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SRITANTRALOKAH

Foreword

English Translation of the Tantraloka

Abhinavagupta’s magnum opus ‘The Tantraloka’ is a great work in
the ambience of tantragama treatise. This precept consists of right
descriptions of almost all branches of $aiva and $akta agama. The right
will to translate the entire work into English (direct from Samskrta) is
reflected in the mind of Mr. Gautam Chatterjee. As the result, the
translation work of the ten chapters has been completed with illustrious
explanatory notes. | pray to Lord Siva, who blesses with his Trisila of
powers i.e. will, knowledge and action, may accomplish the translations
of the entire work. | believe, all the scholars of the tantragama will
appreciate this work with their blessings.

Situated on the upper portion of the Trisiila of JAanaguru Lord
Samkara, Kasi, represents the whole world, so it is quite natural that
people from Bengal come here and stay. In such a family, on 18" August
1963 (Bhadrapada masa), this child was born to enhance the joy of his
mother Meera and father Amaresh Chandra Chatterjee, in order to
flourish the grace of his lineage as his sun-sign is Leo (simhasthastirya).

‘Sisyaprajieva bodhasya karanam guruvakyatah', by such blessings
from scriptures, the spiritual mother Rangama blessed and elevated this
fortunate. After completing his education in science subjects from
Banaras Hindu University, he cultivated his skill in the field of
musicology, and drama-art. He performed his teachings in these subjects
in Mahatma Gandhi Kashi Vidyapith. His mother Smt. Meera Devi was
initiated (consecrated) by the ascetic Rangama and benefited by the
teachings of great sages like Anandmayi Ma. M.M.Gopinath Kaviraja
and others.

By the blessings of these great dignities, Gautam’s interest arisen in
the spirituality. He mastered himself by the grace of great scholars like
Swami Lakshman Joo, Sri Govind Gopal Mukhopadhyay, Thakur
Jaideva Singh and others in the area of literature, music art and
Pratyabhijfiasastra. He interviewed art stalwarts such as Satyajit Ray,
Kumar Gandharva, Kelucharan Mohapatra. Nirmal Verma, Badal Sircar
and others and published it with the concerned seminars. He had keen
interest in journalism so he enriched the journals Dharmayug, Svatantra
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SRITANTRALOKAH

Bharat, Rastriya Sahara and the Hindu with his talent, and got great
fame.

At present, with Abhinava Gupta Academy, busy with the scholarly
works regarding Natyadastra and Pratyabhijnasastra, researches and
seminars, Mr. Chatterjee is constantly engaged to accomplish his right
resolves. | wish for the success of his zeal.

In 2006, he published his own collection of ten plays (as a
playwright) ‘Dasdartipaka’ in Hindi. In the preface of this book, he has
discussed the ideas of his own and other scholars. Here, the effort is
praiseworthy but we can not approve every idea presented in this
preface. Here discussed topics as the Buddhist tantras are inspired by
Gautam Buddha, there are effects of Tantras on Natyasdastra,the period
mentioned here of Guhyasamajatantra, Prapancasaratantra is the work of
Adya Samkarécérya, the use of the word Sandha Bhasa (the twilight or
upside down language) are expected to have genuine proofs. We must
not forget that the Jains are more harmonious to the nation than the
Buddhists. -

In the English translation of ‘the Tantraloka’, Mr. Chatterjee has
written valuable notes as required by the help of several works with great
pain and hard work. His effort in this respect is very much appreciable. |
stop myself by saying that this method should be followed in the entire
work.

AT TEa-

Vraja Vallabha Dvivedi
(ex-head of the department of
Samkhya Yoga Tantragama in
Sampurnanand Sanskrit Vishvavidyalay
Varanasi)



SRITANTRALOKAH

Introduction

Indian philosophy, Kashmir Saivism and Tantraloka

The philosophy of Indian Philosophy is not a-priori. But the
worship of Siva or Rudra goes back to the Vedas. If we consider the
excavation of Mohenjodaro and Harappa as pre-vedic (according to John
Marshall’s view over the Indus Valley Civilization, and also the views
from R. C. Majumdar and A. D. Pusalkar), we can come across the found
image of Pasupati, as Pulaskar writes, the representation of male gods,
the most remarkable is a three-faced deity. has at least three concepts
which are usually associated with Siva viz. that he is (i) trimukha
(threefaced), (ii) pasupati (lord of animals, in Ka$mira Saivism, the term
‘pasu’ means individual soul, pasa means maya and pati means Lord),
and (iii) yogisvara or Mahdyogt. The first two aspects are apparent from
the seal itself. The deity is sitting cross-legged in a padmasana posture
with eyes turned towards the tip of the nose which evidences the
yogisvara aspect of the deity. It has been suggested by some scholors
that the Siva-cult was borrowed by the Indo-Aryans from the Indus
culture but as there is a reference to Siva in the Rigveda itself. Siva may
not be a later intruder in the Hindu pantheon.’

Again, in the Yajurveda we have the Satarudriya. The Taittiriva
Aranyaka tells us that the whole universe is the manifestation of Rudra.
Some of Upanisads, the Mahabharata and some Puranas glorify Siva or
Rudra. We find Rudra in the Atharvaveda, Brahmanas, Upanisada and
Sutras.

In the Purdnas, Siva is demonstrated with two aspects,
benevolent and malevolent. Siva is generally worshipped by ‘/inga’ i.e.
phallic form and “in the shape of man’ i.e. anthropomorphic form (greek
anthropos means man, morphe means shape). The puranas invariably
present Siva with a single head whereas the installation of Siva’s image
with five heads (paficamukhasiva), we find in religious place of worship
like Varanast (or Kasi), in both the Visvanatha temples. We also find
lingas with five faces (paficamukhalingas), also known as paficavaktra
(Paricavakira mahadevah in Skanda Purana). The Ardhanarisvara form
of Siva is too found in the Puranas. And finally the twenty-seventh
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chapter of the Vayu Purana explains in detail the eightfold form of Siva.
Rudra, Isana, Pasupati, Mahadeva, Nilalohita, Sarikara, Siva, Sadasiva,
Sambhu, Vyomakesa, Trinetra, Trilocana, Tryambaka, Virtipaksa,
Nilakantha, Nilagriva, Srikantha, Sitikantha, Astamirti, Santa are few
names, we can find these for Siva in the Purdnas.

In Indian Philosophy, /inga originally meant symbol or sign of
creation, grammatically it is sex, and etymologically, linga and langula
(plough, as Przyluski studied) are of austro-asiatic origin and the same
thing. In nigama and agama, therefore we find clear traces of Siva from
the ancient time, historically and religiously, as an essentia! cult. The
sacred literzture of the Saivas is called Saivagama. Srikantha places it
side by side with the Vedas. Madhavacarya refers to the four schools of
Saivism - Nakulisa-pasipata, Saiva, Pratyabhija and Rasesvara — in
his percept ‘Sarvadarsanasamgraha, written in twelfth century. Here
mentioned Saiva indicates the dualistic school of siddhanta saiva, the
belonging of Madhavacarya.

After six long centuries, Pandita Tévaracandra Vidyasagara found
the copies of this precept ‘Sarvadarsana samgraha’ in the late nineteenth
century. During this dark period, people were unaware of $aivism and
Saivagamas of ancient India. No other traces were there in Moghul
period. Pt. Vidyasagara found one copy of the same Samskrta script in
Kolkata and two more copies from Kast. He edited the entire script,
consisting of fifteen major philosophies of ancient and medieval India
and published it in book form from Asiatic Society of Bengal (nos.63
and 142, Bibliotheca India) in 1853. Pt. Vidyasagara was then principal
of the Samskrta College, Calcutta. After receiving this book with
Samskrta text, E.B. Cowell and A.E. Gough translated it into English
with fifteen philosophies and published it by indicating in the index that
Madhavacarya had compiled sixteen philosopies. Recently the sixteenth,
i.e. the advaita philosophy of Sarikara is published from Adyara Library
and Research centre, Adyara, Chennai in 1999. Klaus K. Klostermaier
has translated the Samskrta text into English.

Therefore he was actually Vidyasagara ji who brought about this
great work of Madhavacarya into light so that, after the English version
by Cowell and Gough, the whole world, we came to know about
Kashmira Saivism or the philosophy of Pratyabhijna and scholars traced
the major works of this non-dualistic school from the Kasmiri Panditas
for the very first time in late nineteenth and early twentieth centuries.
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In his preface Pt. Vidyasagara writes: There are two manuscripts
(of Sarvadar$anasamgraha) in Calcutta, one in the Library of the Sanskrit
College, and the other in that of the former manuscripts was sufficiently
correct. But scrutinizing it with the care necessary for publication, |
collocated it with the copy in the Society’s Library and found that
without the more manuscripts, the readings in several passages in which
the two manuscripts differ, could not be reconciled. No other
manuscripts were however procurable in Bengal, But by good fortune I
procured three manuscripts from Benares. These were of essential
service to me, and it was only after carefully collating them with the
texts in Calcutta that | have been able to edit the work. | feel it my duty
here to express my great delegations to Mr. Edward Hall, late of the
Benaras College, through whose kind exertions the Benares manuscripts
were received.

Sanskrit College
The 20" January, 1858.

Hence the Saiva system (or systems) came to the notice of the
modern scholors in 1858 A.D. The four- The Nakulisa-Pasupata system,
the Saiva system, the Pratyabhijia or Recognitive system ans the
Resesvara or Mercurial system-among sixteen systems appeared for the
first time when these published in the Bibilothica Indica. Inspite of that,
the Pratyabhijia Sastra remained unknown to the modern scholars. In
the year 1875, G. Buhler discovered in Kasamira (Kashmir), the works
composed by Kashmiris under the general name Saiva Sastra. The
available Literature shows that there were eight system of the Saiva
Philosophy as — Pasipata, Siddhanta, Nakulisa Pasupata, Visistadvaita
Saiva, Visesadvaita Saiva, Nandikesvara Saiva and Monistic Saiva of
Kashmira. Abhinavagupta, the great polymath of Kashmira, has
categorised these as three Saiva systems- Dvaita, Dvaitadvaita and
Advaita. Besides the four among sixteens in Sarvadarsanasamgraha, we
find two more sects-Kapalika and kalamukha, in  Yamuna’s
Agamaprimanya. Saivism is again divided into Vira Saivism (or Sakti
vidistadvaita) and Saiva Siddhanta. The former is also known as
Ligayata (or Satasthala). Though according to Sripati Pandita, Vira
Saivism is Visesadvaita and not Sakti Visistadvaitu. Scholars regarded
this as Sakti Visistadvaita. K. C. Pandey puts this in the category of
Visesadvaita. | consider this as Sakti visistadvaita on the authentic basis
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of Puranas and my revered guru Pt. Vraja Vallabha Dvivedi Saiva
Siddhanta calls itself Suddhadvaita, the name which Vallabha’s school
bears. Whereas Vallabha means by the word ‘Suddha’ ‘that which is free
from the impurity of Maya (mayasambandharahita) and by the word
‘Advaita’ ‘the Non-dual Brahman’, Saiva Siddhanta takes the word
‘Suddha’ in the sense of ‘unqualified’ and the word ‘Advaita’ in the
sense of ‘Dvaita devoid of duality’ which means that difference is real in
existence. That means, though, matter and souls are real yet they are not
opposed to Siva but are inseparably united with Him who is the supréme
reality. This suggests the influence of Aprthaksiddhi of Ramanuja. Saiva
Siddhanta agrees with Madhava in giving them substantive existence.
Siddhanta Saiva is dualistic and Madhavacarya had faith in this dualistic
philosophy.

Saiva Siddhanta recogonizes eighteen Agamas whereas
Saivagamas are twenty eight. In Sarvadarsanas-samgraha, chapter
seventh, the Saiva darsana talks about Srimad Mrgendra, Karana,
Kirana, Bahudaivatya, Pauskara and Tantra doctrines. Colebrook found
five books of Saiva sirras. He says, one is in the five, called the
Pasupati sastra, which is probably the work quoted by Madhva in his
account of the Nakulisa Pasupatas.

Saiva Siddhanta is known as Southern Saivism and Pratyabijfa
or Kashmira Saivism represents the Northern Saivism. It was primarily
dualistic. This Northern school is known as Pratyabhijia or Trika or
Spanda system as Kashmira Saivism. In short, historically, Siva-sitra
(these have been revealed to Vasugupta, as it is said). Vasugupta’s
(eighth century) Spanda karika or Spandamrta, Somanand’s (ninth
century) Siva drsti, Utpaldeva’s (son and disciple of Somanand Nath,
tenth century) Praryabhijiia-satra, Abhinavagupta’s (950 - 1025,
disciple of Laksmanagupta) Tantraloka, Pratyabhijfavimarsini,
Paratrimsika Vivarana and Paramarthasara (mainly), Ksemaraja’s
(pupil and cousin of  Abhinavagupta)  Sivasatravimarsini,
Spandasandoha and Spandanirnaya, Kallata’s (chief disciple of
Vasugupta) Svaripa and Vibhiiti Spanda and Vijiana Bhairava are some
of the most important works of this system. Spandasandoha, by
Ksemdraja, is a commentary on the first verse of Spandakarika, and
Spandanirnaya, is a commentary on the first verse of Spandakarika, and
Spandanirnaya, a commentary on the Whole book. Actually he has
divided karikas into four sections. The commentary on the first section
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consisting of twenty five verses is Svariipa-spanda, second section is
Sahajavidyodaya and the third is Vibhitispanda.

This system is based on Saiva agamas. Saiva litreture or trika
system can be vividly and broadly divided into three disciplines: Agama
Sastra, Spanda sastra and Pra!yabhljna Sastra. In their verbal meanings,
the words or terms ‘@gama’ and ‘tantra’ are different. These are acrostic
words like ‘bhairava’. But the Saiva literature regarding Agama Sastra
can be considered or named as ftantra. These are Malinivijaya,
Svacchanda, Mrgendra, Rudrayamala, Sivasitras, Vijranabhairava,
Tantraloka etc. Spanda sitras or Spanda Karikas are Spanda sastra.
Sivadrsti, Isvarapratyabhijiia (and its vimarsini and vivrtivimarsini),
Paramarthasara and pratyabhijhahrdayam are Pratyabhijna Sastra. We
put the Tantraloka (magnum opus, work in twelve volumes by
Abhinavagupta) and Tantrrasara (or tantralokasara, the essence of
Tantraloka, in one slim book) in the category of Pratyabhijfia Sastra.
Praryabhijia is Re-cognition. This Samskrta word ‘Praryabhijfa’ has
the same connotation and verb-meaning as’ abhhijia and ‘abhijiana’,
meaning Recollection or Remembrance of what is forgotten which we
knew before. We find this word in ancient texts like Logic or Nyaya
Satras of Gautam, Paccabhija in Pali in Buddism and for the same
verbal meaning, ‘Anagnorisis’ in Greek literature.

Pratyabhijia is re-cognition, to recognize, slightly different
from remembrance. A love-sick woman cannot get any consolation and
joy even though her lover may be present near her until she recognizes
him. The moment recognition dawns she becomes all joy. She does not
need to remember. She recognizes him at once because she had not
forgotten him. She knew her before, and knows him even from vismrti
(forgetfulness) to smrti (remembrance) is abhijnana, like in the story of
Dusyanta and Sakuntala. The simile of the love-sick woman is else to the
purpose of pratyabhijing than the simile of Dusyanta. Let us take the
later simile as approach The remembrance takes place into the mind of
Dusyanta as sphota, i.e. the meaning of something explodes into the
mind of Dusyanta so that he is now able to recognize Sakuntala as his
wife which he had forgotten. Similarly, the modern pandits of Kashmir
Saivism say that ‘| have forgotten that | am world of suffering, for I am
wondering in this world of suffering, for | know but have forgotten, so
remembrance is must. Now | have the remembrance that ‘1 am that’ or
‘you are me’ i.e. ‘fat tvam asi’. This is Recognition and this at once
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overcomes bondage. The liberated soul becomes one with Siva and ever
enjoys the mystic bliss of oneness with Lord and dissolves into
Jivanamukti.

And the other approach is that ‘There is’ and 1 have to recognize
there is that which is, that ‘I am that’ that emptiness, the Siva. And this
can happen in one single life, happen in one single moment. This entire
world is full of reality. The word ‘reality is derived from ‘res’, thing (like
the word ‘true’ derived from Latin ‘verus’, means ‘that which is’, or
German ‘wahr’, the English root meaning of the word ‘True’ is ‘honest
and faithful’. And the root of the English word ‘thing’ is fundamentally
the same as the German ‘bedingen’, means to condition, to set the
conditions or determine). Hence the reality is that which is conditioned
in time and space, subject to birth, grow decay and death. So This world
of such reality- where every ‘thing’ is interrelated, interdependent- is
actually the content of human consciousness, as J. Krsnamurti used to
say. Whereas Siva means that which is good, benevolent, traquility,
ecstasy, freedom, all in absolute sense. Reality is relative, really. We can
look at this reality outside and inside, as witness, put the things in order
and can negate the order. Emptiness happens in serene silence. Because
thought is thing or things are thoughts, as Bishop Berkeley used to say.
No-thing-ness is the void or emptiness within the human consciousness
which exists as ‘that is’ as Samkara, means, $am (in Indian Dramaturgy,
Sama is the permanent emotion, sthayl -bhava of S$amta rasa,
Abhinavagupta has described in his commentary ‘4bhinava Bharati’ of
Indian dramaturgy Natyasastra of sage Bharata in detail where he talks
about sahrdaya who is having a mind of ‘vimala pratibha’. Adhikari
catra vimalapratibhanasalthrdayah. This pure intelligence, he also
describes in the third ahnika of Tantraloka as a key word nirmalatva, the
stainless purity) karoti iti $amkara, means, He who puts out or
extinguishes all the animal impulses as dross which are nothing but the
thought-constructs or ideation, vikalpas, is Samkara. This citta, full of
real things, thoughts can transform into citi (the technical term of
Kashmira Saivism for pure consciousness), devoid of all vikalpas. And
Kashmira Saivism provides that an individual soul can start with a pure
thought, Suddha vikalpa that | am Siva and this entire world is my own
grand splendour, vibhuti or vilasa out of my own svatantrya.

So primarily Kashmira Saivism was a philosophy of dualism-
ahanta and idanta, subjective and objective consciousness and after that
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it spread out all over the realm of wisdom as visvahanta or visvamaya
and visvottirna, immanent and transcendent. This is the central
philosophy of Kashmira Saivism, emerged in the ninth century A.D. as a
monistic Saivism. He is Anuttara, state of Parama Siva, the H ighest Self,
the Absolute, one than whom nothing is higher, the first vowel ‘a’, the
Prakasa aspect of ‘a’. Vimarsa is his glory, this world, contrast to
Samkara’s maya. Here it is positive, creative, vimarsa aspect of the
Absolute Reality.

‘Tantraloka’ is a creation of Acaryd Abhinavagupta, a
compendium of all tantra texts available in several forms as works, akara
grantha, a mine of great wisdom where each and every perspective of
tantra (is regarded as Sruti or Agama, revelation as opposed to a Smrti or
Nigama, Tradition, paficama veda, ‘Srutisakhavisesah’, Nisvasatatrva
Samhita, one of the oldest available tantra, comprehends-meaning to
hold it all together-that the Tantra is the culmination of the esoteric
science of the Vedanta and the Samkhya. Another old Tantrika text,
‘Pingalamata’ says, the Tantra, first communicated by Siva, came down
through tradition. It is Agama with the characteristics of chandas
(Vedas). Vaidika mahavakyas, like Prapaiicasara. Tanyate vistarayate
Jjhanam anena, i.e. by which knowledge is spread or developed is Tantra)
is elaborately explained. It seems at first glance that this is a grantha of
upasana, text of worship rituals, at a greater extent it is but actually this
consists of the entire philosophical wisdom of Kashmir Saivism, that’s
why this is put in the pratyabhijiia $astra, not in the category of agama
sastra, for it contemplates (manana or vicara) over the principles
(tantvas) and pratyabhijiia sastra is actually manana sastra or vicara
sastra.

