 
Real from the unreal, the Infinite from the finite, the Soul 
from the non-soul, by its own reasoning purified in the fire of 
Vai1·agya, and with the aid of the authentic teaching of the 
Siistra. It has to realise that the Reality is self-existent, is 
conscious and is blissful. By constant viciira and dhiira1Jii and 
dhyiina, the mind passes through the Savikalpa Samadhi into 
the state of Nirvikalpa Samadhi and loses itself in the state of 
the Pure Self- the final Liberation even while being in the 
body-Jivanmukti. 

Next we come to the Laya or the Kur;{lalini Yoga. 

1 As distinguished from the Vaidigya of mrdu type which is inconstant 
and weak, the madhyama where there is desire in the face of opportunity 
but no yearning in its absence, the adhimatra where pleasures of the·world 
become a source of misery. 



CHAPTER SIX 

KUN:OALINI YOGA 

THE Twin Principles of Creation, Consciousness in itself 
and Coruciousness as Power, Siva and Sakti in the termino
logy of the Tantric system, are there reproduced in each form 
of the universe. In the human body the Pure Consciousness, 
Siva, is stationed in its highest cerebral centre, the Sahasrara, 
and the Consciousness-Power, the Pralqti-Sakti, is located in 
the lowest centre, the Mu.ladhara. Normally this Sakti is latent 
and it is only through its secondary manifestations e.g. the 
several forms of Vayu, Priit}a, that the organism is sustained 
and kept going. To awaken this 'sleeping' Power, control 
and unite it with its Master Consciousness at the summit, to 
merge the power of the Body into the power of the Soul is 
the object of this Yoga. This union results in an ecstatic 
samadhi in which the whole system is flooded by Ananda 
and the individual consciousness gets one with the supreme 
Consciousness- Jiva becomes one with Siva. 

This Sakti, the fundamental Power which bases and 
governs each human organism is called the Kula-Ku1J-¢ali; it is 
imaged as lying coiled up (Ku1}f/,ali). It is the Para Sakti in 
the body of which all other forces and powers are manifesta
tions. She is also known as Kutilatigi, the crooked one, 
Blzujatigi, serpent, l svari, etc. The Serpent Power lies coiled 
up (3! times) in the Miiladhara, with its mouth closing the 
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entrance to the Su~umna, the Brahmadvara, door to Brahman. 
The Ku:r:tc;lalini is just above the root of the Nadis, called the 
Kanda (which is generally said to be two fingers above the 
anus and two fingers below the generative organs). The 
Kula Ku:r:tc;lalini is also the Sabda Brahman-Nada Sakti in the 
body and all mantras are Her formulations. She is the source 
of all Speech. So too are the six centres the manifestations 
of this creative Power. Pra:r:ta is a particular manifestation 
of this Kul)c;lali Sakti and the process of awakening her 
begins with a concentrated stress on Pral).a. The exact 
process is to be learnt from the Guru. Yet, briefly des
cribed, without entering into the deeper technicalities of it, 
the sadhana proceeds as follows. It is of course presumed 
that the practicant has equipped himself with sufficient 
training in the preparatory discipline of the A~!iinga, Yam a, 
Niyama, etc. 

The sadhaka sits in a prescribed iisana and steadies the 
mind by concentrating between the eye-brows. Air is 
inhaled and retained; the upper part of the body is contracted 
and the prcu;a (upward breath) is checked. The air thus 
prevented from going upward tends to rush downward; this 
escape of viiyu as apana is also checked by appropriate con
traction of the lower parts. The viiyu thus collected is directed 
towards the MUladhara centre and the mind and will are 
concentrated upon it with the result that due to the frictional 
pressure of Pral)a and Apana held tight together, intense heat 
is generated and this again arouses the sleeping serpent, 
Kurujalini, which when so activated is drawn upwards. By 
mental concentration with the aid of mantra, the jiviitma 
which is of the shape of a flame is brought down 
from the heart to the Miiladhara and, so to say, united 
and moved along with the awakened Sakti. As its coils 
are loosened, the aperture to the door of Brahman, Brah
madviira, at the mouth of the Su~umna, is opened and 
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through the Citrini Nadi within, the Ku~c;lalini is led up
wards.1 

" The Asanas, Kumbhakas, Bandhas, and Mudras, are 
used to rouse the Kul)c;lalini, so that the Pral)a withdrawn 
from Ic;la and Pingala may by the power of its Sakti, after 
entry into the Su~umna or void (Sunya), go upwards towards 
the Brahmarandhra. The Yogi is then said to be free of the 
active karma, and attain the natural state. The object, then, 
is to devitalise the rest of the body by getting the Pra~a from 
Ic;la and Pingala into Su~umna, ... and then to make it 
ascend through the lotuses which ' bloom ' on its approach. 
The body on each side ofthe spinal column is devitalised and 
the whole current of Pral)a thrown into that column." 2 

" The principle of all the methods to attain Samadhi is 
to get the Pral)a out of Ic;la and Pingala. When this is 
achieved these Nadis become ' dead ', because vitality has 
gone out of them. The Pral)a then enters the S~umna and,. 
after piercing by the aid of Ku~c;lalini the six Cakras in the 
Su~umna, becomes Laya or absorbed in the Sahasrara. The 
means to this end, when operating from the Muladhara, seem 
to vary in detail, but embody a common principle, namely, 
the forcing of Pral)a downward and Apana upwards, (that is, 

1 "The Yogi should sit in the proper posture and place his two hands 
with palms upwards in his lap and, steady his mind (citta) by the khecari 
mudrii. He should next fill the interior of his body with air and hold it 
in by kumbhaka, and contract the heart. By so doing the escape of the 
upward breath is stopped. Then, when he feels tha t the air within him 
from the belly to the throat is tending downward through the channels in 
the Niidis, he should contract the anus and stop the downward air (apiina); 
~en, again having raised the air, let him give the Kiima-viiyu within the 
triangle in the pericarp of the Miiliidhara Lotus a turn from the left to 
the right (viimavartena); by so doing the fire of Kama there is kindled, and 
Ku~<;laJini gets heated (excited) thereby. He should then pierce the 
mouth ofthe Sviiyambhiilinga, and through its aperture with the aid of 
the 'Hum' Bija, lead Her who desires union with Parama-Siva within 
the mouth of the Citrini Niidi." The Serpent Power, p. 459. 

2 The Serpent Power, p. 228. 
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the reverse of their natural directions) by the Jiilandhara and 
Millabandha, or otherwise, when by their union the internal 
fire is increased. The position seems to be thus similar to a 
hollow tube in which a piston is working at both ends without 
escape of the central air, which thus become heated. Then 
the Serpent Force, Kul)galini, aroused by the heat thus 
generated, is aroused from her potential state called ' sleep ', 
in which she lies curled up. She then hisses and straightens 
Herself, and enters the Brahmadvara, or enters into the 
Su~umna, when by further repeated efforts the Cakras in the 
Su~umna are pierced. This is a gradual process which is accom
panied by special difficulties at the three knots (Granthis) 
where Maya Sakti is powerful, particularly the abdominal 
knot, the piercing of which may, it is admitted, involve 
considerable pain, physical disorder, and even disease." 1 

As the Sakti darts upward and forces its way 2 it strikes 
against each of the lotuses which then bloom upwards. 3 This 
is the famous Cakra-Bheda, the piercing of the Centres. 
Advancing from Centre to Centre, the Sakti swallows up the 
Tattvas that are embodied or concentrated in them. Each 
Tattva is absorbed in the next subtler Tattva (which is its 
immediate cause) and all are dissolved into the Cid-Atma. 

1 The Serpent Power, p. 230. 
2 There is a difference of opinion and a lively controversy in which 

Sir John Woodroffe participates, as to whether it is the Kur:tc;lalini Sakti 
itself that goes upwards or it is only an eJect of it that is thrown up. The 
l.atter position is taken up the well-known authority on Tantra Sastra, 
Sri Pramatha Natha Mukhyopadhyaya, now Swami Pratyagiiuniinanda. 

a During the preparation of this manuscript, an interesting book has come 
into our hands-Light on the Path of Self-Realization (Publ. by N. V. Gunaji, 
Thalakwadi, Belgaum, 1941). It contains, among other things, recorded 
statements of their experiences in Siidhana by a group of practitioners 
of yoga. A few excerpts from one of them will be found apposite by way 
of practical illustration of some of the truths presented in this exposition: 

" . . . Then suddenly a light began to be seen, which day by day 
increased so that sunshine appeared to be spreading and I began to feel 
the heat. . . . Then there was a change in the nature of the light which 



KWQALINIYOGA 61 

" As Kui).<;lalini united with the subtle Jivatma passes 
through each of these lotuses, She absorbs into Herself the 

appeared as cool as moon-light and a sensation of joy and calmness was 
experienced. Some days later, black stones appeared near the heart and 
flames of fire were seen coming out of them. Some days later a stalk 
came up from the flames and from it there appeared to be hanging with 
its mouth downwards something like the flower of the plantain tree. 
Some days later the flower instead of hanging down turned its face 
upwards. Maharaja (Guru) said: 'This is the lotus near the heart. You 
will see it distinctly in a few days and its petals will be opened.' The 
flames then ceased to come out and below the stalk appeared something 
like water. Then the petals began one by one to open, some up and some 
down, and a red lotus similar to that which is generally drawn below the 
picture of the goddess, came in view. 

"After some days black spots appeared on the petals in which spots, 
some days later there appeared shapes of letters. I asked M. whether 
there were actual letters in the spots. He replied that they were the 
seeds of that lotus and that he would later on take me to the navel 
lotus ... 

" Then I proceeded towards the navel lotus. There first appeared 
terrible flames of fire. Some days later the navel lotus appeared. It 
was similar to the lotus of the heart but the petals were slightly different. 
Many days later the form of Se~asayi (Vi~t:tu sleeping on the snake) 
appeared but it was indistinct. From the navel ofVi~t:tu issued forth a 
lotus plant and Brahmadeva appeared to be sitting on the flower ... 