So this system says simply that jiva is §iva. Siva himself has five
doings, paficakrtyakam-manifestation (srsti), maintenance, (sthiti),
withdrawal from manifestation (samhdra), concealment (vilaya or
svarupagopan) and grace (anugraha or $aktipata, or svaprakasa).

ucyate vastuto'smakam Siva eva yathavidhah
svariapagopanam krtva svaprakdasah punastatha. ‘
(Tantraloka, chapter one, $loka 223)

So, Siva, by his fourth doing, has forgotten that he is Siva and considered
himself as jiva. He has to re-cognize himself again by his own grace and
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the recognition dawns that He is Siva. This is just as caitanya. Caitanya
plays and attempting into caityana, contemplating on caitanya to be
caitanya again. this is His parasakti or samvid $akti or citpratibha who is
trying, the niscayatmikasakti the answering mind of individual soul,
Krsna (as in Paficaratra) sometimes Bhairava (as in matangatantra, by
the use of anpratyaya of taddhita, it is not matangatantra, This is
‘Matanga paramesvaragama’, not of dual siddhanta saiva, but saiva
agama) and sometimes Bhairavi (as in the Saktatantra) according to
M.M. Pt. Gopinatha Kavirdja. Jiva is samSayatmika S$akti, the
questioning mind as Arjuna in Gita or bhairavt in Vijian Bhairava This
state is Sadasiva.

svayamevam vibodhasca tatha prasnottaratmakah
gurusisyapade 'pyesa dehabhedo hyatatvikah.

(Tantraloka, chapter one, $loka 256)

Liberation or salvation (mukti or moksa) is the meaning, goal
and ever-relevant light of Asian country India and Indian philosophy.
From pre-Vedic period to this post modem age, this essence of Indian
philosophy is still remaining. In quantum, liberation does not depend on
time or space, on birth and death. It is simply Self-realization depends on
this life only, here and now. In one single verse, Acdrya Abhinavagiipta
has put it in an impeccable way before the messy conglomeration of
several thoughts conceming to salvation or moksa. He says:

mokso hi nama naivanyah svarapaprathanam hi sah
svariipam catmanah samvinnanyattatra tu yah punah.

(Tantraloka, chapter one, §loka 156)
Meaning, the salvation is nothing else but the essential nature or form of
one’s own self, the awareness of one’s true nature. This is named Armma-
samvit in Pratyabhijna philosophy.
This voluminous work Tantrdloka consists of thirty seven
chapters (@hnika). The last verse (Sloka) of the last chapter is:

idamabhinavaguptaprombhitam sastrasaram
$iva nisamaya tavat sarvatah srotratantrah
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tava kila nutiresa sa hi tvadripacarce-
tyabhinavaparitusto lokamatmikurusva.

(O Siva! Please listen to this work, not work but the principles,
$astratattva, which is presented in the best form by Abhinavagupta for
you are omniscient. This is my praise or eulogy for you. Since this is the
discussion or commendation about your form as beauty, so assimilate the
world by satisfying with this ever-new praise.)

The praryabhijiia philosophy talks about thirty six principles,
The Atman, The process of manifestation through Maya, The
Transcendent Parama Siva, Five principles of the Universal subject-
Object, The limited individual experience with the three coverings
(Kahcukas), Two Principles of the limited individual subject object,
principles mental operation, The principles of materiality are some main
doctrines of the Pratyabhijna system.

So, to recognize that emptiness, full of active energy as Parama
Siva, is the principle of Re-cognition philosophically. Tantraloka offers
its practical side as well. Here the light is conspicuously visible and
impeccably inescapable. This system, historically, is found from the time
of Tryambaka and Durvasa. This system is also known as Trika-§asana,
Trika sastra and Trika Darsana from Rahasya Sampradaya and
Sivagama. We find a lineage or karma from Vasugupta and
Somananda(9™ century) and till the disciples of Abhinavagupta (11"
century). In Kashmira, Abhinavagupta is regarded as Mahamahesvara.
His origin & lineage, father Narsimhagupta and ancestor Atrigupta
shifted to Kashmira from Kannuja(U.P.) by the king Lalitaditya (of
Kashmir) in 8" century A.D. according to the version of Abhinavagupta,
mentioned in the 39" ahnika of Tantraloka (like Chattopadhyaya,
Bandyopadhyaya, Mukhopadhyaya, Gangopadhyaya and Bhattacharyas
were shifted to Kolkata from Kannauj, the then capital of the state of
Gurjar Pratihara in 9" and 10" century, now known as Uttar Pradesh, as
described by Asit Kumar Bandyopadhyaya in his book ‘Bangalira
Itihasa’) Laksamanagupta was Abhinavagupta’s teacher. Narsimhagupta,
Utpaldeva, Bhattatauta were his other teachers. He has created so many
Independent treatises as Tantraloka, Tantrasara, Bodhpahcadasika,
Paratrimsika vivarana, Devibhujanga (found in Visvabharati),
Malinivijayavarttika, Bhagavad gitartha samgraha, Paramarthasara,
Abhinava Bharati (Natyasasira vivrti), Dhvanyalokalocana,
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Isvarapratyabhijnavivrtivimarsini, Anuttarastika etc. Ksemardja and
Jayaratha were his disciples. Jayaratha has made commentary on his
‘Tantraloka’.

I have translated this work ‘Tantraloka’ from the original
samskrta text of the K S T S (Kashmir series of text and studies) and
found the other texts are inescapably incorrect. Somananda regards sage
Durvasa as his manasa guru, in the similar way | regard Acarya
Abhinavagupta as my manasa guru. Prof Vrajavallabha Dvivedi who has
written his foreword in my initiating volumes of Tantraloka, is my
revered teacher in the area of Agama and Samskrta. By dint of their
grace, | am presenting these volumes. The entire work will be concluded
in twelve volumes, as | hope. This is the second volume, including the
ahnikas two, three and four.

This work determines that the caitanya is always there with the
forgotten Siva as jiva as grace without which one can not perform his
trident (Trisala). This is truly the Anuttara state, (or Anuttars dhama, as
Abhinavagupta stated this term in the 37" chapter of his commentary on
Naryasastra and at the end of second ahnika of Tantraloka ) the fourth
witnessing state of jiva as AUM who is simply aware of what Gautam
Chattopadhyaya is performing as forgotten Siva or jiva with His powers
of will, knowledge and action. Only these are the powers in the energy
field of capacity of an individual soul which one can do without knowing
destiny but the grace is there. Sakti can breath the power and instruction
of Siva to perform. When one recognizes his or her beloved, at once
becomes the grace the Siva. This is Love, unconditional, agape. The
serene silence.

Gautam Chatterjee
Kast

Early Winter

2008
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Prefatory Note
Abhinavagupta's hermeneutic

To read the entire text, to go through this profound wisdom
of Tantra 'Tantraloka' and to determine the definite and intended
meaning of Aca@rya Abhinavagupta's words, we must have the
sense of hermeneutics initially. Etymologically, this significant
term 'Hermeneutics' is derived from its Greek root 'hermes'
meaning God. In ancient Greece, hermeneutics were the
messengers of the Greek Gods, the intermediary between the gods
and humanity. The task of a hermeneutic was to translate the God's
wishes and commands into the language of, into the idioms of
humans. In Greek mythology hermes is considered to be the
inventor of language and writing (the principal tools by means of
which we apprehend meaning and communicate it to others),
because the discipline of hermeneutics is concerned with
uncovering and explicating the meaning of utterances. The modern
uses of the term hermeneutics derives from the Greek verb
'hermeneuo', means, to interpret or explain, and the Greek noun
'hermeneia' means, interpretation or explanation. It works within
the framework of a discipline which proposes to understand a text-
to understand it beginning with its intention, on the basis of what it
attempts to say. Richard Palmer distinguishes six divisions within
the field of hermeneutics: 1. principles of biblical exegesis, 2.
general philological methodology, 3. the science of linguistic
understanding, 4. the methodological foundations of the human
sciences, 5. phenomenology of existence and existential
understanding, and 6. systems of interpretation whose purpose is to
determine the meanings behind myths and symbols.

Today, without the help of hermeneutics, scholars and
aspirants fail to understand the exact meaning of words used by the
polymath like Abhinavagupta or any other ascetic or seer. It
becomes total non-communication. Take an example of the word
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udyama, used in 'Siva Siitras' (the siitra is Udyamo Bhairavah).
Scholars from the time of M. M. Pt. Gopinath Kaviraja till today,
have been constantly translating and interpreting this technical
term in a superficial sense of the word. They mean it as 'exertion’
or 'upsurge'. That's why Kaviraja ji asked my other revered teacher
Thakur Jaideva Singh ji to translate this whole text in a deeper
sense. And he accomplished it. He reflected the accurate meaning
of this term as 'sudden flash of Light' or 'sudden emergence of
Consciousness'. So, in order to avoid the messy conglomeration of
thought or apocryphal meaning, and to explore the deeper sense of
the words] used in 'Tantraloka’, reader needs hermeneutics with
nirukta (etymology), pratyahara and sirsana (acronym). 'Bharata’ or
'Bhairava' is an acrostic word (by the slip of pen, this 'acrostic' is
written as 'anacrostic' by Jaideva ji in his translation-book 'Siva
Sitras', page 31, second note of the same sitra i.e. the fourth
aphorism). It is 'acrostic', not 'anacrostic'.

Hence we need Agamika hermeneutic, like Buddhist
hermeneutic. Buddhist hermeneutic uses four principles as nitartha
(definitive or precise meaning, that which is literal is definitive),
neyartha (interpretable, that which is not literal requires
interpretation), abhipraya (special intention, the intended meaning)
and abhisamdhi ( hidden intention). The entire text (here it is from
KSTS) of Tantraloka is soteriological and full of hidden or secret
language. This is known as twilight language or Samdhya Bhasa.
Now, how we are going to interpret and understand this entire text
is using hermeneutics leads us exploring definite and intended
meaning (where dead words, after realization, live words). The
intended meaning is what one intends one's readers to understand.
This intended meaning is multiple and difficult to determine.
Samdhi (leads to Samdhya) means intention with the sense of a
deep or underlying meaning. Sphota or Pratibha or Nirmocana is
unlock the meaning'. This the way to decode Pratyabhijia by using
Agamika hermeneutic.

And Abhinavagupta provides his own hermeneutic.
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Explanatory Notes

(1) Anuttara :

Nasti uttaram yasmat. One than whom nothing is
higher. Or, in other words, na vidyate uttaram adhikam
yatah, means than which nothing is more, or additional.
This is different from ‘amrta’ in essence.This is
beautifull, magnificant, dynamic and the bestower of
eternal existence to fjiva bhava’. This is an amazing
state of ecstatic bhava, where,

yatrasti na bhayam kimcinna jara vyadhayo 'pi va
na vighna na ca vai mrtyurna kalah kalayecca tam.

no form of fear exists, no right of old age prevails, no
possibilitiy of any disease, no obstructions, no any
existence of death nor kala is able to play any thing.
That abiding state is the home of a jiva’, an empirical
being, truly and finally. The nirukti of anuttara is a, nut
and tara. ‘a’ signifies for anuttara completely but
etymologically. ‘nur’ is derived from its root ‘nud
meaning to push and tara means to go beyond. So ‘a’ is
the state going beyond the worldly existence through
impulsion. ‘4’ is kala. ‘Anut’ means not existing,
avidyamana. That is ‘ama kala’, the seventeenth Sakti
aspect of ‘amrta’ (kalasaptadast yasavamrtakarariapint
: as told by Jayaratha, whose commentary ‘Viveka® on
the Tantraloka is available). In terms of principle,
‘ama’ kala (form) is that Anuttara principle. This
bhava originates from visarga (emanation, creation)
- The word for ‘I’ in Sanskritis  (378) (aham). ‘4’ ()
and ‘ha’ (¥ ) between themselves include all the letters
of the Sanskrit language. This is pratyahara. ‘A’ ()

represents ‘prakasa’ or Siva, of the nature of the body
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as anuttara. ‘ha’ (8) represents vimarsa or Sakti

(Uma. The light or splendour of Siva. Iccha $aktir uma
kumari- Siva sitra.), indicative of the expansion of
Sakti, the bindu (or dot). When two dots placed
perpendicularly one upon the other after a letter, gives
the sound ‘ha’, is visarga. This visarga is not expressed
as ¥ ( ha ) and full of kala. When this visarga (:) joins

the form of anuttara (a), that sounds as hakara. This is
the sruti of that joining bhava - sanghatta, yamala,
ardhanarisvara, tadubhaya, ubhaya, coupling state.
This bhava manifests, spandas from visarga in the form
of ecstasy. Visarga appears from Anutiara causes
ecstasy, we can say it in other words. Eternal joy or
bliss is His nature. To express outwardly is His very
desire. Thus, this is ‘Anuttaramrta Kula’. Hence this is
the journey from ‘aham’(37€ ) to ‘ah’ (33:). From
individual (empirical) mind to Universal (rational, in
terms of Kant) Mind. From chitta to Citi. From nimesa
to unmesa. From ‘a’ (of aum) to wnmana. From
tirodhana vyapara, svariipa gopana krtya to the
anugraha vyapara, svaprakasa krtya of Parama Siva.
From sankoca to wunmajjana, unmilana. (Ucyate,
vastuto 'smakam Siva eva yathavidhah,
svarapagoapanam kriva svaprakasah punastatha, sloka
223). That amazing ecstasy is termed cakitamudra in
respect to a Sloka from Vijhana Bhairava-
Abindumavisargam (should be read as-Abindum
avisargam) ca akaram japato mahan, udeti devi sahasa
Jjhanaughah paramesvarah. 1f one recites the letter
‘a’(37) without ‘bindu’ or ‘visarga® then, O goddess,
Paramesvara - a magnificent torrent of wishdom
appears suddenly. That is ‘Udyamo Bhairavah’ another
Siva siitra. That means Bhairava is not exertion or,
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upsurge but sudden emergence (flash) of Light
(consciousness). $rT Abhinavagupta uses a analogy for
this sudden flash as vidyullekha (lightning) in the form
of ‘Nartaka atma’(another Siva sutra) in his prayer in
‘the Tantraloka’-

Naumi devim Sarirastham nrtyato  bhairvakrite,

In sounding ‘a’ with visarga i.e. ah, there will be
exhalation (rechaka). Vijranabhairava implies that the

letter ‘a’ (37) should be recited in a kumbhaka state i.e.
in a state of the retentation of the breath as ‘@’ (37) . The
letter ‘a’ (37) is the initial letter of the alphabet. It is the
source and origin of all other letters. It is neither
generated out of any other letter, nor is it dissolved in
any other letter. A consonant can be uttered with the
help of this vowel prefix or suffix. It symbolizes
anuttara, the absolute, the state which is beyond, the
state in which Siva and $aksi are in indistinguishable
unity. This is the state of the harmonious fusion of
Siva-$akti, Siva-$akti-samarasya.

tato 'pi paramam jranamupayadivivarjitam
anandasaktivisrantamanuttaramihocyate.

There also exists a knowledge which is absolute,
ultimate and devoid of means etc. This rests in the
Ananda Sakti (the power of ecstasy) and that is called
Anuttara. ( Tantraloka, chapter one, sloka 612 ).

The Anuttara is the Absolute void is Bhairava
who is beyond the senses and the mind.
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‘Sikhipak.sais'citrarﬁpairmar_zdalaih Sanyaparicakam,
dhyayato 'nuttare  sinye praveso hrdaye bhavet
(Vijrana Bhairava).” The yogi should meditate in his
heart on the five voids appearing in the circles of
motley feathers of peacocks. Thus will he be absorbed
in the Absolute void. This is actually the samavesa of
anuttara sunya of the yogi in the Bhairava form. In
Yoginithrdaya, in the seed syllable (bijaksara) ‘(& ),
there states the bhdavana (creative contemplation) of six
voids. The sixth void is the absorbtion in Anuttara state.
This is the Paramam Padam, the abide of Vishu in
vedic terms -

Tadvisnoh paramam padam sada pasyanti siarayah,
diviva caksuratatam (Rgveda).

In his another magnum opus Paratrisika-Vivarana,
Acharya Abhinavagupta starts this text after prayer
with this term ‘anuttaram in this first verse as
Anuttaram katham deva sadyah kaulikasiddhidam

yena  vijpatamatrena  khecarl-samatam  vrajet.
Abhinavagupta says that this unsurpassable Divine
Consciousness is the Experient of everything (thing
means that which conditions in time and space, what is)
so there is nothing (no-thing) or none other that can
make it his object of experience. The final state of
Pramata in the Absolute term than whom nothing is
higher. This is the Supreme State, the Self-luminous
Universal Consciousness. He is the first state in the
form of knowledge Anuttara (11, 1).

In Vajrayana or Tantrika Buddhism, Anuttaratantra is
explained into pitr tantra, matr tantra and advaya
tantra. It (Anuttaratantra) explains prajfiopaya
yuganaddha. 1t is also known as yoginitantra.
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2. Anupaya:

From the point of view of jiva or individual self, the goal
of human life is to attain Siva, who is good, that is
moksa or liberation from bondages, that is self realization
(mokso hi nama naivanyah svariipaprathanam hi tat.
Tantraloka, ch. 1, §l. 156), that is to realize the self who
is Siva, technically Parama Siva or mahesvara or the
state of Anuttara, the Absolute, than whom nothing is
higher. Kashmir Saivism or the school of Pratyabhijfia
system states bondages as kancukas and considers the
impurities or dross as mala and divides these malas
into three types which are anava mala, mayiya mala
and karma mala. kanicuka means limitation. This is jiva
who limits himself, limits his-self by considering
himself as a separate entity, cuts off from the universal
stream of consciousness. It is consciousness of self-
limitation According to this system, there exists the
tattvas which limit the individual self, limit the
individual experiences. These tattavas are Maya and
the five kancukas. Here Maya is not the maya of
Samkara (Adya Samkaracarya). The entire system of
Advaita Vedanta may encapsulated in half a verse :
brahma satyam jagan mithya jivo brahmaiva naparah.
Means, Brahman is the only Reality, the world is
ultimately false, and the individual soul is non-different
from Brahman.

According to this, the world is a creation of Maya.
The individual selves on account of their inherent
Avidya (In the Pratyabhijia system, this is called
paurusa ajnana. In Vedanta, these words Maya,
Avidya, Ajhana,  Bhranti, Bhrama,  Adhyasa,
Adhyarope, Anirvacaniya, Vivarta, Nama-Ripa,
Avyakta, Aksara, Bijasakti, Mula-prakrti are used
relentlessly) imagine themselves as different from
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Brahman and mistake Brahman as this world of
plurality, as we mistake a rope as a snake. Avidya
evaporates at the dawn of knowledge- the non-dual self
which is liberation.