"Then once M. said: 'I shall show you the KuQ.Q.alini today. In Yoga 
practice the Kut:tQ.alini is the most important spot. You sit now and 
go below Ganapati.' I did so and after some time, I saw a triangular 
pit near the hip-bone, much below Ganapati. Furious flames of fire were 
darting out of it. I felt a burning sensation in various parts of the body 
and my whole body was perspiring. I had previously seen flames twice 
or thrice but they were not so extremely hot as these. Every day this sight 
continued to appear for some days. Then the flames disappeared and I 
could clearly make out the triangular pit. Two small pipes close to each 
other appeared to come out of the pit and go upwards. Between the two 
pipes there appeared a hollow space of the same size as that of the pipes. 
Below the pipes there appeared a black snake which had coiled itself round 
the pipes. I asked M. about this to which he replied, 'The two small 
pipes are the two nerves IQ.a and Piilgala and the hollow space in the middle 
is the Su~umna. These three are the main nerves. When we breathe 
through the nose, we breathe through these nerves. The snake which you 
saw below the pipes is the Kut:t<;lalini. It is always asleep in the ordinary 
human body. Its mouth is near the opening of the belly and it always 
swallows nectar. When the Kut:t<;lalini awakes, a man becomes a Yogi. 
To awaken it a man has to proceed very carefully along the path ofYoga 
observing many restrictions. If it is awakened and its mouth is not turned 
upwards, a man will not live. Hence the person who awakens it must 
have great power. As the Kut:t<;lalini proceeds upwards through the 
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regnant Tattvas of each of these centres, and all that has been 
above described to be in them. As the ascent is made, each 
of the grosser Tattvas enters into the Laya state, and is re
placed by the energy of the KuQ.c;lalini, which after the passage 
of the Visuddlza-Cakra replaces them all. The senses which 
operate in association with these grosser Tattvas are merged 
in Her, who then absorbs into Herself the subtle Tattvas of 
the Ajiia. KuQ.<;lalini Herself takes on a different aspect as 
She ascends the three planes, and unites with each of the 
Liilgas in that form of Hers which is appropriate to such 
union. For whereas in the Miiladhara She is the Sakti of all 
in their gross or physical manifested state LViriit), at the stage 
Su~umna nerve, the man gets more and more powers. I shall tell about 
this in detail later on. Let us now go to the two-petalled lotus.' 

" M. told me that now I must direct my eye-sight upwards i.e., I must 
fix it between the tip of the nose and centre between the eye-brows. This 
practice then was commenced from that day. . . . After some days' 
practice I began to see the two-petalled lotus. When M. asked me to 
describe it, I said that it had a petal on each side. He said, 'That is the 
Dvidal (two-petalled lotus) . It is the place of the Guru. Whenever we 
want the Darsan of our Guru, we should fix our mind there. But let us 
proceed further.' After further practice an eye began to be seen above 
the forehead. I asked M. about this eye. He said that it was the third 
eye of Sri Sankar and asked me to proceed further. He added, ' I am 
just showing these places to you. You must fix your mind at each place 
and secure it. Without this you will not get the power of that place. The 
reason why I show you these places is that even if you practise in my 
absence and you rastral body (i.e., mind) goes a little astray, still it would 
remember this and come back to the proper place. Hence I have shown 
you all these different paths. Now I am no longer needed. You must 
continue the study and attain the goal of human life. There will be 
absolutely no danger to you. Now there is only one place to be shown 
and that is the Sahasradala (the thousand petalled lotus). We shall pro
ceed to that place from tomorrow.' 

" Practice was continued from next day. One or two places were seen 
but not distinctly and hence I cannot describe them. Still I could 
distinguish OM among them·. 

" After leaving OM as I proceeded further, something like a majestic 
temple appeared at a great distance. I think that the thousand-petalled 
lotus was situated in the interior of that ten1ple as it had innumerable 
petals difficult to be counted. It was, so dazzlingly brilliant that I could 
not even look at it, by the internal sight. It was, therefore, almost impossi
ble for a novice like me to approach it. . . . The light there was of a 
bluish colour and extremely lustrous." 
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of AjiHi., She is the Sakti of the mental and psychic or subtle 
body (Hira1Jya-garbha), and in the region of the Sahasrara She 
is the Sakti of the ' spiritual' plane (lsvara), which though 
itself in its Siva aspect is undifferentiated, contains in its Power
aspect all lower planes in a concealed potential state. . . . " 

"The upward movement is from the gross to the more 
subtle, and the order of dissolution of the Tattvas is as 
follows: P.rthivi with the Indriyas (smell and feet), the 
latter of which have P-!thivi (the earth as ground) as their 
support, is dissolved into Gandha-Tattva, or Tanmatra of 
smell, which is in the Miiladhara : Gandha-Tattva is then 
taken to Svadhi~thana, and it, Ap, and its connected Indriyas 
(taste and hands), are dissolved in Rasa (Taste) Tanmatra; 
the latter is taken to the MaQ.ipura and there Rasa
Tattva, Tejas, and its connected Indriyas (sight and anus), 
are dissolved into Rupa (sight) Tanmatra ; then the latter 
is taken into the Anahata, and it, Vayu, and the connected 
Indriyas (touch and penis), are dissolved in Spada (Touch) 
Tanmatra; the latter is taken to the Visuddha, and there 
it, Akasa, and associated Indriyas (hearing and mouth) are 
dissolved in the Sabda (sound) Tanmatra; the latter is then 
taken to the Ajfia, and, there and beyond it, Manas is dis
solved in Mahat, Mahat in Silk~ma Prakfti, and the latter is 
united with Para Bindu in the Sahasrara. In the case of the 
latter merger there are various stages ... as of Niida into 
Niidiinta, Niidiint.a into Vyapikii, Vy iipikii into Samani, Samani into 
Unmani, and the latter into Vi~tzu-vaktra or Purh-bindu, which is 
also Paramasiva. When all the letters have been thus dissolved, 
all the six Cakras are dissolved as the petals of the lotuses bear 
the letters. 

"On this upward movement, Brahma, Savitri, Dakini, the 
Devas, Mat.rkas, and Vrttis, of the Muladhara, are absorbed 
in KuQc;lalini, as is also the Mahi-maQ.c;lala or Prthivi, and the 
Prthivi-Bija 'Lam' into which it passes. For these. Bljas, or 
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sound powers, express the subtle Mantra aspect of that which 
is dissolved in them. Thus 'earth' springs from and is dis
solved in its seed (Bija), which is that particular aspect of the 
creative consciousness, which propelled it. The uttered Mantra 
( vaikhari sabda) or ' Larh ' is the expression in gross sound 
of that. 

" When the Devi leaves the Muladhara, that lotus, which 
by reason of the awakening of Ku:Q.c)alini, and the vivifying 
intensity of the Pra:Q.ik current had opened and turned its 
flower upwards, again closes and hangs its head downwards. 
As Ku:Q.c)alini reaches the Svadhi~t}lana, that lotus opens out 
and lifts its flower upwards. Upon Her entrance, Vi~Q.u, 

La~mi, Sarasvati, Rakini, Matrkas and Vrtti, Vaikunt}la
dhama, Goloka, and the Deva and Devi residing therein, are 
dissolved in the body of the Ku:Q.c)alini. The P.rthivi or Earth 
Bija 'Larh' is dissolved in the Tattva water, and water con
verted into its Bija ' Varh' remains in the body of Ku:Q.c)alini. 
When the Devi reaches the Ma:Q.ipiira Cakra or Brahma
granthi, all that is in that Cakra merges in Her. The Varu:Q.a
Bija 'Varh' is dissolved in fire, which remains in Her body as 
the Bija ' Ram.' The Sakti next reaches the Anahata Cakra, 
which is known as the Knot of Vi~Q.U (Vi~Q.u-granthi), where 
also all which is therein is merged in Her. The Bija of Fire 
' Rarh ' is sublimed in air, and air converted into its Bija 
' Yarh' is absorbed in Ku:Q.c)alini. She then ascends to the 
abode of Bharati or Sarasvati, the Visuddha Cakra. Upon 
Her entrance, Ardha-narisvara Siva, Sak.ini, the 16 vowels, 
Mantra, etc., are dissolved in Her. The Bija of Air' Yarh' is 
dissolved in ether, which, itself being transformed into the 
Bija 'Ham', is merged in the body ofKuQ.c)alini. Piercing 
the concealed Lalana Cakra, the Devi reaches the Ajfia known 
as the ' Knot of Rudra ' (Rudra-granthi), where Paramasiva, 
Siddha-Kali, the Devas, and all else therein, are dissolved in 
Her. At length the Bija of Vyoma (ether) or ' Ham' is 
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absorbed into the subtle Tattvas of the Ajiia, and then into 
the Devi. After passing through the Rudra-granthi, Km;H;la
lini is united with Paramasiva. As She proceeds upwards 
from the two-petalled lotus, the Niralamba-puri, Prai).ava, 
Nada, and so forth, are merged in the Devi. She has thus in 
Her progress upwards absorbed in Herself the twenty-three 
Tattvas, commencing with the gross elements, and then 
remaining Herself Sakti as Consciousness, the cause of 
all Saktis, unites with Paramasiva whose nature is one 
with Hers ... 

" On their union nectar ( amrta) flows, which in ambrosial 
stream runs from the Brahmarandhra to the Miiladhara, 
flooding the K~dra Brahmarzt;la, or microcosm, and satisfying 
the Devatas of its Cakras. It is then that the sadhaka, forget
ful of all in this world, is immersed in ineffable bliss. Refresh
ment, increased power and enjoyment, follows upon each visit 
to the Well of Life ... 

"Kui).<;lalini having pierced the fourteen 'Knots, 
(Granthis)-viz. three Liilgas, six Cakras, and the five Sivas 
which they contain, and then Herself drunk of the nectar 
which issues from Para-Siva, returns along the path whence 
She came to Her own abode (Miiladhara). As She returns 
She pours from Herself into the Cakras all that She had 
previously absorbed therefrom. In other words, as H er passage 
upwards was Laya-krama, causing all thirigs in the Cakras to 
pass into the Laya state (dissolution), so Her return is Sr~!i
krama, as She 'recreates , or makes them manifest. In this 
manner She again reaches the Miiladhara, when all that has 
been already described to be in the Cakras appears in the 
positions which they _occupied before Her awakening. In fact, 
the descending Jivatma makes for himself the idea of that 
separated multiple and individualised world which passed 
from him as he ascended to and became one with the Cause. 
She as Consciousness absorbs what She as conscious Power 

s 
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projected. In short, the return of Km:u;lalini is the setting 
again of the Jivatma in the phenomenal world of the lowest 
plane of being after he had been raised therefrom in a state of 
ecstasis, or Samadhi. The Yogi thus knows (because he 
experiences) the nature and state of Spirit and its pathway to 
and from the Mayik and embodied world. In this Yoga there 
is a gradual process of involution of the gross world with its 
elements into its Cause. Each gross element (Maha-bhiita), 
together with the subtle element (Tanmatra) from which it 
proceeds and the connected organ of sense (Indriya), is dis
solved into the next above until the last element, ether, with 
the Tanmatra sound and Manas, are dissolved in Egoism 
(Aharikara), of which they are Vikrtis. Aharikara is merged 
in Mahat, the first manifestation of creative ideation, and the 
latter into Bindu, which is the Supreme Being, Consciousness, 
and Bliss as the creative Brahman. Kul).c;lali when aroused is 
felt as intense heat. As Kul).c;lalini ascends, the lower limbs 
become as inert and cold as a corpse; so also does every part 
of the body when She has passed through and leaves it. This 
is due to the fact that She as the Power which supports the 
body as an organic whole is leaving Her centre. On the 
contrary, the upper part of the head becomes 'lustrous' by 
which is not meant any external lustre (Prabha), but bright
ness, warmth, and animation. When the Yoga is complete, 
th~ Yogi sits rigid in the posture selected, and the only trace 
of warmth to be found in the whole body is at the crown of 
the head, where the Sakti is united with Siva." 1 

But the Kul).c;lalini does not stay in the Sahasrara for 
long. There is always a natural tendency to return to its 
original position. The Yogi has to repeat the process of ascent 
and descent again and again, strive to retain Her above for 
longer and longer periods, till the Sakti stays permanently 

1 Tlte Serpent Power, pp. 235-242. 
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with the Lord,-returning only when so willed (by the Yogi), 
that is, till the union is complete and the Liberation, Mukti, 
attains its full form. He is then a Jivan-mukta. 