But here maya is the sakti of siva in the school of
Kashmir Saivism. Through this Sakti, Siva is immanent
in all as visvamaya or visvatmaka and at the same the
time He is transcendent, visvottirna. This world is the
grandeour of Siva, not separate from Siva. Through His
maya as Sakti, He is spanda, throbs in the form of
world. This worldly appearance is not negative, or
snake, or a thing which should be get rid of.

Here Parama Siva is not passive, detached witness
of everything. He is active because through His spanda,
this world vibrates. So this world is splendour of his
own free consciousness (svatantrya), like a city in the
mirror, the supreme consciousness (svatantrya) samvid.
And that freedom is being limited by the individual
soul. These limiting tatrvas are mayad and five karicukas
out of thirty six tattvas of Pratyabhijna system. These
are-

1. Siva rattva (the initial creative movement, spanda or
prathama spanda of Parama Siva), 2. Shakti tattva (the
Energy of Siva), 3. Sadasiva or sadakhya tatrva, 4.
I$vara or aisvarya tattva, 5. Sadvidya or Suddhavidya
tartva (these five are the rawvas of the universal
experience), 6. Maya (and the offspring of maya are
five coverings or kancukas as: ), 7. Kala, 8. Vidya,

9. Raga, 10. kala, 11. Niyati (these six are the tattvas of
the limited experience), 12. Purusa, 13. Prakrti (these
two are the tartvas of the limited individual),

14. Buddhi, 15. Ahamkara, 16. Manas (these three are
the trattvas of mental operation), (Ghanendriyas)
17.Ghranendriya, 18. Rasendriya, 19. Caksurindriya,
20.Sparsendriya and 21. Sravanendriya,(karmendriyas)
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22, Vagindriya, 23. Hastendriya, 61. Padendriya,

25. Payvendriya and 26. Upasthendriya, (tanmatras),
27. Sabda-tanmarra, 28. Sparsa-tanmatra,

29. Rapa- tanmatra, 30. Rasa-tanmatra and

31. Gandha-tanmatra  (these fifteen are the ratrvas of
sensible experience), 32. Akasa, 33. Vayu, 34. Teja,

35. Apas and 36. Prthvi (These five bhiitas are the
tattvas of materiality).

So from the point of view of individual soul, jiva is
limiting himself through maya and five karicukas. The
impurities (malas) are due to these limitations and
ajhana of two types : Paurusa ajiana and bauddha
ajhana. Ajhana is primal limitation, mala, ignorance,
not the absence of knowledge. Paurusa ajnana is the
innate ignorance of Purusa regarding his real self. It is
also known as Paunsna ajnana. Bauddha ajndana is the
ignorance inherent in buddhi by which one considers
his subtle or gross body as the self on account of
asuddha vikalpas. Vikalpa is ideation or thought-
construct or irrational / psychological thought. So for
Paurusa ajnana, Paurusa jhana is essential. For
Bauddha ajhana, bauddha jhana is essential, as this
system of saivism prescribes.

Now this system classifies ignorance or mala into
three types : anava mala, mayiya mala and karma
mala. The bondage of the empirical soul i.e. individual,
is due to these limiting conditions (mala or ajnana).
anava mala is an innate, limiting condition which is the
primal ignorance of our essential nature as Siva, so that
the jiva, the experient do not enjoy the bliss of Siva in
the world of Siva. Mayiya mala is due to maya which
gives to the soul its gross and subtle body and brings
about the sence of difference. Karma mala is the
impression or imprint left in the subconsciousness of
mind due to motivated action out of attachment. So
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these malas are nothing but vitiated or limited
knowledge, psychologically as ignorance.

Knowledge, which can be added, further can be
improved with more things, is limited knowledge.
Mala. Ajhana. That is why the second Siva surra is
Jjhanam bandhah, meaning limited knowledge is
bondage. This kind of psychological knowledge is the
cause of bondage of the empirical soul. A scientist
invented something as knowledge. This is not complete
for another scientist comes along after few years, who
adds more information as knowledge. Similarly, we
know something which can be added in future is
acquired knowledge, incomplete, vitiated, shrunken or
limited knowledge. And our mind is the prisoner of
such kind of baggage, full of limited knowledge, mala
psychologically. This is knowledge as ignorance,
causes bondage, breeds more limitations. We see or
hear something and the very looking at the object left a
mark as imprint in our minds, further dictates our
behaviours. This way we are caught in the network of
thought. My behaviour is the response of thought.
Thought is the response of memory which is full of old
experiences, bank of past things. When we act or
behave, we experience and that experience again stores
in the memory. So, memory, thought, action,
experience and memory is the complete network of
thought gives the notion of a thinker which is illusion.
Thought is thinker which is illusion. Thought is thinker,
as J. Krisnamiirti used to say. This kind of thought is
synthetic analytical thought, says Immanual Kant.

Now in order to wipe out these malas as ignorance,
what to do? In order to reveal the Light, as Siva-hood,
is there any process or method given to us, so that an
individual soul can go beyond ignorance of the
empirical realm, or we shall wait for grace from
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outside. Indian philosophy says that grace can descend
only if the receipent is ready, is able to receive, what
the communication is, trying to communicate through
medium to form a commune with Sri Aurobindo
explains as the Saccidananda, through the Supermind,
descends into mind, life and matter. The descent of the
Divine is called involution and is the result of the self-
concealment of the Divine. Ascent depends on Descent.
So from Vedika hymns to Buddha to Sri Aurobindo to
J. Krsnamirti and Ramana Mabharsi, they prescribe
some process or method. Whereas some like J.
Krsnamirti (choiceless awareness) or Ramana Mabharsi,
(know yourself) never prescribe any method or
practical discipline, on the contrary J. Krsnamarti states
that following a method means caught in the same
conditioned trap for a method means another kind of
thought, translating into old vicious thought, breeds
another type of conditioning, leading new thought,
gives rise to old thinker in new form. So he says, as
Buddha, that truth is a pathless land. Reality, as thought
or thing, can not constitute it in time and space. Truth
or even meditation is not the outcome of thought, can’t
be. It is here and know, in the present moment.

Kashmir Saivism says, we don’t have to reach
there. We don’t have to unite with Siva through any
discipline. We don’t have to free Purusa from Prakrti in
order to be Purusa. Kashmir Saivism simply says, |
simply have to re-cognize that | am Siva. | have
forgotten it due to ignorance or mala, so grace is
necessary. spiritual discipline is necessary. That is why
the school of Saivism is known as Pratyabhijna system,
the system of re-cognition. And before grace, prayer is
obvious from the side of receipent, the jiva. Acarya
Abhinavaguptapada gives three shades of Light in his
prayers.
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Vimalakalasrayabhinavasrstimahajanant
bharitatanusca paficamukhguptarucirjanakah
tadubhayayamalasphuritabhavavisargamayam
hrdayamanuttaramrtakulam mama samsphuratat.
(Tantraloka, ahnika 1, §loka 1)

naumi devim Sarirastham nrtyato bhairvakrte
pravrnmeghaghanavyomavidyullekhavilasinima.
(Tantrakloka, ahnika 1, sloka 3)

arma prakasavapuresa sivah svatantrah
svatantryanarmarabhasena nijam svariapam
samcchadya yatpunarapi prathayeta piarna
tacca kramakramavasadathava tribhedat.
(Tantrasara, ahnika 1, $loka 5)

Here we come across two different kinds of simile of
Light. In second prayer, Abhinavagupta bows down to
the deity (Bhairavr) who is like sudden lightning in the
dancing Bhairava. In the third upodghat, arma, the soul
is described like an idol of Light. These levels of
marvelous similes, we find nowhere.

So, Siva as Bhairava has five faces where the five
forms of knowledge is hidden as Isana Tatpurusa,
Aghora, Vamadeva and sadyojata. Rauravagama
regards it as bahuripa kala. Five classical Ragas are
manifested from His five mouths with the sixth sSakti
Bhairavi, as Bhairava, Sri, kimoda, Nata and Hindola.
There are five powers of Parama Siva- Cit (the power
of self-revelation, Siva), Ananda (Absolute, Svatantrya
bliss), lccha (will, Sadasiva), .Jnadna (knowledge,
I$vara) and Kriya ( Sadvidya or Suddha Vidya). There
are five doings (paficakritya) of Param Siva -
Manifestation (srsti), Maintenance (sthiti), withdrawal
from manifestation (samhara), Concealing the Self
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(svarapagopana, vilaya) and Grace (Anugraha or
Saktipara). There are five voids, known as Sinya-
pancakam, means, the yogi should meditate on the five
ultimate sources of the five senses, i.e. five ranmatras.
These forms are mere voids, explained in ‘Vijaana
Bhairava’® (sitra 32) and in ‘Sianyata saptati’ of
Nagarjuna. Also, those that carry the quintessence of
the five objects of senses are mandalas.

So, in the first prayer, we have gone through the
exact meaning of ‘paficamukhagupta’(what is hidden in
the five mouths of Bhairava) which concentrates on
grace, anugraha or saktipata. So prayer is for attaining
the Grace. Now in order to attain the Grace, the
sadhaka has to undergo spiritual discipline, known as
upaya (or yoga). These are Anupaya, Sambhavopaya,
Saktopaya and Anavopaya. Siva siitras begins with
Sambhavopa'ya. Self-revelation and bliss (the svaripa
of Parama Siva, the essential nature as cit and ananda)
express itself in will, knowledge and action, the power
of trident. The empirical individual has to go through
this upaya in order to wipe out his malas. These three
kinds of malas, or vitiated knowledge are rooted in
words, constituted with syllables known as matrrka,
means unknown, unrealized matter. When her mystery
is realized, she becomes the source of liberation
Sambhava upaya’s description is encapsulated in the 5"
Sivasiitra (first section) which leads towards anupaya,
that | have discussed already.

Saktopaya or jranopaya says, hold onto one
Suddha vikalpa like | am Parama Siva and this world is
my own grandeur. It has three significant words
mahahrada, anusandhana and mantraviryanubhavah.
Sambhavopaya is Sambhu as Prakasa tatrva. Saktopaya
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concentrates on cit-sakti or Vimarsa tattva.The practice
of $uddha vikalpa is saktopaya. Anavopdya has to lead
to S$aktopaya and finally to Sambhavopaya. It
concentrates on anu which is limited, conditional
individual. Its limited aspects are buddhi, prana and
body. The realization of Sambhavopaya is Sambhava
yoga or sambhava samavesa. It is also known as
abhedopaya in which the sense of division of me and
them, ahanta and idanta vanishes and the sadhaka
attains the complete identification with §iva. These are
Sambhavopaya. Saktopaya and Anavopaya. Siva-sutras
does not throw light on Anupaya specially, for Anupaya
is Sambhava yoga itself in its highest maturity - sa
(Sambhavaopayah) eva param kastham
praptascanupdya ityucyate. The prefix ‘an’ in anupaya
in this context means °‘little’. That is, without any
particular effort, one attains self-realization through the
grace, Anupaya, if one can listen to one single word
from one’s Guru. In other words we can say, Anupaya
is directly proportional to Grace, Anugraha, saktipata,
the fifth doing of Parama siva.

In  Tantraloka, Abhinavagupta begins with
Anupaya. We can approach it in another terms, in
present day vocab. Post modernists say, the whole
world is a text which is self-created and the entire
meaning of the text is also self-created. My self is
constituted with thoughts and feelings, say in one word
‘thought’, that makes the content of consciousness.
Thought inside is thing outside. Thought is thing. Both
are in time and space, limited . So the knowledge,
based on thought, is limited. This is conditioning of
mind. Thought or thing means reality. that conditions.

So every brain is not particular but universal,
evolved in the same time and space through
millenea. Thought is word and image, response of
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memory, image is word. One can not make image
without word. Bharat Muni of Naryasastra says in the
3 B.C. century in its fifteenth chapter that one can not
feel without a single word (third sloka). And word is
constituted with letters. Agama suggests and presents a
clear design of malinis (the letters) with the each petals
of cakras, from mualadhara to ajha, saying that each
cakra is constituted with certain numbers of letters

(vowels and consonants, known as marrka or malini,
thought - these are slightly different terms, discussed in
detail by Abhinavagupta in his another magnum opus
Malint Vijayottara Tantra). Hence letters constitute
word and words constitute thought is vikalpa. One can
comprehend one’s thought, not from the realm of
thought. If one comprehends, that means one is away
from thought. He is not the thinker, not the product of
thought. Because thinker is also thought, gives the
sense of being and becoming. Hence if one can aware
of one’s thought, that is mind with itself, creates
tremendous silence. This is not the outcome of thought,
in this happens, listening of word, of mantra In this
ocean of silence, the Grace descends. This is Anupaya.

3. Karana:

Though ‘Karana’ is one of the four special features of
Anavopaya (Dhyana, Uccara, Varna and Karana),
Abhinavagupta discusses it differently. Karana is the
skill of process which utilizes the body. We know that
Abhinavagupta was a polymath, from the point of view
of an individual. He commented on so many primary
sources of knowledge as Indian wisdom. Natya Sastra
by sage Bharat is a magnum opus of Indian Art, Drama.
Abhinavagupta commented on it from the point of view
of Kashmir Saivism. First, we should have a look on
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what he is saying on this technical term ‘Karana’ used
in dance and drama. Abhinava Bharati is the work,
commentary on Natya Sastra by Abhinavagupta.

In the west. Drama means ‘to do’ or action,
originates from its Greek root *dan’, meaning the same.
Etymologically, we have for the same meaning, the
technical word in Samskrta and that is ‘Karana’, used
by sage Bharata in the fourth chapter of his Natya
Sastra, meaning an arga, part of some thing. In dance,
it is a unit of action, originated from its samskrta root
krn, the word also suggests the idea of being an
instrument. The dictionary meaning of ‘karanam is
doing, performing action, act - the same as the word
drama or °‘dan’ means. Antahkarana is inner part.
Abhinavagupta uses this word in his *Tantraloka’ in a
deeper sense as, * the means of jnana and kriya, as one
of the Anava upayas in which the aspirant contemplates
over the body and the nervous system as an epitome of
the cosmos’. He also uses this term significantly in his
‘ISvara Pratyabhijira VimarSini' (¢ xxi). In Kashmir
Saivism, Karana is the power to create (by the organs
of sense)- Karana saktih svato ‘nubhavatr (Siva sitra,
37- and 39 of section 111 ). In ‘spanda karika’ (v 9, 51,
p 98) and Abhinava’s *Paratrisika Vivarana’(p 39, 46),
we find five uses of karana as karana varga (the group
of senses), Karana vriti, Karanesvari (Indriva Sakti or
energy of sense organs), Karanesvari varga (the group
of divinities of the senses) and Karanesvari cakra.
Again in Samskrta, krtih means doing, performing,
action. Karana is the part of arigahara - Angaharesu
vaksyami karanesu ca vai dvijah. Here body means all
the bodies-gross, subtle and causal. in Karana, mudras
(disposition of certain parts of the body in particular
ways) are also utilized. Tantraloka states seven varieties
of karana as grahya, grahaka, cit or samvitti, nivesa or
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sannivesa, vyapti, tyaga and aksepa. Vyapti is attained
by the means of bhavana.

4, Citpratibha:

Cit is the Absolute, the consciousness that is the
unchanging principle of all changes and Pratibha is
ever creative activity of consciousness or Para Sakti.
‘Prati’, in Sanskrit Grammer, as a prefix to verbs it
means: back, in return, again, as a prefix to nouns not

directly derived from verbs it means: resemblance.
Finally, *Prati’ means pratipam i.e. contrary, in other
words though known, now appearing as forgotten
through delusion (Pratipamatmabhimukhyena jranam
prakasah pratyabhijna, as Abhinavagupta gives the
exposition of Praryabhijia, in ISvara- pratyabhijia-
Vimarsini. Also in the first sloka of seventh chapter :

ya caisa pratibha  rattatpadarthakramarirsita,
akramanantacidripah pramata sa mahesvarah).

In Pratyabhijna, ‘abhi’ means facing i.e. close at hand,
‘jra@’ means illumination or knowledge. Hence
Pratyabhijna means re-cognition of the real self

(tasya  Mahesvarasyapratyabhijna).  Recognition.
Resemblence. Re-collection. For this meaning Nigama
uses the term ‘abhijna’, in Pali, it is paccabhijna.
Gautama uses the same term “pratyabhijna’ in his
nyaya sitras. For this, Bhatrhari uses the term
‘sphota’. ‘ Pratyavamarsa’, the word used from Nigama
and vakyapadiya to Abhinavagupta (in LP.Vi
‘Ahampratyavamarso yah prakasatmapi vagvapubh, tirst
$loka, sixth chapter) is also close to it. We find a word
in Greek Theatre, in the similar way i.e. anagnorisis.
Pratyabhijranaratnam ca Ramayadarsayatkrti (64/12,
Raghuvansam of Kalidasa). Pratibhasa is closed to
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pratibha, the reflection. What this implies is actually
Sambhava Yoga i.e. 1. In which there is a sudden flash
of the I-Consciousness of Siva, 2. In which all ideation
ceases completely, 3. Which occurs to those whose
entire consciousness is absorbed in the inner Bhairava
principle. Pratibhasa means occurring to, flashing
across, the mind at once (sudden), perception, Udyama,
light, splendour, bright, luminous, prajfia. The light of
Siva. The Sakti of Siva. The dance of Siva. The lccha

Sakti is Pratibha. The reflection of Siva, pratibimba.
Abhinavagupta presents the analogy of ‘the mirror of
the city’. The city is bimba. Reflection in the
cosciousness (svatantrya) of  Siva is pratibimba.
Literally means, a flash of light, a revelation,
characterized by immediacy and freshness. In agama, it
is known as Para Samvit or Cit Sakti. The pasyanti
stage, pratibha is prajha in Nyaya-Vaisesika and in
Vedanta, the Arsa Jhana. The Rsi, the seer. The self-
revelation of the supreme Sabda. Vimarsa Logos,
sphuratta, spanda, Svatantrya, Parahanta, Aisvarya,
Citpratibha. Anatacidripa, akrama. ‘para sa pratibha
devyah param ripam mameritam’(Tripura Rahasya,
Jnanakhanda). Nada, the unbounded potency or basic
continuum of power, condenses itself into dynamic
point or centre, called bindu, the source of all
manifestation. In the highest stage of manifestation,
Vacaka (sabda) and vacya (artha) are one. Then there
are six paths or steps (adhvas) of creative descent, the
sadadhva. First, the polarity of varna and kala. Next
the polarity of mantra and tattva, and then the polarity
of pada and bhuvana. The triad (trika) kala, tattva and
bhuvana is called desadhva and the triad varna, mantra
and pada is known as kaladhva. Varnadhva is of the
nature of prama (the exact knowledge). It is the resting
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place of prameya (object), pramana (means of
knowledge) and pramata (experient). Citpratibha
means the desire of Caitanya, the Absolute, gives rest
to pramata Siva in the form of pramiti: Pramata,
pramana and prameya are the Silas of Siva, called
trisula, where appears the lotus on which rests
Citpratibha. She is Paravak, Sarasvati,
Vimalakalasraya. While starting this grantha ‘the
Tantraloka’, Abhinavagupta bows down to this deity,
srsti mahajanani, his mother, the divine mother

(the Mother Nature, in the words of Sri Aurobindo), the
Mother of all pramatas, of all empirical individuals,
reflects Her Light to all as Citpratibha. For further
contemplation, we can come across two interesting
verses, one from Tantraloka and another from Bodha-
paficadasika of Abhinavagupta-

naumi citpratibham devim param bhairavayoginim
matrmanaprameyamsasulambujakrtaspadam.
(Tantraloka, ahnika-1, sloka 2)
itthamicchakalajnranasaktisilambujasritah
bhairavah sarvabhavanam svabhavah parisilyate.
(Bodhapancadasika, §loka 15)

5. Pratyabhijna :
tasya mahesvarasya pratyabhijna.
pratipam  atmabhimukhyena  jhdnam  prakasah
pratyabhijna.
Prati + abhi + jha = pratyabhijna, means re-cognition
of the true self. self is Light in the form of knowledge.
We know this Self already but we don’t know that we
know, for we have forgotten due to dross. As soon as
these dross disappear, by having the stainless purity of
mind, nirmalatva, this pure Light again appears as
remembrance. This dawn of Light is the natural
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curiosity of human being in the form of pursuing
ecstasy.

6. Sadasiva:

This tarrva may be said to be the first principle of
manifestation. Out of the Siva-sakti state emerges
Sadasiva tattva where consciousness is of the form,

‘I am This’.*I’ is the ahanta, the Divine Experient.‘This
is idanta, the total universe. The entire universe is
Samsara - Samsarati iti samsarah i.e. ‘that which is
always on the move’, that which is continuous
‘process’. Etymologically the word samsara also means
‘wandering through’. This is vis, poison, because ‘this’,
idanta, samsara separates us (visnati, to separate) from
Siva. This samsara is mind, thought-construct, vikalpa,
the dichotomizing activity of mind, thought (in the
word of J. Krsnamiirti), empirical individual, thought
gives the delusion (sense) of thinker-thought is thinker
(J.K.), mala, jiva, sakala pramata (in seven pramatas
viz. Siva, Mahamantresa, Mantresa, Mantra,
Vinjanakala, Pralayakala and sakala, in which
Mahamantresa or mahamantresvara is Saddsiva)
Samsara creates the personal nature of an aspirant
unlike to Siva nature. This is avesa which identifies
(not unites because here an aspirant simply re-cognises
his Siva nature which he has forgotten. He has not to
unite with Siva. He is Siva.) the aspirant with the Siva
by disappearing of the personal nature or samsara. As
Abhinavagupta states and clears in the verse 173
(ahnika one, The Tantraloka) avesa means the
subordination or disappearance of the personal nature
of the aspirant and his identification with the divine
nature of Siva-Avesasca asvatantrasya
svatadrupanimajjanat..... This is Samavesa. Sam-a-vis,

b
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meaning to enter into, mergence or identification (of
the individual self with the Universal Self, of the citta
with the citi, the Highest Lord, the Parama Siva). In
this state, the suddha vikalpa ‘| am Siva and this world
is nothing but the splendour of my own self (visvahanta
bhavay’ merges into Suddha adhva, Sadasiva, the
everbenevolent, the sadakhya tatrva ( sat akhya yatah).
That the visvottirna (transcendent) is visvahanta
(emanant). The emanant is vimarsa or spanda or sakti
of the transcendent, Parama Siva. The splendour of
Parama Siva. A movement proves and indicates the
existence of a being. Movement (immoveable as J . K.
states) is Saksi and the being. (i.e. Absolute) is Siva.
One can not enter into the state of Siva or Bhairava
without the door or mouth which is Sakti or Bhairavi,as
Bhairava puts forward the truth of the essential nature
(svaripa) of Bhairava while answering Bhairavi, who
presently eight forms by asking which is the true form
of Bhairava, in Vijiiana Bhairava. Bhairava replies, the
Para Sakti herself is the mukha or dvara of Bhairava.
Now, Bhairavi and Bhairava Sakti and Siva, are created
by Sadasiva as the questioning mind and the answering
mind (as explained by M. M. Gopinath Kaviraja ji).
Questioning mind is aspirant, jiva bhava, Arjuna,
Naciketa, Yam, Narada, Maitreyt and answering mind
is God, Siva bhava, Krsna, Yama, Yudhisthira, Matanga
and Yajnavalkya and respectively If Siva or Bhairava
answers, it is Saivagama, if Sakti or Bharavi answers, it
is Saktagama, if Vasudeva answers, it is
Pancaratragama. And this happens due to Sadasiva.
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Suggestions
1.In order to realize this sloka -

tena samvittimakure visvamatmanamaparyat
nathasya vadate 'musya vimalam visvariapatam.
(ahnika 3, sloka 44)

we can go through these slokas (12 and 13 ) of
Paramarthasara —

darpanabimbe yadvan nagaragramadi citramavibhagi
bhati vibhagenaiva ca parasparam darpanadapi ca.

vimalatamaparamabhairavabodhattadvadvibhagasinyamapi
anyonyam ca tato 'pi ca vibhaktamabhati jagadetat.

2. Similarly in order to realize this $loka-

yatha ca sarvatah svacche sphatike sarvato bhavet
pratibimbam tatha bodhe sarvatah svacchatajusi.
(ahnika 5, sloka 47)

we may go through this $loka (6) of Paramarthasara-

nanavidhavarnanam riipam dhatte yathamalah sphatikah
suramanusapasupadaparipatvam tadvadiso pi.

3. In order to know the wider realm of the word
miurdhantam in the sloka-

bahiscantasca hrdaye nade 'tha parame pade

binduratmani murdhantam hrdayadvyapako hi sah
(Ghnika 3, sloka 222-223)
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we should go through the term ‘visargatma’ in Vijhana
Bhairava, who is the nature of visarga. The word visarga
means letting go, projection or creation. Visarga represents
two perpendicular points. One point is dvadasanta.
Parasakti is known as visargatma.

4. Also,
Sabdo ’pi madhuro yasmadviryopacayakarakah
taddhi viryam param suddham visisrksatmakam matam.
(ahnika 3, sloka 229)
iccha saktiruma kumari (Siva siitra 13)
kamastadagre samavartatadhi manaso retah pratham yadasit
sato bandhumasati niravindanhrdi pratisya kavayo manisa.

(Nasadiya stikta, 4)

5. tadasyam nadarupayam samvitsavidhavrttitah
sajatyantarma (ttanma-) yibhitirjhagityevopalabhyate

(Tantraloka, ahnika 3, sloka 239-610)
we can come across this $loka also-

anandanirbhara samvitpratyekam sa tathaikatam
nritadau visaye prapta purnanandatvamasnute.

(Tantraloka, ahnika 28, sloka 376-377)
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Srimadabhinavaguptapadaéaryaviraéitah
SRITANTRALOKAH

Sritantraloka by Sri Abhinavagupta
Chapter Two

TeaaATel  ggHfaaEEfasd

af=rofg  weworfagamasd fadiam)
yattatradyam padamaviratanuttarajnaptiripam
tannirnetum prakaranamidamarabhe *ham dvitiyam. (1)

[ am beginning the second topic to make decision about Anuttara’,
which is constant, first seat in the form of knowledge.

aqu f& agu wisaf I @
Wﬁl’ W‘Iﬁl’ml
anupayam hi yadrupam ko 'rtho desanayatra vai
sakrtsyaddesana pascadanupayatvamucyate. (2)

Instruction has no place and purpose in the state of anupaya. Once
an instruction (upadesa or desana) is delivered, the same is called

anupaya later.
Furafd deafaqurd faar =/d:
w4 g A9l awgew, & gu: e armwafa
anupayamidam tattvamityupayam vina kutah
svayam tu tesam tattadrk kim briimah kila tanprati. (3)

How is the principle, named anupaya, possible without means
(which is also a kind of means to attain Sivahood). Some aspirants
attain this naturally (without any means), so what we have to say
about?

1. The unsurpassable divine consciousness, one can come across
the first sloka of Paratrisika-Vivarana by Abhinavagupta.
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Foaquifcd &9 fagea favEt

e @ waA: | T fefgar fasg:
yaccaturdhoditam riipam vijhanasya vibhorasau
svabhava eva mantavyah sa hi nityodito vibhuh. (4)

We must consider the four-forms of science as the nature of the
omnipresent (Paramesvara), for, that omnipresent is relentlessly

emergent.
TaTEEEd . iR
Ssevifirear a7 fayrm=a faiga:
etavadbhirasamkhyataih svabhavairvatprakasate
ke ‘pyaamsamsikaya tena visantyanye niramsatah. (5)

That which (self as science) is manifested in the forms of
numerous nature, some involves partially and some integrally in

that.
TAMY AP OTAfEAT &T=IeaTe :
Iurgefy 4 araf agaErfgfasan
tatrapi cabhyupayadisapeksanyatvayogatah
upayasyapi no varya tadanyatvadvicitrata. (6)

Therefore, to enter into the Light, either through means or through
any other way (yoga) is possible. Hence, with or without any
means, there exists a sense of diversified surprise. It is impossible
to come out of this surprise (or amazement).
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ad A frdemramr TREE wfas
FrearmarArafafa:  wformera
tatra ye nirmalatmano bhairaviyam svasamvidam
nirupayamupasinastadvidhih pranigadyate. (7)

They are graceful who have attained through anupaya, the
Bhairava atma-samvit by dint of their pure (stainless) nature
(minds). Here, I am going to describe the way of that level of
aspirants having anupaya.

R araferararn  AngaraeEngfa
9 fe domeaggyd: W& wfasmsad
tatra tavatkriyaayogo nabhyupayatvamarhati
sa hi tasmatsamudbhiitah pratyut pravibhavyate. (8)

Kriyayoga can not be the means for that samvidavesa'. Whereas
that kriyayoga arises out of this avesa and can be felt.

AU T wfEfa Seafaesay

WHYTE TAWHRT ded qTA-AA: HAH)
Jhaptavupaya eva syaditi cejjnaptirucyate
prakasatvam svaprakase tacca tatranyatah katham. 9)

Only the means are capable of jnapti, statement. Hence, the
knowledge is the light. Since He is self-luminious, so there is no
need for other means, as He reflects through even unconscious.

1. Total absorption into supreme consciousness.
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dfacsd wasewifacafate 3 gfeata:

dETE  VATgYe TSEATRARTITHR A
samvittattvam svaprakasamityasminkim nu yuktibhih
tadabhave bhavedvisvam jadatvadaprokasakam. (10)

The samvit-principle is self-luminous, no argument offers for this
truth. In the absence (or crisis) of self- luminusity of that Samvid,
due to unconscious, the entire world will fall into darkness.

AT SrEl: TR Jfy sy
U gEwEE e TR gy |

yavanupayo bahyah syadantaro vapi kascan
sa sarvastanmukhaprekst tatropayatvabhakkatham. (11)

All the means, external and internal, are dependent to that (Samvit
Sakii), therefore how can that (Samvit) be the part of means!

qufsaur 7 f& A\ gwd
FguimAafa | Genman)
tyajavadhanani nanu kva nama
dhatse 'vadhanam vicinu svayam tat
purne 'vadhanam na hi nama yuktam
napurnmabhyeti ca satyabhavam. (12)

Give up attention. Where are you paying attention? Contemplate
on that (Samvit which is self or form of self) with yourself. This is
not ‘well to make attentation about the Absolute, and fragment
never attains integrity, the sense of truth.
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AIUFIOREG  TEAR: W ufy

Ay g TacaTETgurEar!
tenavadhanapranasya bhavanadeh pare pathi
bhairaviye katharkaram bhavetsaksadupayata. (13)

Therefore, how can the mental viewing on practice of
contemplating etc. by the help of attentation, be the means on the
path of (divine) Absolute Bhairava?

Isfq wregurEaa agd wfafa=qd
I ¥ gHufacd @aafucaar et
ye 'pi saksadupdyena tadrupam pravivincate
namna te suryasamvittyai khadyotadhitsavo jadah. (14)

They, who want to attain that (Bhairava) form by direct means, are
fr = arafkd argmT=aOaTEREHTH
AEETeHaEn Faeda st 9q:)

kim ca yavadidam bahyamantaropayasammatam

tatprakasatmatamatram Sivgsyaiva nijam vapuh. (15)

And the matter, emerging through outer and internal means, is the
light-form body of Siva Himself.
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Hret dd gafafa wwwr: swae: fiE:
SfSIATRY WIS WIS
ITAGE : THFINT: Thaet & w:i
nilam pitam sukhamiti prakasah kevalah Sivah
amusminparamadvaite prakasatmani ko parah. (16)
upayopeyabhavah syatprakasah kevalam hi sah. (17)

Blue, yellow pleasure, all these are the same Light-Form-Siva.
This is only Light so, which can be the means to be meaned
relation about That light-form-non-dual Absolute.

T gAHsY Ig TeHgdafraty

WHFRTEREATT  TEd g ay: |
idam dvaitama’yam bheda idamadvaitamityapi
prakasavapurevayam bhasate Paramesvarah. (18)

The light-form Paramesvara even reflects in this dilecttoo that’this
is dual and this is non-dual’.

e wHY g@ i@ sy Agfyafass:
TegFEREHEl: TERTRISHEHANT 4TI
asyam bhiumau sukham duhkham bandho moksascitirjadah
ghatakumbhavadekarthah sabdaste 'pyekameva ca. (19)

On this earth, pleasure and pain, bondage and emancipation, inert

and conscious, are the words having some meaning like the
synonimous of words pitcher and waterpot.
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prakase hyaprakasamsah katham name prakasatam
prakasamane tasminva taddvaitastasya lopitah. (20)

How can the part of non-light be reflected in the Light! If that
(Light) reflects, its duality will vanish.

FAWFEsH afer=ar aqar Fag=ad
T WHTHfaRISEHT  TEgEd |

aprakase ’tha tasminva vastuta kathamucyate
na prakasavisesatvamata evopapadyate. (21)

And if that is not-light, how will that be called light! Hence, does
its light-ness not prove?

3Ta UhHHITsAfafg asw  glee
grerEaifEar: v fafr=amearfa:n

ata ekaprakas oyamiti vade 'tra susthite

daradavaritah satyam vibhinnajianavadinah. (22)

Therefore, this is one single light, with this certainity of fact, but
different scholars satisfy themselves by maintaining distance.

WHTITHTAfSTHTH TG AT

ThHIesE 7 e e fagafEaake)
prakasamatramuditamaprakasanisedhanat
ekasabdasya na tvarthah samkhya cidvyaktibhedabhak. (23)

By the negation of darkness (or not-light)), it is calleds Light. (in
the former sloka) No word is numerical which can differentiate cid

vyakti.!

1. The expression of Light
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g vifFadeRdt 7 i Id:
T Ay vifFaardal 9 wEreHar I«

naisa Saktirmahadevi na paratrasrito yatah

na caisa Saktimandevo na kasyapyasrayo yatah. (24)
o G erETET ST
q qoq: YORTITETSEIE Y |

naisa dhyeyo dhyatrabhavanna dhyata dhyeyavarjanat

na pijyah pajakabhavatpijyabhavanna pijakah. (25)

This (Mahesvara) is not Mahadevi Sakti because this is not
dependent on other. This Mahadeva is not Saktimana too because
this is not a reside of Sakti. This is not to be contemplated too
because no contemplater exists. He is not even a contemplater
because no ‘to be contemplatated’ exist other than him. Hence He
is not to be worshiped as the worshiper is absent and he is not the
worshiper as ‘to be worshiped’ is not.

T = A 9 FNESE T 9 FEfaar 9y
T e Segewr @fq T fgrarwwaGl

na mantro na ca mantrayo 'sau na ca mantrayita prabhuh
na diksa diksako vapi na diksavanmahesvarah. (26)

Neither He is sacred syllable (mantra) nor the object of mantra,
and nor the lord of mantra chanting. That Mahesvara is
neither,initiation nor initiator and nor the action of initiation.

AT yATaTE AR,

fagsfr=t "reaay sdwdAfEaRmT |
sthanasananirodharghasandhanavahanadikam
visarjanantam nastayatra kartrkramakriyojjhite. (27)

In this Parmesvara who is devoid of doer, action and fruit, nothing
exists including even place, seat, abnegation, value, search,
evocation and sublimation.
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T W SHEEEA 9 Aty
Tffaar fe wEedr feadasgmy |
na sanna casatsadasanna ca tannobhayojjhitam
durvijieya hi savastha kimapyetadanuttaram. (28)
safrea ™ f& @ warsafssseTs:
¥ Td TRrace® gl A O Ed:)
ayamityavabhaso hi yo bhavo 'vacchidatmakah
sa eva ghatavalloke samstatha naisa Bhairavah. (29)

He is devoid of neither truth, nor un-truth, nor truth-not truth and
nor truth-truth. That state is unknowable (almost difficultly
knowable). This Anuttara is amazing. Which seems ‘me’ is limited
as well. That is used as claypot etc. in the social relationship. This
Truth or Bhairava is not like That.

AT ATYHITE F  {ATIA AT

favama Sfad 9 WHWIFHSRYS |:|
asattvam caprakasatvam na kutrapyupayogita
visvasya jivitam satyam prakasaikatmakasca sah (30)

To be untruth (or untruthfull) means to be darkness (or lightless).
And this is used nowhere. Truth is the life of the world and that
(Truth) is nothing but the form of light only.

AT g vl I gIen 9 g

waferr f& @ @9 991 FArEar)
abhyameva tu hetubhyam na dvayatma na dvayojjhitah
sarvatmana hi bhatyesa kena ripena mantryatam. (31)

Only for these two reasons, He is neither of two-forms nor is
devoid of two-forms. He (Parmesvara) is reflecting through all
forms, so through form we can understand Him?
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sinfafinfe ded g@rEETEy

YT afard-ar wfFast 9@ )
Srimatrisirasi proktam parajfianasvarapakam
saktya garbhantarvartinya saktigarbham param padam.(32)

He is regarded as the nature of knowledge in Sri Trisirobhairava
He is Parama Pada Saktigarbha for the Sakti (Power) resides in
the womb of Him.

qA W AT A gd =i
AFAqRATEG vifFasd vifeaaftsan]
na bhavo napyabhavo na dvyam vacamagocarat
akathyapadaviradham saktistham saktivarjitam. (33)

He (that principle) is neither existence (being) nor non-existence
(non-being), nor both, for that is not the subject of speech. Rested
on Anuttarapada (which is unutterable), that is devoid of power
through resides in power.

fa A wedfafsaomdafatyar:

ITRIL TERASE AT |
iti ye rildhasamvittiparamarthavitritah
anuttarapathe rudhaste 'bhyupdyaniyantritah. (34)

Hence, they are not controlled by means who have become pure by
dint of samvit and through their purity, settled on the way to
Anuttara.
duifg gamfa wdar  sraRvseH
eane  afafarafEfaetyay)
tesamidam samabhati sarvato bhavamandalam
purahsthameva samvittibhairavagnivilapitam. (35)

They realize the aura of existence completely before them and the
reflection of Bhairavagni in the form of Samvid.
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TN gEg @ivviehTaah aseydr:
AU N\ : |
etesam sukhaduhkhamsasamkatankvikalpanah
nirvikalpaparavesamatrassatvamagatah. (36)

For them, the existence of fear of the fraction of pleasure and pain,
remains as doubtless complete absorption.

el 9 " A e A qeT A9 sheqHr
9 guenfewrard wd=r: wisfa faum:
esam na mantro na dhyanam na pija napi kalpana
na samayyadikacarya paryantah ko 'pi vibharmah. (37)

They are never deluded by sacred syllables, meditation, worship,
imagination, ritual practice and following rules.