It is to be noted that in this Yoga it is not the faculties of 
the mind alone that are yoked to the will for liberation as in 
the JiHina and allied Yogas where Mukti is sought to be at
tained by detachment from the world, by mental disciplines 
like concentration, meditation, etc.- the stress being on the 
capacities and powers of the mental being, the Jiiana Sakti of 
the seeker. Here the power that effectuates the Sadhana is 
the Km:H;lalini Sakti, the mother of all Saktis, who, when awak
ened, herself bestows Jiiana in all its amplitude on the indi
vidual. Further, the Agency here is a fundamental Power 
which governs the body, the life and the mind and its aim is 
not only to unite the Jiva with the Siva, to release the indivi
dual-bound consciousness into the free, illimitable Pure Con
sciousness, Mukti, but equally to bathe the entire being, the 
body, the mind and the life-energies with the nectar, the 
ecstasy that flows from such a union, Bhukti. The Siddhi is 
naturally more complete-as not only the mind but the rest 
of the person also participates in the Joy. This ecstasy is 
attained in different forms at different centres of the ascent 
along with their characteristic siddhis, supernormal powers, 
until one arrives at the highest seat, the Sahasriira, which is 
sheer Bliss- K evaliinandariipam. 



APPENDIX 

KU~l)ALINI YOGA 

H. H. JAYA CHAMARAJA w ADIYAR 

Maharaja of Mysore 

IT is a pleasure to welcome Sir John Woodroffe's (Arthur Avalon's) 
book on Serpent Power brought out by Messrs. Ganesh and Co. 
A unique and very helpful and useful method employed in this new 
edition is the inclusion of separate indices for the author's verses, 
citations and words. This thoughtful addition will be of enormous 
benefit to scholar and savant and ordinary reader alike. The book 
is well got up, the illustrations are excellent, and we become aware 
of the fact that Indian printing is second to none, thanks to the 
labour of love that is bestowed on this book by the printers. 

It is not necessary for me to say anything about Sir John Wood
roffe, who is already known. Woodroffe has become so much a 
part of our lives and tradition as ~:me who has re~kindled India's 
interest in her great Tantric Sastras. His service here is inestimable. 

One of the main doctrines of Hinduism consists in its worship 
of Sakti as the ultimate force that governs the world. We find 
similarly doctrines emphasising the greatness of Siva or Vi~J.lu. Each 
of these has a theology of its own as well as different forms by which 
worship is conducted. Of these, Tantra is that which deals with 
Saktism in particular, containing philosophical treatises, theology, 
Yogic practices, ritual, dialectic, etc. 

Kul).c;lalini Yoga is one of the most important of Sakti Tantras. 
It is spoken of in the Yoga Upani~ads, in the Agamas, and other 
esoteric works. The Sakti known as Kul).c;lalini is one which is found 
within everyone. Kul).c;lalini Yoga is the method by which that 
which is coiled, at the root-centre, is aroused by means of Yogic 
practices, so that the Bhujangi can be taken through the six psychic 
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centres within the human body to reach the reqlisation which leads 
to release from bondage. We are told that man is in essence " the 
power-holder or Siva ", ' pure consciousness ' as compared with 
'Mind and Body' which is the manifestation of' Siva's Power '-the 
' Sakti or Mother '. Therefore, in essence man is of the nature of 
both Siva and Sakti. " He is ", w~ are told, " an expression of 
Power." KuQ.Q.alini-Yoga is the means by which the power within 
ourselves is raised to its "perfect expression", as Avalon remarks 
and "is perfect in the sense of unlimited experience." He (the 
Sadhaka) then attains Bliss. 

KuQ.Q.alini-Yoga requires a metaphysical and scientific approach 
to be made to it. The need to know and understand the darsanas 
and their implications particularly with reference to Advaita is a 
great necessity. Woodroffe writes: "The Spirit which is in man is 
the one Spirit which is in everything and which, as the objecl of 
worship, is the Lord (Isvara) or God. Mind and Matter are many 
and of many degrees and qualities. Atma or Spirit as such is the 
Whole (PiirQ.a) without section (AkhaQ.Q.a). Mind and matter are 
parts in that Whole. They are the not-Whole (ApiirQ.a) and are 
the section (KhaQ.Q.a). Spirit is infinite (Aparicchinna) and formless 
(Ariipa) . Mind and M atter are finite (Paricchinna) and with form 
(Riipa). Atm~ is unchanged and inactive. Its Power (Sakti) is 
active and changes in the form of Mind and Matter. Pure conscious
ness is Cit or SaqlVit. Matter as such is the unconscious. And 
Mind too is unconscious according to Vedanta. For all that is not 
the conscious self is the unconscious object. This does not mean that 
it is unconscious in itself. On the contrary, all is essentially consci
ousp.ess, but that it is unconscious because it is the object of the 
conscious self. For mind limits Consciousness so as to enable man 
to have finite experience. There is no mind without consciousness 
as its' ·background, though supre.me Consciousness is Mindless 
(Amana~)r Where there is no mind (Amana~), there is no limita
tion. Consciousn~ remaining in one aspect unchanged changes in 
its other ,aspect as active Power which manifests as Mind and Body. 
Man then is Pure Consciousness (Cit) vehicled by its Power as Mind 
and Body/' (Pp. 26-27). 
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The Jiva is embodied consciousness. It is the merit of KuQ.<;lalini
Yoga that it helps this embodied consciousness to become aware of 
its unlimited and undying consciousness. For, this Yoga-and Yoga 
in general-makes it possible for one to transcend human life into 
the larger and greater one of Being-which is attained by a study of 
the three states of existence (Avasthatraya). Liberation comes when 
we realise the source from which we arise. Yoga is the reverse 
process or return-movement of creation. " The Yoga-process is a 
return-movement to the Source which is the reverse of the creative 
movement therefrom. The order of production is as follows: Buddhi, 
then Aharikara, from the latter the Manas, Indriya and Tanmatra 
and from the last the Bhiita. As the seat of the Source is in the 
human body the cerebrum in which there is the greater display of 
Consciousness, the seat of Mind is between the eyebrows and the seats 
of Matter in the five centres from the throat to the base of the spine. 
Commencement of the return-movement is made here and the 
various kinds of Matter are dissolved into one another, and then into 
Mind and Mind into Consciousness as described later in Chapter V. 
To the question whether man can here and now attain the supreme 
state of Bliss, the answer in Yoga is 'yes'." (P. 82). 