TreTa fefauga v
samastayantranatantratrotanatarnkadharminah
nanugrahatparam kinicicchesavrttau prayojanam. (38)

Nothing remains as to do for him (the aspirant) in last doings

except the compassion towards people like an axe frees a person
from all bondages of sufferings.
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e wfa eead wiwd w@ugfas

T FETfEayEnRe  SReturegof:

Hd dEa TRfhefracea s deaarsm)
svam kartavyam kimapi kalayamlloka esa prayatnanno
pararthyam prati ghatayate kaficana svapravritim
yastu dhvastakhilabhavamalo Bhairavibhavapirnah
krtyam tasya sphutamidamiyallokakartavyamatram.  (39)

This world does effort by assuming ‘this is my duty’.But it never
does any work for others.But he, who is full of Bhairavibhava
(feeling and existence of power) after destroying all the worldly
impurities, does his duties only for the sake of the happiness of

people.
7 A uvafg agEsneTHadfas:
asfa agfeoreaEcETETTaeTeTar
tam ye pasyanti tadrispyakramenamalasamvidah
te 'pi tadripinastavatyevasyanugrahatmata. (40)

The aspirants having pure Samvid when look at Him as He is, they
too become transformed like Him and their grace remains as it is.

WA qf T g armfs wead

xar< faspr  simfaagarieadad
etatta'tvaparijnanam mukhyam yagadi kathyate
diksantam vibhuna srimatsiddhyayogisvarimate. (41)

The knowledge of this principle is the ceremony from sacrifice
(yaga') to initiation, as is said by the Lord (Paramesvara) in
Siddha Yogisvart Tantra.

1. An offering, a sacrifice, an oblation, any ceremony in which
oblations are presented
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fvsegal i qUgEid: W

qITATH aa‘r E qd: SqIERoe|

qarsfy A w4 ddrsfht wrEHeey

A e weifas sEErtrafeafa
sthandiladuttaram taram tiaraduttaratah patah
pataddhyanam tato dhyeyam tatah syaddharanottara. (42)
tato 'pi yogajam rupam tato 'pi jranamuttaram
jhanena hi mahasiddho bhavedyogisvarastviti. (43)

Tira' is greater than sthandild?, pa,ta3 is greater than tura,
contemplation (dhyana) is greater than pata, thing to be
cotemplated (object of contemplation dhyana) is greater than
contemplation, firmness (act of holding, dharana) is greater than
the thing contemplated, to be in yoga is greater than firmness and
the knowledge is greater than to be in yoga. By dint of knowledge,
great self-proved aspirants as sages turn into Yogisvara.

sty wmaEurr 9 sEfadedfas

ague faswganfas fafuams@q
so 'pi svatantryadhamna ce dapyanirmalasamvidam
anugraham citirsustadbhavinam vidhimasrayet. (44)

If even, He (Yogisvara) wants to reflect grace over the aspirants
having impure samvid out of his Freedom, He must follow the
right process for his discples (aspirants).

1. A kind of musical instrument, 2. A piece of ground (leveled,
squared and prepared for a sacrifice), 3. Garment, raiment, cloth a
piece of cloth.

57



SRITANTRALOKAH

sIuRgERwr fafas: @ 9 wad

QU S S U A T IEd : |
anugrahyanusarena vicitrah sa ca kathyate
paraparadyupayaughasamkirnatvavibhedatah. (45)

That process is called by so many names as para, apara,
samkirna' etc. according to the level of disciple.

aedfie wraafy gmvacEtor:
TR ATATTEAN S STFOMET AT ¢ |

tadarthameva casyapi paramesvararupinah
tadabhyupayasastradisravanadhyayanadarah. (46)

In the process of being mumuksu®, doubtless and the knower of
truth must be respectable too. never disobey the scripture. This is
the direction of Paramesvara.

Afs avg Wa=g HIG FAMY @USAT
Tfefad: qEIsTIeETIqa®: |
nahi Tasya svatantrasya kapi kutrapi khandana
nanirmalacitah punso 'nugrahastvanupayakah. (47)

A doubtless teacher, like mumuksu, does not need any means, so
that he can avoid His Freedom (svatantrya). He does busy with
himself. He does this for others, because no other means is
available for an impure samvid-disciple except the grace of
teacher. Actually, grace is devoid of means.

1. Para is sambhava, Apara is Anava and Parapara is sakia.
Difference in Upayas causes samkirna, 2. Desirous of releasing or
liberating
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siimgfimeeme  fagdamsas

TROFd q9qT  sieamEE=RR T
srimadirmimahasastre siddhasantanaripake
idamuktam tatha Srimatsomanandadidaisikaih. (48)

This is said in Siddhasantana Srimad Dirmimahasastra and by
somananda and other teachers.

TREfFaTEfFaIa I AT A
TAITaTET=Ses wfa gfaagfy sfaaq
fae Ty wWFTIERTIaEEY:

W GHEE TYYI SIS |
gurorvakyadyuktipracayaracanonmarjanavasat
samasvasacchastram prati samuditadvapi kathitat
viline Sankabhre hrdayagaganodbhasimahasah
prabhoh siiryasyeva sprsata caranandhvantajayinah.  (49)

Bow down and touch the feet of Lord (Paramesvara) who is like
sharp, bright sun, dispels the darkness of sky which is heart, who
appears in the sky of heart when the cloud of doubts are passed
away by the effect of Teacher’s instruction, by the study of
reasonable scriptures, by having faith in the precepts or by the help
of all the means.

FEaqeuTHfaaas  fanfadiafas saafeas)
idamanuttaradhamavivecakam vigalitaupayikam krtamahnikam. (50)
Here this chapter (second, named Anupayavijfiana) comes to end

which is free from means and which discusses the state (dhama) of
Anuttara.
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Chapter Three
7Y Giufas wirmead wEEgaeE Wiy

atha paraupayikam pranigadyate padamanuttarameva mahesituh.

Now the state of anutrara, which is the best means, being

explained
WHIIAE aiFd Red qt Ae:

a9 EAaaAEHivS gfafasd o
prakasamatram yatproktam bhairaviyam param mahah
tatra svatantratamatramadhikam pravivicyate. (1)

The property freewill, the highest glow of bhairava, which is itself
form of light, is being examined.

q: YHIY: ¥ Tag THhRTE wg=sfa
7 |9 dgAfaFata favd @grasmad |

yah prakasah sa sarvasya prakasatvam prayacchati
na ca tadvyatirekyasti visvam sadvavabhasate. 2)

He who is light himself, lightenes to all. He is not having non-
light. This world is reflecting in its true form.

aTAYSE YTAET: TSR
Tgda: gfedsasaEd wsefe: |

ato ’'sau paramesanah svatmavyomanyanargalah
iyatah srstisamharadambarasya pradarsakah. 3)

Therfore the paramesvara is dwelling in his self-light-state without

any obstruction. That is why he is the shower of illusion of the
withdrawal from manifestation of the world.
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frofad w1y ggganf=a sfasenea:
stfascagsfaifya—nd favagaa: |
nirmale makure yadvadbhanti bhumijaladayah
amisSrastadvadekasminscinnathe visvavrttayah. (4)

Various world-forms reflect differently and separately in one
mind-form paramesvara like earth, water etc. appear in the clear
mirror separately.

gyt wfa TgagdomaTafty
aar f& ol €1 sumamEsTET |
sadrsam bhati nayanadarpanambarvarisu
tatha hi nirmale ripe ripamevavabhasate. (5)

The same mind (etc). reflects in the same way in the eye, mirror,
sky and water. The reflection of the form appears when that form
becomes clear.
ges=afiolt  swrawfafafaag=a
Tqui HIHHINAT TqEFAG T gqaEfa |
pracchannaragini kantapratibimbitasundaram
darpanam kucakumbhabhyam sprsantyapi na tripyati. (6)

A beloved who loves freely, can not satisfy herself by touching her
large breasts in the mirror which is now as beautiful as the
reflection of her dearest lover, was once in this mirror.

7 & Touisw famen @@ a1 =4

e afaffasasratdeasarta: |
na hi sparso’sya vimalo riapameva tatha yatah
nairmalyam catinividasajatiyaikasangatih. (7)

Because the touch of this mirror is not as pure as the actual form
(body). Because the purity exists (lives) with the most-even-
compact-class.
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wWfevafgy—g  <viHamada @

AGFACAIFRINET el aguefaay |
svasminnabhedadbhinnasya darsanaksamataiva ya
atyaktasvaprakasasya nairmalyam tadguruditam.(8)

This is called purity by the teacher that which shows the capacity
of divergence inspite of having the beauty of non-divergent and
self-luminosity.
Tl gemwwa dfa=nawa wdlq:
innifereTa: Fara=afgae aafissar |
nairmalyam mukhyamekasya samvinnathasya sarvatah
amsamsikatah kvapyanyadvimalam tattadicchaya.  (9)

The only lord of samvid, Paramesvara’s purity is prominent
everywhere and it exists as purity, partly somewhere by dint of this

desire.
wrEaTEt aardrenfaagqatareas fe aq
duETfea wfgamd aafaenasy |
bhavanam yatpratighativapurmayatmakam hi tat
tesamevasti sadvidyamayam tvapratighatakam. (10)

The body', which is the killer of feelings®, is illusory (mayatmak).
The pure-knowledgeable-body-form (of the nature of power) is
non-killer®,

1. Pratigraham, the Killer, 2. here it is hhavana, the practice of
contemplating or viewing mentally oneself and everything else as
Siva, jhana yoga, Sakta wupaya, creative contemplation,
apprehension of an inner, emergent divine consciousness, faith an
epithet of Siva, remembering, reflection, re-cognition, direct
knowledge, the cause of memory which arises from direct
perception, 3. Since the material body does not have the capacity
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ARATATHIET I  THTITI

fawfa a1 fR=gfafaagenfas |
tadevamubhayakaramavabhasam prakasayan
vibhati varado bimbapratibimbadrsakhile. (11)

Thus the bestower Paramesvara, who reflects by both ways, is
constantly manifesting himself with his object-reflecting nature.
To reflect the light but the form of knowledge or body posses this
purity of reflection.

IEATE A TSR fTha~TeTH,

fardtg @& I R 9 gssEd |
yastvaha netratejansi svacchatpratiphalantyalam
viparyasya svakam vaktram grhnantiti sa prcchayate.(12)

He is being aked who says, one reflects in the mirror by dint of the
bright glow of one’s eyes and in return, faces his face.

FEEAT AT ST :
AT Au@r T Hisd: ARRYUF g |

dehadanyatra yattejastadadhisthaturatmanah
tenaiva tejasa jhatve ko 'rthah syaddarpanena tu.  (13)

The experient of the glow experiences his face by the same glow
of sight exists unlike his body or limbs, then what is the use of a

mirror!
fagdey Afimfrroremmm
€9 J¥Ad 954 9 T "smu=al |
viparyastaistu tejobhirgrahakatmatvamagataih
rupam drsyeta vadane nije na makurantare. (14)

The glow is so amazing by which one can attain one’s own entire
form at his own face.
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EHE TOYfaaagd  SaraEeaeT

9 @9 Wyatr=g aderaeEsigor: |
svamukhe sparsavaccetadriupam bhayanmametyalam
na tvasya sprsyabhinnasya vedyaikantasvariipinah. (15)

he sense of feeling after seeing one’s face that ‘This is my
yrm’,one should not limit this as only an object, as usually
appens, but this must be full of touch.

FQETATTS gy i

NE agEd arg adfafafi=ay |
ripasamsthanamatram tatsparsagandharasadibhih
nyagbhiitaireva tadyuktam vastu tatpratibimbitam. (16)

he reflection is merely a centre of form full of touch, smell etc.
o it is not incorrect that the ‘thing reflected’ is the same object.

TTET TTRIATITA A& VT T S WHTOTE :

¥ ardEmaEes@iee i sAafedd: |
nyagbhavo grahyatabhavattadabhavo 'pramanatah
sa carthasangamabhavatso ‘pyadarse 'navasthiteh. (17)

he disappearance of touch etc. is due to the non-availability of
:ceptivity and this uaavailablity is because of its non-evident-
ature. And this situation of non-evidence is because the objects
¢ not actually related to its essence, because it is a mere
flection in the mirror.
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aq W TEangdEl fae degd

TRyl dfegarsd aggEl @ SUE: |
ata eva gururvadirdharmo naitasya laksyate
nahyadarse samsthito ’sau taddrstau sa upayakah. (18)

So, the nature as gravity (etc.) of this reflection is also not
pulpable. That does not exist in the mirror. In that visibility of the
centre of form, the mirror is a means.

tasmattu naisa bhedena yadbhati tata ucyate
adharastatra tipaya dipadrksamvidah kramat. (19)

Since the mirror does not appear (in existence) as unlike from the
reflection, it is stated as a base (means). The flame (lamp), the eye
and the samvid (supreme consciousness) are the (consecutive)
means of that reflection.

oagfdataEt  wifeanmEad: 90

weavafa o= faveefadgas, |
dipacaksurvibodhanam kathinyabhavatah param
sarvatascapi nairmalyanna vibhadarsavatprthak.  (20)

The lamp, the sense as eye and the knowledge, these are not

difficultly distinguished, and they are clear so the appearance or
the reflection does not feel separate identity as the mirror.
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wa=a a<aq fefd Srvgsa
et S vafqd adisa@=ad argery, |
etacca devadevena darsitam bodhavrddhaye
miudhanam vastu bhavati tato ‘pyanyatra napyalam. (21)
wdrenfa @a=st A1 9 TarmEdarfa a@ifg [
woddy ey wfedfa s |
pratighati svatantram no na sthayyasthayi capi na
svacchasyaivaisa kasyapi mahimeti krpaluna. (22)

The great lord has shown this example of (sense of) object-
reflection-relationship to enhance the conscience of fools. This
reflection is also a thing. It is not enough that this appears apart
from mirror. This is not repulsive. Neither free, nor permanent or
non-permanent. This is the splendour of certain pure being, as is
stated by the graceful lord.

qI[|J| N T AT wEIAT™ A gfon
T ARET A 9 ag9eH eear |
na deso no riipam na ca samayayogo na parima
na canyonyasango na ca tadapahanirna ghanata.
q S | 9 feafa R fefafa
ya mre: vmAfkfs Ffgeedufafa:
na cavastutvam syanna ca kimapi saram nijamiti
dhruvam mohah $amyediti niradisaddarpanavidhih.(23)

There exists no space of reflection apart from mirror, nor any
form, nor time-coesxistence, no magnitude, nor inter-relation, nor
any loss or density. It is neither non-existent (no-thing) nor self-
existent. The nature of mirror indicates, disillusionment can
happen.
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Tod wefYfasyy wfafaaaasifty

eRey wfafast oq wfasgeefa stoga |
ittham pradarsite ' mutra pratibimbanavartmani
Sabdasya pratibimbam yat pratisrutketi bhanyate. (24)

T A eISI: YRR SINTSScaA WA

AT TFaT TES: IEIEATHEURM |
na casau Sabdajah sabda agacchattvena samsravat
tenaiva vaktra darasthaih sabdasyasravanadapi.  (25)

fufsuffrutnfafme e

fasar=are e wfafaa gafzaq
pithiradipidhanamsavisistachidrasangatau
citratvaccasya sabdasya pratibimbam mukhadivat. (26)

Thus, after showing of this reflection theory, the echo of word is
called reverberation. This is not word-oriented-word, for it is heard
as coming out from the same speaker, and the distant people can
not hear that word. It is reflection of the word in such a way that it
sounds within the folded pot having the space to link with sky to
produce a sound.

FTHEE U FufaaETEa
el a9 SArgFaarsea fafa |

idamanyasya vedyasya ripamityavabhasate
yathadarse tatha kenapyuktamakarnaye tviti. (27)

It seems ‘I am listening what is said by someone’, like it seems
‘this is the form of other object’ in the mirror.
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Wmmmml

niyamadbimbasammukhyam pratibimbasya yattatah
tanmadhyagah pramatarah Srnvanti pratisabdakam.(28)

Since in accordance with the law, the reflection posseses the
attainment of its object, all the witnesses between these two, hear
the reverberation.

geud @afa faa gfafasmey s&aq

wuvared fyd gvdedfed Tl aq: |
mukhyagraham tvapi vina pratibimbagraho bhavet
svapascatstham priyam pasyettamkitam mukure vapuh. (29)

We can sense the reflection even without the sense of its object.
The lover does look his beloved’s body in the mirror who is
actually behind him.

e |9read agrRdumiREfead: |
sammukhyam cocyate tadrgdarpanabhedasamsthite.  (30)

So it is called ‘facing’ iface-to-face) for it is not different from the

mirror.
ara: surefufsusrer aafafafaan
FFATHRIYT TYes [EMIfd aaqEasFqad |
atah kapadipithirakase tatpratibimbitam
vaktrakasam sasabdam sadbhati tatparavaktrvat. (31)

So, a face reflected in the space of any pot (like well) seems as if
full of word like another speaker.
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g SRTOREEIRESr afa J gEq
g1 agayursIYaTeEdl afa 9wt )
yatha cadarsapascattyabhagastho vetti no mukham
tatha tathavidhakdasapascatstho vetti na dhvanim. (32)
As a person can not look at his face on the backside of a mirror,
similarly, a person does not hear the sound which is back of the
space.
¥ A wHfveaad: wfafafa ag gaq
afvreafFagfarasa e fgdas |
gor [ wfafa=d sfava @i
sabdo na canabhivyaktah pratibimbati tad dhruvam
abhivyaktisrutistasya samakalam dvitiyake. © (33
ksane tu pratibimbatvam srutisca samakalika.

Unappeared word does not reverberate. Its expression and echo
take place at the same time. At the very next moment, its reflection
and reverberation take place simultaneously.

qToawre fe N sxra=srarsgfivad: |
tulyakalam hi no hastatacchayariapaniscayah. (34)

We become certain about hand and its shadow (form) at a certain
period.
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o wefYfdsgy wfafeagacas

THd JHT a9 wfafa=aEra o
ittham pradarsite 'mutra pratibimbasatattvake
prakrtam bramahe tatra pratibimbanarhati. (35)

=1 Fufg g Tovfumft g=<3:

Tois=sfa gerenaveRiaisgeTa:

Twy: yfafaaacaggygaarsi: |
Sabdo nabhasi sanande sparsadhamani sundarah
sparso 'nyo 'pi drdhaghatasulasitadikodbhavah.
parasthah pratibimbatvatsvadehoddhiilanakarah. (36)

Thus we discuss here the presented topic after telling the actuality
of reflection. Word dwells in the space joyfully and reflects in it.
This way, the touch, produced by the hard hit cold struck point of
touch, is also pure. This touch throbs its body out of it’s rejoice by
reflecting itself. (35-36)

T AY RIS |

na caisa mukhyastatkaryaparamparyaprakasanat.(37)

But this (reflected touch) is not main, for this does not reflect light
on its function’s tradition.

W "o T @ SRS TR |

evam ghranantare gandho raso dantodake sphutah. (38)

Thus this does burst (or split) within the smell of its sense and
within the taste of its bud.
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Jar |9 ®9 wfafafad g
agur=2a faar f& aema
qqT  WETAEaEE
q Seasgur faar fead @fa
yatha ca rupam pratibimbitam drsorna
caks: sanvena vina hi laksyate
tatha rasasparsSanasaurabhadikam
na laksyate 'ksena vina sthitam tvapi. (39)

As no other can see the reflected form in the eye of one without
one’s eye, so the other subjects of sense like taste, touch, smell etc.
can not seen without senses even it (the subjects) exist.

9 |y TayiAumty fead

afg Tgei=arerfaa: @ M= |
na cantare sparsanadhamani sthitam
bahihsparsonyaksadhiyah sa gocarah. (40)

Taste etc. are existed within the taste centres that's why it can not
be the subjects of other’s senses and intellect who touch only from

outside.
T sfameaasagif=a-
QAT s ottar St
g a'r  wiafeafaf=a
i feai gaa wa drgRid |
ato 'ntikasthasvakatadrgindriya
prayojanantahkarnairyada krta
tada tadattam pratibimbamindriye
svakam kriyam sayata eva tadrsim. (41)

So, when it is inspired by insight with the sense-necessity of that
kind, the reflection does the same in the sense.
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q g SarEEsTEaEdar
wafear @ fea adwmEd:
ora: fewa: wayfawafzf=a
arTa: afafawafea:
na tu smrt@nmanasagocaradrta
bhavetkriya sa kila vartamanatah
atah sthitah sparsavarastadindriye
samagatah sanviditastathakriyah. (42)

The action (as in reflection) does not take place by the
remembering mental subjects. It takes place by the present
subjects. Hence the best action operates in the present by the
concerned sense in order to reflect exactly.

FHVA ARFTAEd  dIge:
- ug afEafafafraaerar
wUfg at waefax: gafort
g wfy wemfy Aifsdadt |
asambhave bahyagatasya tadrsah
sva eva tasminpratibimbitastatha
karoti tam sparsavarah sukhatmikam
sa capi kasyamapi nadisantatau. (43)

In the absence of outer object, the self itself operates pleaseantly in
the same way through that ways (i.e. through the sense of touch
etc.). And that best touch takes place in a child of genesis.

97 dfafamsl favameradag
Mg FRassE fanat favasgany |
tena samvittimakure visvamatmanamarpayat
ndthasya vadate 'musya vimalam visvariapatam. (44)
Thus this world appears in its own mirror of supreme
consciousness by submitting itself to reflect the pure form of
Paramesvara.
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qaqT | TyEgegayren: gfafafiaar:
aRTarRaTer sf w@ed ganfiaq |
yatha ca gandharipasprgrasadyah pratibimbitah
tadadharoparagena bhanti khadge mukhadivat.  (45)
aqr favafag ey wfafafmanarsdq
YR ETaEad-aauyfd  urdfasaoy |
tatha visvamidam bodhe pratibimbitamasrayet
prakasatvasvatantratvaprabhrtim dharmavistaram.(46)

As Smell, form touch taste etc. after its reflections, appear in its
own base like a face reflects on a sword, similarity this world
appears in the consciousness of supreme, reflecting its nature as
Light, Freedom (freewill) etc. in order to expand these religions.

T 9 Wad: T Thicd wddl y&q
ufafars ggr €Y wdd: @=sarey |
yatha ca sarvatah svacche sphatike sarvato bhavet
pratibimbam tatha bodhe sarvatah svacchatajusi. (47)

As a complete clear crystal (or quartz) reflects from every side (i.e.
any object reflects on a clear crystal with all its aspects), similarly
all things reflect clearly (more than a crystal in the clear (i.e. pure)
consciousness.

STEEA=SAT A1 RATHATINEAH,

IM: TEEIAHT WEl A T SR faueT, |
atyantasvacchata sa yatsvakrtyanavabhasanam
atah svacchatamo bodho na ratnam tvakrtigrahat.(48)

That, in which no form appears, is said to be completely clean. So,

the consciousness is purest (completely clean), not the jewel, for it
has form.
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wfafarst v faam swrds gaefa

g wfafame f6 faaaafremar
pratibimbam ca bimbena bahyasthena samarpyate
tasyaiva pratibimbatve kim bimbamavasisyatam. (49)

The submission of reflection takes place through the outward
object. And if the object is the reflection itself, what will remain!

agifa &R fefoafgaamfifesa

a=fu wfafaaeafa Sgs=gar =9q |

yadvapi karanam kificidvimbatvenabhisicyate

tadapi pratibimbatvameti bodhe 'nyatha tvasat.  (50)

Or, we consider a cause for the sake of object (as an object). That
too becomes a reflection, otherwise it is non-real.

FeRaRaafafaggarareRfEdan,
aoreng  favas wfafaasa gova

itthametatsvasamvittidrdhanyayastraraksitam
samrajyameva visvatra pratibimbasya jrmbhate. (51)

Thus the kingdom of reflection is splendouring (enjoying its own
splendour) everywhere (which) (the reflection) is safe in the right
resolve by dint of self-samvid.

7 fa=m faw wfafas Fd w@q
& A syaa afs g aeferang=gany |
nanu bimbasya virahe pratibimbam katham bhavet
kim kurmo drsyate taddhi nanu tadbimbamucyatam.(52)

The question is, how a reflection is possible without an object (or a

thing). (The answer is) what to say, it (the reflection) looks clearly.
(If one likes) say it a thing.

75



SRITANTRALOKAH

A FeermOmTETE fRer fRTe

FAHL A QHNEHE @ q4ar |
naivam tallaksanabhavadbimbam kila kimucyate
anyamisram svatantram sadbhasamanam mukham yatha.(

But this is not so. Because in that, the characterists (of the object)
do not appear. So the question, what is said to be an object? — That
which appears separately, independently from others (is object)

like a face.
TIEYHIETAT eI,
wfafarareramrg: @sgRIaenfsag |
svarupanapahanena pararipasdrksatam
pratibimbatmatamahuh khadgadarsataladivat.  (54)

The looks-like-other-form without loosing own form is called
reflection (like) reflection on the plane of sword, mirror etc.

IFd = gfa aRisft dREwmEwas
JAFGGIMEHTT T chfd ahrd: |
uktam ca sati bahye 'pi dhirekanekavedanat
anekasadrsakara na tvaneketi saugataih. (55)

It is said by the (yogacara) Buddhists that in the presence of
external (object), the intellect (of observer) is not many (but one)
but due to many knowledges (conditionings), it converts into many
even forms.
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Af=cd wfafaraa oraol fo ag=a
SN AR EIRTITF AT,
wfafarafafa gargddor ag+ ggr |
nanvittham pratibimbasya lakshanam kim taducyate
anyavyamisrana yogattadbhedasakyabhasanam
pratibimbamiti prahurdarpane vadanam yatha.  (56)

The question is, what is the characteristic of reflection? The
answer is — This is being said - that which appears as different but
not mixed with the other, is said ‘reflection’. Like a face in the
mirror.
Fyfasfag Siug SRARTFIITEAy
Ty |99 fe wfafes 9 g
bodhamisramidam bodhad bhedenasakyabhasanam
paratatvadi bodhe kim pratibimbam na bhanyate.(57)

This (world) appears as undifferent from consciousness
(perception or understanding) while this is mingled with
consciousness then would it (para tatva etc') not be called
‘reflection’ in the nescience!

TEORET AT ST EaT= e =TaTy,

T SR geast 9 q mEfge | |
laksanasya vyavasthaisa kasmaccedvimbamucyatam
prajia vastuni yujyante na tu samayike dhvanau. (38)

This is the arrangement of characteristic, yet, if (you) consider this
world as accidental, you call this ‘object’. The scholars consider
the object, not the transient sound.

1. the highest, the absolute
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7 9 wfafeaw faa fa= safeafa:

f& wa: ufafex & faod a—emgfa 9
nanu na pratibimbasya vina bimbam bhavetsthitih
kim tatah pratibimbe hi bimbam tadatmyavriti na (59)

The question is — does the reflection not even exist without its
object? (The answer is) so what? Object does not lie in its
reflection.

AT TR WFad  daEId

9 TfEqE™ § 9visd gdaeafa |
atasca laksanasyasya proktasya tadasambhave
na hanirhetumatre tu prasno 'vam paryavasyati. (60)

Therefore there is no harm in being impossible as the characteristic
(object) (in context to world).

aarfa 9 fAafaar=s AR &goa

fraesroml 9 wsifaearft dva: |
tatrdpi ca nimittakhye nopadane katharncana
nimittakarananam ca kadacitkvapi sambhavah.  (61)

The motif is for cause (there) (where the cause ceases) not for the
cause of acquisition (like pot unlike to motif cause), and the motif
cause somewhat, somewhere does possibly exist.

Fq wa gaEfd=arers  wonfe
fifacs oy deTasfaargfa: o
ata eva purovartinyaloke smaranadina
nimittena ghanenastu samkrantadayitakrtih. (62)

that is why, in the pre-cause-existing light, by dint of memory etc.

which are dense causes, the figure of one’s beloved appears (or
reflects).
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=gr dfagreer w1 fa=ssafirei
HEg wifa 7 & dfag fa=d gy ar |
anyatha samvidarudha kanta vicchedayogini
kasmad bhati na vai samvid vicchedam purato gata.(63)

Otherwise, how does the beautiful beloved, separated from her
lover, appear as riding on the consciousness! If the supreme
consciousness does not join it!

- g O S
e fafss v gemeaTaERe |
ata evantaram kinciddhisamjiham bhavatu sphutam
yatrdsya vicchida bhanam sankalpasvapnadarsane.(64)

Therefore, in the midst (between supreme consciousness and the
finite space to be proved), some element namely ‘dhm
(perseverance at the level of intellect i.e. understanding) vibrates
where we look at the reflection of the beloved in the states of vow,
dream, act of seeing etc. inspite of being separated.

sl fafed @ vIFAd: O=g A9l
oo favafie = dETafasa=y
wfafarame @8 4 @caaydRd: |
ato nimittam devesya saktayah santu tadrse
ittham visvamidam nathe bhairaviyacidambare
pratibimbamalam svacche na khalvanyaprasadatah. (65)

Therefore, in this kind of places, the powers of the lord are the
causes or reasons. This way this world is reflected by the Bhairava
conscious sky of pure Visvanarha, not by dint of any other (cause,
this is joyous.).
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srafarar aren favarre wfa war:
ar g wfat Iat d@freg aawas )
ananyapeksita yasya visvatmatvam prati prabhoh
tam param pratibham devim sangirantu hyanuttaram.(66)

That which is expected as inseparable with the world-splendour of
Lord, (that eminent power of Lord) is called Pratibha Devi or
Citpratibha.

AT T F{EAGTALN A

Hife! @1 qu wifFadagear aar 99 |
akulasyasya devasya kulaprathanasalint
kauliki sa para saktiraviyukto yaya prabhuh. (67)

She is Para Sakti (the highest power of divine, Paravak), expands
the kula of Akula-deity as kauliki, with whom Paramesvara rests
always.

qadaHE ®©9 9 geeee sfa wya:

SA=vIford: QarFar Far favd fagead |
tayoryadyamalam riapam sa sanghatta iti smrtah
anandasaktih saivokta yato visvam visrjyate. (68)

The coupling form of them is said. collision or friction or
embracing. The same is called Anandasakti from which this world
appears.
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Ui dae Q91 @t frrea
TR o= 'wd 9 fawrf: 9t e
paraparatparam tattvam saisa devi nigadyate
tatsaram tacca hrdayam sa visargah parah prabhuh. (69)
HATHAYIEN T wigar
HeTSTH(S ANl si90U Odeh a9ar |

sigayney @1 "gqEgsTaas  afofar
deviyamalasastre sa kathita kalakarsint
mahadamarake yage Sripara mastake tatha (70)
sripirvasastre sa matrsadbhavatvena varnita

This deity is called para tattva, the highest principle in terms of
para and apara. The same deity is essence, heart, visarga
(emanation) and highest lord. In the context of mahadamara yaga
in deviyamala precept, she is called kalakarsini. She is sripara in
sahasrara (head) and explained as motherhood (matrdbhava) in
Sriparva precept that is malinivijayatantra.

weEee sfaifratrararcarcaaetag |
TRTIFATENA0N  FTFAAT | GUW:
sanghatte 'sminscidatmatvadyattatpratyavamarsanam.(71)
icchasaktiraghoranam Saktinam sa paraprabhuh
In this meeting, the profound reflection out of consciousness is the
power of will, and this is the lord of aghora' powers.

1. The merciful Siva
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9 gEEUEqr IEREr aEEEd |

q BRI 90 XA STav: Varea i
saiva praksubdharipa cedisitrt samprajayate.  (72)
tada ghorah para devyo jatah saivadhvadaisikah

When she is vibrantly glorious, she becomes god. Thus ghora
intermediate deities become spectators of the saiva path.

TATHTATHALN F: YRS : |

TasafazaraTaT  qArAerfaraaar fega:
svatmapratyavamarso yah pragabhiidekavirakah. (73)
Jhatavyavisvonmesatma jhanasaktitaya sthitah

Profound self-reflection was ekavira which is now emerging
power of knowledge, situated in the form of self known, as world.

T 9U9U <& O 41 "igHveE eIy |
gorafatd  Y[ERIEHATRG ST
iyam parapara devi ghoram ya matrmandalim.  (74)
srjatyaviratam Suddhasuddhamargaikadipikam

This is the deity called parapara who makes us look at the way
which is pure and who creates continuously the ghora matrmandalc.

Faier: Nimwet w1fs adasad: |
AT G@farE Srad 9«
Jheyamsah pronmisanksobham yadaiti balavattvatah. (75)
iinatabhdsanam samvinmatratve jayate tada

When the vibration takes place out of the flash of some part of
knowledge, it seems contraction in the pure consciousness.

2. ghora is frightful and matrmandala is collective domain of
divine mothers
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¢ qwgaitw frafawos =9 o

wfetwr faarursafyssraiar:

T’ dgeaedes fa=af<a Qif=:
rtidham tajjhieyavargasya sthitiprarambha ucyate. (76)
rudhiresa vibodhabdhestrikaraparigrahah
idam tadvijasandarbhabijam cinvanti yoginah (77)

That (contraction), by germinating, is called the beginning of the
state of the knowable-groups. This germination, in the ocean of
supreme consciousness, is like receiving of various forms. Yogins
consider this as the germinating seed of that particular seed.

ToNfFafgemsar giitarsggfiar = =

ToAel 5 W aRgERuTEtT S |
icchasaktirdviripokta ksubhita’ksubhita ca ya
isyamanam hi sa vastudvairapyenatmani Srayet. (78)

The power of will, which is stated as of two forms-shaken or
agitated and not-agitated holds its desired object in two forms
within.
Ffaugfamnfa=ar s SgaAEgar
TegmroTEHTSfeE: TAdUTY R |
aciradyutibhdasinya saktya jvalanaripaya
isyamanasamapattih sthairyenatha dharatmana. (79)

The effect of the desired object, after some static phase (or when

being normal), gleams as the seed of the earth by the firesome
power which appears as the lightning.
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THNYIFAEAASd  FEfd SmEn

qaify favara @1 9 ¢ wr=mE-AY: |
unmesasaktavastyetajjneyam yadyapi bhityasa
tathapi vibhavasthanam sa na tu pracyajanmabhith. (80)

Though this knowable mostly exists in the power of externalized
desire, yet this is the place of germination (coming out) (of the
knowable which is the power of knowledge) not the birthplace.

TORTFAW: WETAER  qHaH,

ENVTIEIERVETE dist 9 waafaq |
icchasakteratah prahuscatariapyam paramrtam
ksobhantarasyasadbhavannedam bijam ca kasyacit.(81)

So the will power is considered as of four forms. This is
paramrtd'. This is not the seed of anything for having no agitation.

qEThR S S @RS arfaar

gt d@fa) w4 apvafa eaasfa

G g e agfessia:
praksobhakatvam bijatvam ksobhadharasca yonita
ksobhakam samvido riipam ksubhyati ksobhayatyapi. (82)
ksobha syajjneyadharmatvam ksobhana tadvahiskrtih

That which is mover (the primary constituent of agitation), is seed,
and that which is the base of agitation, is yoni (vagina). The
essential nature of samvid (supreme consciousness) is mover. She
agitates (or vibrants or throbs) and makes agitate or movement
(that is why it is, the compound unity of seed and vagina is
considered as immovable movement). That which is the base of
the knowable, is called agitation or movement. And the agitability
is the other expression of that knowable.

1. Resting in the Self is paramrta.
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T Tgfavafi—smsrsiefafagear |

s acaenTaE e fag:
antahsthavisvabhinnaikabijamsavisisrksuta. (83)
ksobho 'tadicche tattvecchabhasanam ksobhanam viduh

Vibration (or agitation) is a desire to create a part of the seed
which is not different from the world within (the lord). That is
called agitability which tries to reflect the desire of lord devoid of
the desire of the agitation.

ARFFMfaATaE afgssT wfat wEq |

TR 9rg: SRRt
yadaikyapattimasadya tadiccha krtini bhavet. (84)
ksobhadharamimam prahuh srisomanandaputrakah

With whom an experient (or knower) experiences unified and
becomes grateful (that his desire is fulfilled). is called the basis of
vibration by the disciples of Somananda.

HfagriwomrmggRr=fasasy |

ToRgAT  dgslSt FEnTgESTaT @R
samvidamisandadinamanudbhinnavisesakam. (85)
yajfreyamatram tadbijam yadyogadbijata svare

In which the knowable of desirous supreme consciousness is not

an apparition and by which the seedness in the vibration takes
place and unites, is called seed.
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qey Siorey Qarear fafagen 9 Sgva:
Far grafg  vreagfiTeed fagrar: |
tasya bijasya saivokta visisrksa ya udbhavah
yato grahyamidam bhasyadbhinnakalpam cidatmanah. (86)
TY &NT: &Ton g i aTEgTT,
TORREHI=Y=E @fas sarq |
esa ksobhah ksobhana tu tisnimbhiitanyamatrgam
hathadyadaudasinyamsacyavanam samvido balat.(87)

That is called the throb or spanda (visisrksa) of seed. This is
origination. By the virtue of it, this receiving world appears as
different from the supreme .consciousness- (cidatma). This is
vibration (ksobha or agitation). And that is ksobhand or the base of
vibration which exists in tranquility yet excludes the indiffrrent
part of the experient by the power of supreme consciousness.

sty fafagardt afgaei-<atead:

Haraf ATEd AnTaRs AaeEifdan |
jatapi visisrksasau yadvimarsantaraikyatah
krtartha jayate ksobhadharo 'traitatprakrirtitam. (88)

e

This desire for creation is called here the base of agitation which
takes birth yet obliged unifying with other vibration (vimarsa).

qaEaRal ¥4, ﬁ::m?afﬁaf‘a

favadisea: ad s faa faasdfa |
tatastadantaram jrieyam bhinnakalpatvamicchati
visvabijadatah savam bahyam bimbam vivartsyati.(89)

i W H
After this, that hldden knowable wants to be different. For this,
from the world seed, this entire exterior image reflects.
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GNgeEnTRTIaET gacd sfefd war

sfrrRyatoied TEom geEEa: |
ksobhyaksobhakabhavasya satattvam darsitam maya
Ssrimanmahesvarenoktam guruna yatprasadatah. (90)

That real nature of the state of agitable-agitation is shown by me as
the grace of my teacher srimanmahesvara.

iy A AqemuReagssta |
prakrtam brimahe nedam bijam varnaacatustayam
napi yoniryato naitatksobhadharatvamrcchati.  (91)

Now to discuss about the presented-these four syllables (R, R, Lt,
L) Are neighter seed nor vegina, for these don’t become the base

of agitation.
am=d 9 fasm=an aciera AT,
T YrIfed a@cqodsh aodieI |
ToAfGf AT A=A T HOT
armanyeva ca visrantya tatproktamamrtatmakam
ittham praguditam yattatpancakam tatparasparam. (92)
ucchaladvividhakaramanyonyavyatimisranat

Thus the already said fives (a,i,i,u and @)'appear in various forms
and colours for its mixture. That which is spanda (throb) at
anuttara and that which is ecstatic bliss, culminates amazingly by
the collision of desire and the externalization of desire.