The processes which help to speed this Yoga on its road to 
achievements consist of meditation on the mystic formula of seed
letters (mantra), a knowledge of the Six Centres in the human body 
($atcakraniriipaJ!.a), and the process of dissolution, known as 'Laya
krama '. He who under special direction of a spiritual guide goes 
through these stages will attain the highest state of Being. As the 
author remarks. " Putting aside detail, the main principle appears 
to be that, when 'wakened', KuQ.<;lalini-Sakti either Herself (or as 
my friend suggests in Her eject) ceases to be a static power which 
sustains the world-consciousness, the content of which is held only so 
long as She 'sleeps', and, when once set in movement, is drawn to 
that other static centre in the thousand-petalled lotus (Sahasrara), 
which is Herself in union with the Siva-consciousness or the consci
ousness of ecstasy beyond the world of forms. When KuQ.<;lalini 
' sleeps ' man is awake to this world. When She ' awakes ' he sleeps 
-that is, loses all consciousness of the world and enters his causal 
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body. In Yoga he passes beyond to formless Consciousness." 

(Pp. 313-314)· 
The chefs-d'oeuvre in this book are the two Sanskrit works called 

' $at-cakra-Nirupal).a ' and ' Paduka Paiicaka' with commentaries by 
Kalicarat;~.a. These works are masterly treatises dealing with every 
detail of this magnificent Yoga, and it is to a great Englishman that 
we have to be indebted for fixing our attention on their importance 
in our lives. Woodroffe's translation and notes are all that is to be 
desired, for it is a real labour of love. In fact, but for this translation 
no other is available. I hope that all students interested in Indian 
Occultism will carefully study it and increase their knowledge thereby. 

The importance of the Tantras is now well recognised and their 
significant role in India's thought appreciated. 

Verse 52 of $a~-cakra-Nirupal).a says: 

Nitva tam kulakur.zflalim layavaiajjivetZa sardham sudhir, 
mok~e dhamani iuddhapadmasadane saive pare svamini. 

Dh)•iiyedi~taphalapradiim bhagavatim caitaT!)Iarupiim pariim. 
yogindro gurupiidapadmayugalalambi samiidhauyatatz. 

"The wise and excellent Yogi rapt in ecstasy, and devoted to 
the Lotus feet of his Guru, should lead Kula-Kut;~.c;lali along with Jiva 
to Her Lord the Para-Siva in the abode of Liberation within the pure 
Lotus, and meditate upon Her who grants all desires as the Caitanya
riipa-Bhagavati. When he thus leads Kula-Kul).c;ialini, he should 
make all things absorb into Her ". 

It is the end of this Kul).c;ialini-Yoga to absorb into its motherly 
womb the child escaped from the protection of its mother's loving 
care. Such a sublime philosophy lies behind our Tantras. May the 
Kul).c;ialini grant us strength to be re-absorbed into the womb of the 
Brahman where we rightly and legitimately belong. 

-The Hindu 



SUBTLE CENTRES OF POWER 

DR. C. P. RAMAswAMI AIYAR 

IT is remarkable, but also very true, that at a period when we had 
lost sight of the importance and significance of our own heritage, 
were busily engaged in westernising ourselves and were, in that 
process, ignoring the philosophical and practical lessons imbedded 
in our Scriptures, some enthusiastic European scholars brought us 
to a realisation of the meaning of our past. India owes an immeasur
able debt of gratitude to men like Sir William Jones, Colebrooke, 
Monier Williams, Max Muller and other scholars, German, Russian, 
French and American, who studied our ancient literature, translated 
it and commented on it profusely. 

Admittedly, however, all of them believed fervidly in the Christian 
ethos and were somewhat patronising in their attitude towards other · 
faiths and also towards Sanskrit, Tamil and other literatures. There 
were two conspicuous exceptions, namely, Dr. Annie Besant and 
Sir John Woodroffe. The latter was, for some time, a Judge of 
the Calcutta High Court and wrote under the pen-name of Arthur 
Avalon. All the time that Woodroffe could spare from his judicial 
duties, he devoted to Hindu philosophy and especially to researches 
into Tantric texts and commentaries. He had the good fortune of 
being actively helped by his wife and he made it a part of his mis
sion to dispel the widely prevalent ignorance regarding the Tantric 
Sastra and to emphasise and to popula~se its unique contribution to 
world-thought. 