1. fives are anuttara, iccha iSana, unmesa and inataripa.
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QISR TG W GRA<R: g5
afassraaaeEaT=sarsfafafasany
yo ’nuttarah parah spando yascanandah samucchalan. (93)
tavicchonmesanghattadgacchato 'tivicitratam

That which is spanda at anuttara and that which is ecstatic bliss,
culminates amazingly by the collision of desire and the
externalization of desire.

SA=<fadt goNTFdat fafsa |

Frvifafa  aamgfdaniaeg=<w
anuttaranandaciti icchasaktau niyojite, (94)
trikonamiti tatprahurvisargamodasundaram

When anuttara and dnanda, which are the essential forms of cit,
join the power of will (icchasakti), it is called (by scholars) a
triangle which is much beautiful than visarga' and amoda®.

FARUI=ITFAT a4 EGHIFTT |

gy aoa: wsifeafay
anuttaranandasakti tatra riudhimupagate. (95)
trikonadvitvayogena vrajatah sadarasthitim

In that, when anuttara, ananda and sakti attain the growth (or
germination), they attain the state of hexagon by adding two
triangles.

1. emanation, 2. delight
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T @RSy gEw=gat T

feawTaa: e wRiTESFT: QeI
la evonmesayoge 'pi punastanmayatam gate. (96)
kriyasakteh sphutam riipamabhivyariktah parasparam

When both (the same anuttara and ananda) attain assimilation
again by joining the externalizing desire, they express mutually the
burst form of the power of action, or burstforth the power of

action,
TRITT: @nlt 4: WFasagaa |
¥ T TIFAl A= ATt
icchonmesagatah ksobho yah proktastadgaterapi. (97)
te eva Sakt1 tadriupyabhaginyau nanyathasthite

By dwelling in the state of agitation, which is of desire and the
externalization of desire, both powers attain the nature of these, not
by staying elsewhere.

T TEreAAT  dgafsat |
wHoParadEt afest w@refa ot

nanvanuttaratanandau svatmana bhedavarjitau. (98)
kathametavatimenam vaicitrim svatmani sritau

U arasd dfargrsafifiarers: o
srnu tavadayam samvinnatho ‘parimitatmakah.  (99)
anantasaktivaicitryalayodayakalesvarah

The question is — If anuttara and ananda are mutually devoid
of division, how they attain the enormous amazing state within
themselves? The answer is — Listen! This samvinnatha is
boundless (or omnipresent) and the lord of art of appearance and
disappearance of infinite diversified power.
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STEATIIFHEYUT IYNT F-HLYIL: |
N ¢ e — &
asthasyadekaripena vapusa cenmahesvarah.  (100)
mahesvaratvam samvittvam tadatyaksyad ghatadivat

If the lord (paramesvara) were stay with the body of one single
form, he might have been left the state of mahesvara and supreme
consciousness.

iy e o &g |
SeTfgaaun sy gar 1 gfoiad
paricchinnaprakasatvam jadasya kila laksanam. (101)
Jadadvilaksano bodho yato na parimiyate
A AyHEIfE-areeeag: @WyeFad: |
SHERESC R IE-C M o [ LR E L
tena bodhamahasindhorullasinyah svasaktayah. (102)
asrayantyiirmaya iva svatmasanghattacitratam

To spread (out) and to reflect (in) (by the other) is the
characteristic of root. Since the consciousness is outstanding than
root, it is boundless. '
Hence, the powers which rise from the ocean of supreme
consciousness, bear its own amazing collision as the ocean-waves.

WrgEEEZafa d TFdEl qeqEqd |

waea Wi wg: fearved: vRe ay:
svatmasanghattavaicitryam saktinam yatparasparam.(103)
etadeva param prahuh kriyasakteh sphutam vapuh

The amazing state of powers appears from its own pure collision,
is called the absolute broken (burst) body of the power of action.
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sfeivagdel wifm TRnafaefeas |

Preeawa: e e sfigeemas
asmimascaturdase dhamni sphutibhitatrisaktike.(104)
trisalatvamatah praha $asta sriparvasasane

When the three powers (desire, knowledge and action) burst at this
fourteenth abode, that are called ‘Trisala® by sasta in malini
vijayatantra.

fRsAmg QFFd et o
vifFaassqd ge—  Tifeasitg arad

niranjanamidam coktam gurubhistattvadarsibhih. (105)
Saktimananjyate yasmanna saktirjatu kenacit

This is called ‘niranjana’ by the seer teacher. Because only
saktimana reflects everywhere, power never reflects by any one.

=1 o fear Afs aggFggmaa |

aia nfFanced: wfegmmonfadh: THE
iccha jaanam kriya ceti yatprthakprthagahjyate. (106)
tadeva saktimatsvaih svairisyamanadikaih sphutam

The power of desire, knowledge and action, is the almighty
Saktimana, expresses separately and bursts through His freewill
etc. Cobe

wafoagieaq 9a g WEHREAT |
q BAfagured weafagfauyd:
etattritayamaikyena yada tu prasphurettada. (107)
«..,na kenacidupadheyam svasvavipratisedhatah

After unification, when these powers vibrate (or throb), it do not
express by anyone by dint of its own inherent quality.

N
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AremEEa: wfeatyad afeeesy
A=Y FERTTREEr e |
lolibhiitamatah saktitritayam tattrisulakam
. yasminnasu samavesadbhavedyogi niranjanah. (108
Therefore this unified power is trisila (trident), yogin, by dwelling
in this unity, transforms then and there into Nira#njana, the seer.

T qUHARIRTOATE S HIGYTH

AT ETHYRTET RS Hdl TR, |
ittham paramrtapadadarabhyastakamidrsam
bramhyadirapasambhedadyatyastastakatam sphutam. (109

Hence it turns into the multiplicity of eight (i.e.8 x 8) by uniforn
starting from paramrta and passing through astaka bramhi' (the
eight state).

A WFd: A1 & dY: Weheleqayq

HAafa FAHATHTIANGZEAON |
atranuttarasaktih sa svam vapuh prakatasthitam
kurvantyapi jreyakalakalusyadvinduriipini (110,

At this state, the power of Anuttara takes the form of bindu for the
impurity of knowable kala (one of the bondages) raises though thi:
power manifests its form.

1. Ri, R, Lr. e, ai, o, au are called varnastaka and brahmi, mahesi
kaumari, vaisnavi, aindri, yamya, camunda and yogest are callec
devyastaka.
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If@mat fegTFdl QEgifaummty

fgam: e A: | fag: g fo A
uditayam kriyasaktau somasiaryagnidhamani
avibhagah prakaso yah sa binduh paramo hi nah. (111)

When the power of action reflects upon soma (the essence of
ecstasy). sarya (the sun) and agni (the fire) and we attain the
indivisible Light, that is our absolute ‘bindu’.

TeeREfaa™ | agFd gt

FOASTHIS AT T4l AETfFafyancsTs: |

WA TR fagfaueane:
tattvaraksavidhane ca taduktam paramesina
hripadmamandalantahstho narasaktisivatmakah. (112)
boddhavyo layabhedena vindurvimalatarakah

The same Paramesvara said in the Tattvaraksavidhana (the
scripture) - the power of man and the essential nature of Siva
situated in the mandala (house) of heart-lotus, must be attained by
the help of layabheda. Narasakti and Sivasvaripa are called in a
single word-vimalataraka bindu.

AsE RIS : 7E%: GaAworsaatead: |

Jy FEfaguarm  fAfssAomafass
yo 'sau nadatmakah sabdah sarvapranisvavasthitah. (113)
adha irdhvavibhagena niskriyenavatisthate

This nadatmaka word (nada, the first vibration) situated in every

creature, dwells in this inactive lower-upper portion. The first
word ‘@’ is immanent.
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TaTRdEugIRy Afasd foawafass = aq |

W af=EsE gweny Eaw =
hladataiksnyadi vaicitryam sitaraktadikam ca yat. (11
svayam tannirpekso 'sau prakaso gururaha ca

That, which is with ecstasy etc. and with white blood etc., is tl
same absolute Light. This is said by the spiritual teacher also.

= @ 9 a1 W afEviagasta |1 )

qA ATRAHARAT THEHTINGT HE:

frrafea fAs & q dfafced wwem |
yanna stiryo na va somo nagnirbhasayate 'pi ca. (11
na carkasomavahninam tatprakdasadvina mahah
kimapyasti nijam kim tu samvidittham prakasate.(11

This is samvid (supreme consciousness) which is reflecting in th
way, which is neither reflected by the Sun, nor the moon,nor tl
fire, for the sun, the moon and the fire can not attain its flan
without this Light.

wEaETTEEEfaAarfaaTa:

whTeN Afa femimaRtataas |
svasvatantryaprabhavodyadvicitropadhisangatah
prakaso yati taiksnyadimavantaravicitratam. (11

This light, out of its attainment with amazing splendours whic

reflect through (its own) freewill, attains abstract amazings like i
intensity etc.
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glersfa emfyy: ofaa: arawt ofa

T Afa graiary: Wy |
durdarsano 'pi gharmansuh patitah pathasam pathi
netranandatvamabhyeti pasyopadheh prabhavitam. (118)

Look at the effect of the splendour-when the farsighted sun reflects
into a pond etc., it soothes the eyes.

aifey gehrentsaTgufasesiaa:

TfacyeTyl ARYEA T woEe |
suryadisu prakaso 'savupadhikalustkrtah
samvitprakasam mahesamata eva hyapeksate.  (119)

This light has been polluted by the splendour in the sun etc. So it
expects (awaits) the light of supreme consciousness.

WHTITHTS AFd 94 s AT THEH

yHITgaTEraeEfd g IS |
prakasamatram suvyaktam stirya ityucyate sphutam
prakasyavastusaramsavarsi tatsoma ucyate. (120)

The sun is said as well-expressed light, this is clear. And which
rains the essence of this light is called the moon (or soma).
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gd wauifacrg: 9F 99 w=9ad

smfagadt o w@asraagst fegdt |

WA vaTedsa==@dar  TaH,

qar seoHfagd fasarg: weifda: o

qsE FqH: W acd WHIGEHa a9
siarya pramanamityahuh samam meyam pracaksate
anyonyamaviyuktau tau svatanravapyubhau sthitau. (121)
bhoktrbhogyobhayatmaitadanyonyonmukhatam gatam
tato jvalanacidriipam citrabhanuh prakirtitah. - (122)
yo 'yam vahneh param tattvam pramaturidameva tat

The sun is called proof and the moon is to be proved. Though they
are independent but they stay mutually together. They are
relatively mutual as enjoyer, to be enjoyed and both. So the
essential nature of flaming consciousness is called citrabhanu or
fire. This essential absolute element of fire is actually the
experient, knower.

dfata g fasaa=ear=mfget |

wWa-TalHEFar fafast fadea:
samvideva tu vijieyatadatmyadanapeksint. (123)
svatantratvatpramatokta vicitro jheyabhedatah

The supreme consciousness 1s the absolute for it recoinciles with
the knowable. It is called experient for its freedom and that
experient is amazing for it is different from knowable.

WHiYREgEEradfasEnTEdfea: |

qaq  wanfEefzatraaygH e
somamsadahyavastiitthavaicitryabhasabrmhitah (124)
tata evagniruditascitrabhanurmahesina

The special fire is called citrabhanu by the lord which tums
special by the appearance of born amazing produced by the partial
flammable thing of soma.
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TaREEEEETat g d@fag:

frafarafareaeiifs I ymesEETT:
Jjheyadyupdayasanghatanirapeksaiva samvidah. (125)
sthitirmatahamasmiti jhata sastrajhravadyatah

The state of supreme consciousness ‘I Am’, absolute from the
knowable etc. means and collision is called pramata, the experient
or the knower. By this, the knower is used for super consciousness
as the knower of scripture, among human beings.

F WA JAl FATVETHT T ®9d: |
T g W Al I LS ATevEa
ajna eva yato jratanubhavatma na riapatah. (126)
na tu sa jnatrta yasyam suddhajneyadyapeksate
He is not knower who knows not through his essential nature but
experience. This is not the state of knowledge from whom pure
knowable etc. are expected.
T WA FigEYsd araaEaynd |
A g O GrA9HIquiEhieadr
tasyam dasayam jhdatrtvamucyate yogyatavasat. (127)
manataiva tu sa pracyapramatrparikalpita

In that condition, this is called the state of knowledge or
knowledgehood due to ability. (Actually) that is the state of
evidence imagined by the foreknower.

Ioa-afy dfafar: sesafaastarg |
Sfxda wdt ot argqaefzsau

ucchalantyapi samvittih kalakramavivarjanar.  (126)

The supreme consciousness is full and perfect, devoid of evolution
of time, though enjoys the forms of knower and knowable.
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sy fear seafessfaar |
HAT<AFOTE-AIY A UThed  W9Ed
pakadistu kriya kalaparicchedatkramocita. (129)
matantyaksanavandhyapi na pakatvam prapadyate

The action like cooking etc. is called krama, order, or linecage due
to the evolution of time. If it goes devoid of cooking, it is not
called the action of cooking.

T WhIvacasa  Ameaifar feaar

Iy & aHHTIHSAGE A SRR
ittham prakasatattvasya somasiryagnita sthita. (130)
api mukhyam tatprakasamatratvam na vyapohyate

Thus the main being of lightness never disappears or vanishes
from the light element though it consists of soma, sirya and agni-
state.
TNl T ® 9 T aod I |
grTaTTREEfa s ' =
At @d AW SEERreal fegan o
YHRIITEY  qHTEIT YA AT :
esam yatprathamam ripam hrsvam tatsiurya ucyate. (131)
ksobhanandavasaddirghavisrantya soma usyate
yattatparam plutam nama somanandatparam sthitam. (132)
prakasariipam tatprahuragneyam sastrakovidah

Its first hrsva'-form is called sun. It is called soma®, because it
rests for a long while in the bliss out of agitation. It is called pluta3
because it is beyond ecstasy and bliss. The scholars term it light of
the fire-form, or firesome light.

1. Short in stature, 2.ecstasy, 3.floating
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T WhITHIE Afegd amEd afa

IFd fagaar v fFrafagmEt 9«
atra prakasamatram yatsthite dhamatraye sati. (133)
uktam vindutaya sastre Sivavindurasau matah

The pure light is called bindu' in the scripture after settling all the
three stations as ecstasy, sun and fire. This is considered as Siva-
bindu.

AR TEE JTSTHHHYEET |

el TSaEiauiEgafog dr:
makaradanya evayam tacchayamatradhrdyatha. (134)
ralahah sasthavaisargavarnariipatvasamsthitah

This (bindu) is different from makara. This is merely its shadow.
This consists of the syllables ra, /a and ha.

TR TH (HE=lma=al 997 @ |

a9 HEAWR: WS gursTEAsfy 9q
ikara eva rephamsacchayayanyo yatha svarah. (135)
tathaiva mahalesadah so 'nyo dvedha’svaro 'pi san

As the ikara converts into other vowels due to the shadow of
repha-amsa, so inspite of being vowel, a converts into am and ah,
two forms due to the touch of ma and ha.

srrafdfagarat a1 Werar wifast 9w |

qa @havmfa faanfersal ganq
asyantarvisisrksasau ya prokta kauliki para. (136)
saiva ksobhavasadeti visargatmakatam druvam

Akara (the alphabet ‘A’, which is the form of anuttara) transforms
into visarga (emanation) with absolute certainty out of agitation.
Its quality of emanation is called para kauliki1.

1.the dot
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IFd 9 PRI sdaeErgaasy |
FHAT TAIIN AEHIATR IS0

uktam ca trisirahsastre kalavyaptyantacarcane. (137)
kala saptadast tasmadamrtakararipini

qOuEsEsafagTar faafdar o

wehTed waawar faarffear g @
paraparasvasvaripabindugatya visarpita. (138)
prakasyam sarvavastanam visargarahita tu sa

YifFagrefasr d9 wugpusfasr aur |

fawriurwser g 9 sHusfafa =
Saktikundalika caiva pranakundalika tatha. (139)
visargaprantadese tu para kundaliniti ca

IO HETHE S |

famriars Traeg gfedefaygmn:
Sivavyometi paramam brhmatmasthanamucyate. (140)
visargamatram nathasya srstisamharavibhramah

It is said while discussing the phase-expansion-principle that, the
seventeenth phase or aspect (kala) vibrates in the form of apara
svasvaripa bindu. Its essential form is amrta (non-death). This
gives light to everything. When this is devoid of emanation, this
takes the form of Saktikundalika (the serpent power) and
pranakundalika (the serpent force), and at the last stage of
emanation, this is parakundalini (beyond the form of serpentine).
That will convert into the absolute state of Brahma named
Sivavyoma. That illusion between creation and destruction is only
the emanation of the Absolute, the Lord.

EIe: et s dafifar feafa:

svatmanah svatmani svatmaksepo vaisargiki sthitih. (141)

My own nature in emergence by me within me is emanation.
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faat e svaEHarTa:

€9: WO |oI w Tqvive qfeumsa
visarga evamutsrsta asyanatvamupagatah
hamsah prano vyanjanam ca sparesasca paribhagyate.(142)

*
This is emanation which is known as hamsa, prana, vyafijana and
sparsa (swan, breath or life force, consonant or manifesting and
touch respectively) when it emanates and takes gross form.

FFEL Wl W asareRen{=ad

faataea raea +ifasr oifFae=ad |
anuttaram param dhama tadevakulamucyate
visargastasya nathasya kauliki saktirucyate. (143)

Anuttara, is the highest plane of reality. That is known as akula'.
His state of manifestation or emanation (visarga) is the kauliki
power (Kauliki Sakti) of the supreme Lord.

frafar v damean gEA=<ICEEaER

T afearefEaed=n  dreafeafa: |
visargata ca saivasya yadanandodayakramat
spastibhitakriyasaktiparyanta procchalatsthitih. (144)

The state of manifested vibration or throb in order to attain the
bliss® till her power is the emanating state of kauliki >-power.

1. kula is Sakti and akula is Siva, 2. Wonderful joy of creativity,
3. all-transcending light of cosciousness, this Sakti manifesting
herself in 36 tatvas.
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fawt wa aETfadaraseTs:

FOgY WREd  agA-afHaata: |
visarga eva tavanyadaksiptaitavadatmakah
iyadrapam sagarasya yadanantormisantatih.  (145)

As infinite waves of an ocean appear as different to ocean but
actually one, so the expanded form of emanation appears different
but united with the one, absolute.

a wa faunisanesasFagsdhards:
FHAAMAfT  siHcReT el I==d |
ata eva visargo 'yamavyaktahakalatmakah
kamatattvamiti srimatkulaguhvara ucyate. (146)

So this emanation is called kamatattva (the principle of desire)
which is unexpressed, of the syllable of ‘ha’, the phase-as is total
in the scripture kulaguhvara sasta.

yattadaksaramavyaktam kantakanthe vyavasthitam
dhvanirupamaniccham tu dhyanadharanavarjitam’ (147)
tatra cittam samadhaya vasayedyugapajjagat

That syllable, which rests in the throat of kanta unexpressed, is the
form of sound, or of sound-form and is devoid of concentration
and contemplation without any desire(that #a emanation). One can
control the entire world by absorbing the mind in that.
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I wa fawfea @ wggar feafq:
dgarIcauaHt sifgar-aaar  fegfa:
ata eva visargasya hamse yadvatsphuta sthitih. (148)
tadvatsanuttaradinam kadisantataya sthitih

Hence the clear state of hamsa in emanation is same as the state
from ka to sa in the anutrara etc.