Controverting, in his Sakti and Sakta, first published about forty 
years ago, some of the mis-conceptions that were widespread regarding 
the culture and civilisation of India, he stated: 

" Were I an Indian, I should never surrender my soul to any. 
The life of India has displayed itself in all activities. It has 
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meditated both as a man of religion and of philosophy but it 
has also worked in every sphere of activity." 
In that collection of essays as well as in the present volume the 

Serpent Power, he asserts that " true life is creative and follows on 
unity with the world-soul. Man is regarded as a magazine of 
power. Service of the Devi in any of her aspects is as much worship 
as are the traditional forms of ritual (Upasana)." In notable words, 
the author asserts that union may be had with Reality in Bhakti as 
in Mukti, in discriminating enjoyment as in liberation, enjoyment 
being life, the essence of all being. Patriotism was sublimated as 
a form of worship and Woodroffe affirmed that service ofthe Mother
form is that aspect of religion which is called true patriotism and 
which is not in conflict with true humanity. 

The present volume is the sixth edition of a work which was 
published about the same time as Sakti and Siikta. It concerns 
itself with a description and elucidation of that form of Yoga which 
concentrates on the manifestation of the Ku~<;lalini-Sakti. Two 
Sanskrit works, Satcakra-nirii.par;.a dealing with the bodily centres 
of energy, and Piiduka-pancaka comprising the Guru's function in 

· this form of Yoga, are translated; and following a Bcngalee com
mentary on them, Woodroffe has appended his own commentary 
and notes and the volume is profusely got up and illustrated. This 
type of Yoga is also called Laya-Yoga and the work deals with Con
sciousness as embodied and in its bodiless character. The underlying 
ideas and the functions of Sabda (sound), Var~a (letters as embody
ing the secret of sound) and Mantra, are elaborated and the author 
points out that the creative power of thought is receiving increasing 
acceptance in the world. Thought, like mind, is described as a 
power or Sakti and thought as manifested in Sabda or sound and 
culminating in a Mantra, is dealt with in a special chapter. 

The underlying thought of the Indian Scriptures that the 
Universe is an unfoldment (Sr~ti) from the homogeneous (Miila
Pralqti) to the heterogeneous (Vikrti) and back again to Pralay~ 
(dissolution) is the topic of the chapter entitled "Bodiless Con
sciousness "; and it is noteworthy that the author cites Prof. 
Huxley, the celebrated agnostic, as stating: "The manifestations 



SUBTLE CENTRES OF POWER 75 

of Cosmic energy alternate between phases of potentiality and 
phases of explication ". Refuting the common mis-representation 
that Tantra and especially the Kul'.lc,ialini-Yoga (termed by him 
' The Serpent Fire ') have anything to do with the search of gross 
pleasures or the pursuit of black magic, Woodroffc makes this state
ment, the truth of which should never be forgotten: 

" The Indian who practises this or any other kind of Yoga, does 
so, not on account of any interest in occultism or with a desire 
to practise magic or Nayikasiddhi or similar experiences but 
because he believes in that practice as part of the quest of the 
Atman Brahman ". 
Indian systems attach paramount importance to Consciousness 

and its states. Brahma, Vi~l'.lu and Siva are really names for the 
several functions of the one Universal Consciousness, and Yoga is one 
of the means employed for the transformation of the lower into higher 
states of Consciousness. The object of Kul'.l<;lalini-Yoga is to realise 
the existence of and to stimulate the energy dispersed in various 
centres in the human body and to concentrate and to bring to a 
clima.x the potentialities of those centres which, taken together, are 
represented in the ideal form of a coiled serpent whose uncoiling 
results in the manifestation of the Power Reservoir. 

In the Introduction to this book occur some sentences which may 
be said to summarise the author's thesis: 

"All that is manifest is Sakti or Power. Power implies a 
Power-holder. The Power-holder is Siva, the Power is Sakti, 
the great Mother of the Universe." 
The Cakras which are stimulated by Mantra and Yoga are, as 

already stated, subtle centres of operation in the body of the Saktis or 
Powers of the various Tattvas or principles which constitute the bodily 
sheaths. By Layakrama or certain formulated practices, a person 
utilising the Mantras, Hathayoga and the Laya-Yoga, becomes fit 
for Samadhi. 

In the chapter entitled "Theoretical Basis of This Yoga", 
Kul'.l<;lalini-Yoga is described as a partial conversion of the 
infinite " coiled " Power in man by an awakening of this 
KuQ.<;lalini-Sakti from a static condition to a dynamic and wakened 
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state. The conclusions of the author are stated in this paradoxi
cal form. 

" When Kul).<;lalini sleeps, man is awake to this world. When 
She awakes he sleeps, that is, he loses all consciousness and enters 
into formless consciousness." 
Translations of the two above-mentioned works which follow the 

introductory portion arc clear and illuminating; and although the 
Tantra Sastra and especially the forms of Laya-Yoga and Raja-Yoga 
described in this book are technical in language and outlook, yet, by 
his clarity of thought and felicity of expression, Sir John Woodroffe 
has brought the subject within the comprehension of lay readers and 
of those unacquainted with the Sanskrit language. Few branches of 
sriritual striving are as adapted to the needs of the practical man as 
are certain aspects of the Tantra Sastra which, it may be noted, 
makes no distinction between casles and communities, between man 
and woman and between race and race. The Tantras postulate 
that physical force (Kriya Sakli) must be accompanied by disciplined 
knowledge (Jiiana Sakti) and that the resultant action must be in
fused by what the author elsewhere terms the Religion of Power
Power directed to right ends and in harmony with the evolving 
spirit of life. 

The public should welcome the appearance of this edition 
which is a joy to handle and a delight to peruse. Great credit is also 
due to the publishers, Messrs. Ganesh & Co., for their enterprise in 
making available to the public editions-de-luxe of the works of per
sons like Sir John Woodroffe and of other books like the Saundarya 

Lahari which are valuable but not popular in the ordinary sense. 

-The Sunday Standard 



THE SERPENT POWER 

Sru K. GuRu DuTT 

THIS is the sixth edition of an important Tantric work edited 
by Sir John Woodroffe, the great jurist and scholar, under the pen 
name of Arthur Avalon. Tantric studies had long been discredited 
in India as well as the West. It was mainly through his monumental 
labours that their prestige was restored and their value came to be 
recognised. He has laid India under a deep debt of gratitude by 
his fearless championing of one of the most misunderstood aspects of 
her religion and culture. For many, his writings have proved the 
harbingers of a revival of faith in the efficacy of Sadhana or experi
mental religion. Practically for the first time in English he has 
attempted to take spiritualism seriously and to provide its rationale 
which, although by no means the last word on the subject, is packed 
with fruitful suggestions. No one who enters this field can advance 
even a step without paying his tribute of admiration to this 
courageous pioneer who made himself something of an intellectual 
out-caste among his own people by venturing into a region which 
for long had been held to be intellectually ' untouchable '. 

This book is a description and explanation of the KuTJ.{ialini Sakti, 
and the Siidhana or practice connected with its development, which 
occupies a prominent place in the scheme of the Tantra Siistra. The 
process is technically described as $aj-cakra-bheda or piercing of the 
six centres (Cakriis) or lotuses (Pa{lmiis) by the agency of KuTJ.{ialini 
Sakti. The Supreme Power residing in the human body is here 
symbolised as the Goddess (Devi), KuTJ.{lalini envisaged as a tiny coiled 
serpent reposing in the lowest body-centre, the Muliidhiira, at the 
base of the spinal column, until she is aroused and made to traverse 
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SIX centres or Cakras and ultimately reaches the Sahasrara Cakra, 
resulting in the consummation of ultimate bliss. Of course, it 
cannot be sufficiently empha3ised here that actual practice of any 
form of Sadhana requires initiation and competent instruction from a 
Master at every step. All that books like this can do is to rouse 
and feed the initial interest, and to provide that background of 
comprehension without which all practice degenerates into mere 
mechanism. 

The originals of two Sanskrit works with commentaries viz. 
$a!-cakra Niriipar)tlm and the smaller Paduka Paiicakam comprise one
third of this book. An English translation of these two works with 
the main verses transliterated in Roman script together with 
elaborate notes and explanatory material take up a similar part of 
this work. The Editor's principal contribution is an exhaustive and 
masterly Introduction covering over 300 pages which provides an 
ample perspective and background for the whole subject, and deals 
among other things with the nature of consciousness as bodiless and 
as embodied, Mantra or articulate power, and the centres or lotuses 
(Cakra or Padma), and the practical as well as with the theoretical 
bases of this Toga. Valuable English and Sanskrit Indexes form a 
feature of this work along with coloured plates depicting the several 
Cakras, as also photographic blocks illustrating the Togasanas. The 
book is sumptuously got up and does credit to the enterprise of the 
Publishers who have done a great service to the country by bringing 
out a series of works dealing with esoteric aspects of Indian religion 
and philosophy, which would otherwise have remained in obscurity. 
The first edition of this book was published forty years ago by M fs. 
Luzac and Co., London, and had a more rapid sale than was 
expected. The second edition which was greatly revised and 
enlarged was brought out by the present Publishers. That the work 
has now run into the sixth edition is an augury of the increasing 
tempo of interest in the more recondite aspects of Indian religious 
philosophy and Sadhana. 

It would be a mistake to think that this form of Sadhana is of 
comparatively recent ongm. The Nadi symbolism which, as it 
were, provides the soil in which this form of Toga is rooted goes 
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back to the earliest Upani§ads. There are several later Togic 
Upani~ads which exclusively deal with this topic. It is broached 
in some of the Pudil).as or other celebrated works like the Saundarya 
Lahari (attributed to Sri Sal).karacarya) a splendid edition of which 
was recently brought out by the present Publishers. The theoretical 
background which forms the last section of the Introduction covers 
over 6o Rages and treats the subject in all its aspects. It would not 
be possible within the compass of a short review to go into any of 
these matters. After all it has to be borne in mind, as the learned 
Editor has often stressed, that the value of any form of Sadlzana 
does not lie in its antiquity, or in the greatness of the names 
associated with the tradition, or even the ethical accompaniments, 
but mainly in its practical efficacy. The crucial and only test is 
whether the Sadlzana leads to Siddhi (fulfilment) or not. dr in com
mon language ' the proof of the pudding is in the eating '. In 
general, it may be said that apart from those familiar aspects of 
religion and philosophy which are commonly acknowledged, it is 
beyond doubt that there are occult or hidden regions and in which 
the investigations made by the ancients would stand us moderns in 
very good stead if only we would treat them with reverence as 
worthy of study, instead of discarding them as rank superstitions, 
following the lead of half-baked foreign scholars and their intellectual 
progeny in this country. Even in our own time, Masters like Sri 
Ramakrishna Paramahamsa have tested in their own experience the 
veracity and genuineness of such things. The spectacular advances 
made in the physical sciences should not blind us to the fact that the 
psychical experimental sciences had made very great progress in our 
land in the past, and that we possess an innate aptitude (SaJ!Iskiira) for 
their restoration and development if only we wish to do so. Towards 
such a desirable end, publications like the present help immensely. 

-Vedanta Kesari 
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