TR gfd: goared: THeH, |

QoaITFATHATAYT Uhhs JAT TH:
anuttaratkavargasya siitih pancatmanah sphutam. (149)
pancasaktyatmatavesa ekaikatra yatha sphutah

As the creation of five-letter group of ‘k’ syllable is clear, so the
entry (or absorption) of five powers in each letter (or syllable) also
gleam,
TONTFD: EEEIEEIE] THETd: |
Tqait: QoAvTEFATHT BHICHIATEHE :
icchasakteh svasvaripasamsthaya ekarapatah. (150)
cavargah pancasaktyatma kramaprasphutatatmakah

ya tukta jreyakalusyabhakksipracarayogatah.  (151)
dvirapayastato jatam ta-tadyam vargayugmakam

Tar favd T aTES |

unmesatpadivargastu yato visvam samapyate  (152)
The group of ca appears out of uniform will-power which rests in

its essential nature, this group is full of five-syllable-power and
due to this the krama' is clear. That is said as full of the dross of

1. A system of Saiva philosophy in its own right. According to
ksemaraja, it stands for the succession of the cyclic consciousness
of emanation, sustenance and withdrawal.
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knowable, produces two groups of fa, and ta, the two forms out of
the unity of dynamic and static desire or will. And the group of pa
appears out of the externalizing of iccha sakti, the power of will,
that group ends the world.

FFEIHE goaAfavTEm~ qq: THI

FAATEERIA: WFaNATTETLEGH |
Jheyarapamidam pancavimsatyantam yatah sphutam
Jheyatvatsphutatah proktametavatsparsarupakam.(153)

Since this form of knowable is broken up to twenty five syllables,
so this is called touch for this is knowable and burst.

TovIfFara a1 gur giTrmgfiraca:
w1 fasrdianeaeagEt aifa areran |
icchasaktisca ya dvedha ksubhitaksubhitatvatah
sa vijativasaktyamsapronmukhi yati yatmatam. (154)
GERRIP G IR E LA IS LTI
faamda=EeT @ a9 T=sfa |
saiva sighrataropattajneyakalusyarisita
vijatiyonmukhatvena ratvam latvam ca gacchati. (155)

aggAwTIfFafgear

TFHE WoEa giearuadsy |
tadvadunmesasaktirdviriipa vaijatyasaktiga
vakaratvam prapadyeta srstisarapravarsakam. (156)

The power of will, which is considered as of two forms -- shaken
and unshaken, converts into letter ya by tending towards non-
familiar power aspect. Then it converts into ra and /a quickly out
of it knowable dross and tendency towards power again. In the
same way, the powers of externalized will of both forms attain the
form of va (the letter) by attaining the victorious power as rain of
immortality.
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TRAHEU<ardl e :

agfieg=aa  afgafaaresdar a0 |
icchaivanuttaranandayata sighratvayogatah
vayurityucyate vahnirbhasanatsthairyato dhara. (157)

This is will, by combining anuttara and ananda which is called
air, due to its quickness, called fire due to its nature to spread and
called earth for it is static.

T AgepAaEgad @ frrer

TSI WaarEt 9 dfeed: |
idam catuskamantahsthamata eva nigadyate
icchadyantargatvena svasamaptau ca samsthiteh.(158)

Therefore these four letters (ya, ra, la and va) are called self-
contemplated, for these rest in the will etc. and stay in their ends.

AT AR F AN TSTET = FST7

TSI WIg:  &ITeTeHaEig |
sajatiyakasaktinamicchadyana ca yojanam
ksobhatmakamidam prahuh ksobhaksebhatmanamapi. (159)

The unity of powers is called agitable; the family of these powers
consists of agitable and unagitable.
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IREd Wt WA fgeet wfa:
AT TARAD  TARHARGAN
anuttarasya sajatye bhavettu dvitayt gatih
anuttaram yattatraikam taccedanandasitaye.  (160)
wvfasgfa aam anT: @nTeTh: The:
sTEgeER um fgdamfa gaa o
T A asr @nd faargarear
prabhavisyati tadyoge yogah ksobhatmakah sphutah
atrapyanuttaram dhama dvitiyamapi sitaye. (161)
na paryaptam tada ksobham vinaivanuttaratmata

Anuttara has two movements of its familiar unity, one of which is
capable to create Anuttara Ananda (the intense delight of supreme
consciousness), and second causes agitation when it unites with
Anuttara. Here also the second movement of Anuttarta is not
proper for dhama. In this time, the state of Anurtara maintains
without agitation.

T 41 ®Hm @ oA Qe w i ar |
TiseddafiT=F o sreEgarmEr
iccha ya kramana hina ya caistavyena rusita.  (162)
Sighrasthairyaprabhinnena tridha bhavamupagata

aahmwmmﬁrﬁrﬁm|

anunmisitamunmilatpronmilitamiti sth:tam. (163)
isyamanam tridhaitasyam tadriapyasyaparicyuteh
T TN AT IUOTSAT |
afevfer v fgd wr-w-wfad fegay
tadeva svosmana svatmasvatantryaprerandatmana. (164)
bahirbhavya sphutam ksiptam sa-sa-satritayam sthitam

Hence this will bursts into three forms out of its dynamism and
stillness, for it unites with action and also with actionless, (i.e.
devoid of action). These three are anunmisita, unmisita and
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pronmilita. They never leave their positions, inspite of that three
kinds of desire-potency dwell in them. The same, inspired by its
freewill, appear out of its outer form of heat, turn into three shaken
letters sa, sa and sa.

qd @ gwsnRsfarrge favd g o
aqd | 9t um Afaeasd

tata eva sakare 'sminsphutam visvam prakasate. (165)
amrtam ca param dhama yoginastatpracaksate

Hence the world reflects vividly in these (group of) ‘sa’ syllables.
yogins call this absolute state (to stay) of amrta.

grTeafauAy dR_Rd | 9ga, |
W RGEAITAIHARITHATYY

ksobhadyantaviramesu tadeva ca paramrtam.  (166)
sitkarasukhasadbhavasamavesasamadhisu
TR_E F@ qEAfIIEFd g=Hed |

tadeva brahma paramamavibhaktam pracaksate.(167)
The same paramrta, at the beginning and the end stations of

agitation, 1s felt as pleasure, goodness, unity and meditation. This
1s reffered by the seers as absolute, undivided brahma.
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ECIEBRSC 1 C =0 [ T R G R
vifFaefFamdaragasuragafiiyrss |

uvaca bhagavaneva tacchrimatkulaguhvare
Saktisaktimadaikatmyalabdhanvarthabhidhanake.(168)
FIFIGAIIHRNR  ATTIROTS ST
faydeamT=hTEd 99 ERTEERIREy |
kakacancuputakaram dhyanadharanavarjitam
visatattvamanackakhyam tava snehatprakasitam.(169)

The lord himself said in Srimat kulaguhvara, by attaining the
immortal saying out of the unity of Sakti and Saktiména, that (O
Deity!), I, in the form of closed beak of crow, devoid of
concentration and contemplation, out of your affection, reflected
the poison which too is devoid of its essence.

HHE Yofar a& AeERe wfavread

faueg 9md acd SrIEsTTs wfa )
kamasya parnata tattvam sanghatte pravibhavyate
visasya camrtam tattvam chhadyatve 'noscyute sati. (170)

The mystery of the fullness of sexual art is felt in copulation and
the enormous essence of amrta (is felt) when the divergence of the
individual soul destroys.

et AfFafdd gERETgYeRa=E:

RS- 9w ym dcd a @ g 9= |

feavFaers favand amragEa:
vyaptri saktirvisam yasmadavyaptuschadayenmah
niranjanam param dhama tattvam tasya tu sanjanam. (171)
kriyasaktyatmakam visvamayam tasmatsphuredyatah

Niranijana 1s the highest state principle (parama dhdama). This
world of action - power is his sanjana form. It vibrates by its own
power. (Niranjana is qualityless Absolute and saijana is
qualified).
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o1 *m fad ¥ fear = fessg
TaagaEy: ey m s =
iccha kamo visam jhanam kriya devt niranjanam. (172)
etattrayasamavesah sivo bhairava ucyate

hese, desire means passion, poison means knowledge and the
leity of action, are nirafijana. Siva, the unity of this trio, is called
3hairava.
oy wfé war wAifsfa = IRAT S 0
fawaea wwfava 7 @ 7 fad 71 =
Tg: HAS TATSHT WETAT TR |
atra riarhim sada kuryaditi no guravo jaguh. (173)
visatattve sampravisya na bhiitam na visam na ca
grahah kevala evahamiti bhavanaya sphuret.  (174)

Me should always contemplate on this-as is said by our teachers.
Nhen we enter into the principle of poison, nothing like past or
yoison appears, only the aham-feeling delights.

T HUSgUhAl Wed oF  Wusdr
w4 wfRfa 9 g1 A9 wvesg Wigar |
agrfe a0 ArEfassRIFassEr
nanvatra santhavarnebhyo janmoktam tena santhatd
katham syaditi ced briamo natra santhasya sotrta.(173)
tathahi tatraga yasavicchasaktirudirita
A9 PO EHdARaTd WAEETH | |
I EuURqaas frad aa:
VT gqaEass sl dgqee ad |
saiva site svakartavyamantahstham svestariupakam. (176)
yattvatra riasanaheturesitayam sthitam tatah
bhaganna prasavastajjam kalusyam tadvapusca tat. (177)

The question is — here it is said about birth from syllables (letters)
of six-quality-group, then how does its impotency occur? (i.e. why
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such letters are called impotent?) So we state on this topic-this
group of six letters is not progenitor but the will power dwells in it,
produces these intrinsic letters out of its duty and essential nature.
Here, the cause esitavya of rasana is static. So, one part of it
cannot be pregnant. The dross, produced from it, is the same body

of it.
FATENUET gFd gHEETHS fag:
ol gnTERarE N TYTHEnTEanTa: |
Jhieyarusanaya yuktam samudayatmakam viduh
santham ksobhakataksobhadhadhamatvabhavayogatah. (178)

Due to absence of agitability and the recipient of agitation, this
group, full of arisana of knowable, is called the group of six

letters.
Tdguladers  TaSHOTTAATa I
FRfg wfad am RAumTHETET |

etadvarnacatyskasya svosmanabhasanavasat
usmeti kathitam nama bhairavenamalatmana. (179)

The pure Bhairava addressed it, the four letters, as heat, for these
reflect by its own free flame.

FIZ-TAME Wg: @rTHRGAT guT:
kadi-hantamidam prahuh ksobhadharataya budhah

Scholars consider the letters-from ka to ha-as the basis of
agitation.

QfreEdor gy A @R {9 |
af=efFara  gsaraaHatar
yonirupena tasyapi yoge ksobhantaram vrajet.  (180)
tannidarsanayogena pancasattamavarnata

That also combines with the vagina produces next agitation. On
this principle, the fiftieth letter ‘ksa’ originates.
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goafiymdgaaTagsfgEftaany

Tgsh 9 Aqeh 9 VRTYRI U
pancavinsakasamjneyapragvadbhamisusamsthitam. (181)
catuskam ca catuskam ca bhedabhedagatam kramat

el agss  dfaanieduEesifay |

L RS e E R e A L |
adyam catuskam samvitterbhedasandhanakovidam. (182)
bhedsyabhedarudhyekaheturanyaccatustayam

There are four groups of each on the basis of divergence and non-
divergence that exists in the perspective of twenty five letter’s
right knowable group. The first quadriple explains the divergence
of supreme consciousness. The second quadriple produces growth
(or germination) of the non-divergence in the divergence.

T ggolend daoed wWOE QU
fFaarmgasad aoaqot aq: fear
ittham yadvarnajatam tatsarvam svaramayam pura. (183)
vyaktiyogadvyarijanam tatsvarapranam yatah kila

Hence the group of letters is primarily svara or vowel before
expression. It is consonant after expression, but svara is its life
force.
AU YEwWaE Yol wEgefddd) |
YERAar] 9T UE A qEAr: YEwHd:
svaranam satkameveha milam syadvarnasantatau.(184)
saddevatastu 1a eva ye mukhyah suryarasmayah

Only (first) six vowels are the roots (prime) (of light) of letter-
groups. They are actually six deities, supreme rays of sun.
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WRomE W AT TRl ad: |

sTarss Aeffaad v w=mE ay:
sauranameva rasminamantascandrakala yatah. (185)
ato'tra dirghatritayam sphutam candramasam vapuh

Since candrakala (phase of moon) dwells within the sun-rays,
therefore in these off-spring of three vowels, three bodies of moon
(a, Tand #@) do express.

TREYE AT G avd seqes ATae |
Meda A Afaunrcaderafiyy:
candrasca nama naivanyo bhogyam bhoktusca naparam. (186)
bhoktaiva bhogyabhavena dvaividhyatsamvyavasthitah
terg 7 fo g w agafqd & oaq
atar Wt a1 wfe: wg gy
ghatasya na hi bhogyatvam svam vapurmatygam hi tat. (187)
ato matari ya ridhih sasya bhogyatvamucyate

Candra (the moon) is simply a name and nothing else.lt is the
enjoyment of the enjoyer only. This is enjoyer who differentiates
himself as two forms, the enjoyer and to be enjoyed. The thing ‘to
be enjoyed’ is not the subject of enjoyment of the body but of the
experient. Therefore the germination or growth within the
experient is the thing enjoyable for the enjoyed.

SR HTAYUHE R ITAT : |

AeEeewgal W sTrafaestteas agar
anuttaram paramrsyaparamarsakabhavatah. (188)
sanghattaripatam praptam bhogyamicchadikam tatha

This is anuttara who transforms into ‘to be enjoyed’ when this gets

the collision-form out of the suggestive-suggested emotion. The
desire etc. also converts itself into this form similarly.
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IAEUAVAH=STE s gdr TS |

AHUUNRD SNFgET 9 Heqd
anuttaranandabhuvamicchadye bhogyatam gate. (189)
sandhyaksaranamudayo bhoktrripam ca kathyate

The desire etc., when become ‘to be enjoyed' produced from
anuttara ananda, the twilight letters appear viz. e, ai, ya, va, etc.
This is called enjoyed form.

ATAUTRHA AT FdT FeAd |

Tofced Wrada ad wareg  wiferaarn
anuttaranandamayo devo bhoktaiva kathyate.  (190)
icchadikam bhogyameva tata evasya saktita

The deity, who is the form of anuttara and ananda, is called the
enjoyer. Desire etc. are subjects of enjoyment the powerhood
comes from itself.

g wiFaft @ 95 WiedT 9gega: €hRe:|

ara: wuuri fye W fafssasomarsy
bhogyam bhoktari linam ced bhokta tadvastutah sphutah.  (191)
atah sannam trikam saram cidisyunmesanatmakam

When the ‘thing enjoyed’ merges into enjoyer, the enjoyer is the
reality which bursts actually. So, the trio of consciousness, will
and the start of world-process is the essence of six’s (i.e. a. a etc,).

ada fad wigseass ¥ "e: |

afs® g qoif wifea: wrEd
tadeva tritayam prahurbhairavasya param mahah.(192)
tattrikam paramesasya purna saktih pragiyate

these threes are called the supreme glow of Bhairava. The trio is
called the whole power of Paramesvara.
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T gt favamarsfaragafas |
favavFaEa=Sa~t  ATaqIrE—H
tenaksiptam yato visvamato 'sminsamupasite.  (193)
visvasaktavavacchedavandhye jatamupasanam

Since the creation of world takes place from that, the worship of
that become the same as the worship of partless, world power

Paramesvara.
Y Afedararfifa are= weaa |
safife=oed: &: Farsfaaufifs
ityesa mahimaitavaniti tavanna Sakyate. (194)
aparichinnasakteh kah kuryacchaktiparicchidam

Thus we can not say, this is His glory and this is His expansion (or
limit), for who can catch the limit of the power of Paramesvara
who is all-powerfull, omnipotent.

TEARTEU  Iq: Wres=ngaiad: |

faarinfFagFaaca= favaeus:
tasmadanuttaro devah svacchandyanuttaratvatah. (195)
visargasaktiyuktatvatsampanno visvariapakah

This way, for the sake of freewill and anutrarahood, the deity as
anuttara became this world-form of the power of visarga, the

emanation.
wE goaRTEmRiquivfEaTRTat: |
faavfats war=n: yeraaisae  fafear:
THITifagsr &St gEaviatasa |
evam pancasadamarsapurnasaktirmahesvarah. (196)
vimarsatmaika evanyah saktayo ‘traiva nisthitah
ekasitipada devt hyatrantarbhavayisyate.. (197)

So, Mahesvara is all powerfull with fifty touches (amarsa). He is
one, full of vimarsa (power, throb) and present wholly. All other
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powers dwell in him. The deity of eighty one movements (steps) is
also immanent in Him'.

THEHYIETTEE e 9 OE:
AMTI=STAGT AnTedd  vIfeFays Wit |
ekamarsasvabhavatve sabdarasih sa bhairavah
amrsSyacchayaya yogatsaiva saktisca matrka.  (198)
wr yeuiyraeEeer rafwg wrfest
UraaaarEyigeraiteasigo |
TEhHHYiEE q da goamwrETia®T
sa Sabdarasisanghattad bhinnayonistu malini.
pragvannavatayamarsatprthagvargasvaripini.  (199)
ekaikamarsariidhau tu saiva pancasadatmika

The wordfull Bhairava with one more touch is power himself for
He is full of shadow of vibration?, also He is matrka, the power of
letters. That power is Malini for it is proportional to word-ness and
of different vagina. It transforms into separate syllable-form for it
touches with fresh quality as it does before. By germinating on
each amarsa, it grows with fifty letters.

Tl AHAYT WHyiE e |

it wrafagqes wat favas dfews:
ittham nadanuvedhena paramarsasvabhavakah. (200)
Sivo matapitrtvena karta visvatra samsthitah

Thus Siva of the nature of seizing (paramarsa) is present every-
where as the deer in the forms of mother and father, for he
embraces nada.

1. The same we first find in Matarga Tantra in 8" century which
Abhinavagupta quotes repeatedly, 2. The awarness of Siva.
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faat wa wearsd frafagaar @ 0
mffgamafaya: sEAsgRUEaE,
visarga eva sakto 'yam Sivabindutaya punah. (201)
garbhikrtanantavisvah srayate nuttaratmatam

This sakta again transforms into Anuttara by possessing the
infinite world in her consciousness in the form of visarga-siva
bindu'.

sTufifss—favar:ar @rEfa J: g |

quoyi: 9 uaeal gadufcaerao:
aparicchinnavisvantahsare svatmani yah prabhoh.(202)
paramarsah sa evokto dvayasampattilaksanah

The vibration, takes place in the soul of lord, is characterized by
dual treasure, and this soul is nothing but the essence of the end of
undiscerned, continuous world.

s faEntafrayFagaatt |

el Prefasfrgsa faar:
anuttaravisargatmasivasaktyadvayatmani. (203)
paramarso nirbhartvadahamityucyate vibhoh

The manifested vibration is called aham (ahanta or individual self)
which (the vibration) causes vibhu (the omnipresent) depends on
anuttara, full of emanation, the self (light) of Siva-Sakti co-
existent-form.

1. Siva whose essential nature is $akti or power, so He is named
$akta means one can approach Siva through his Sakti, this way is
also called $akta, and this is emanation, for Siva and Sakti form the
state, derived by two perpendicular dots.
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srgaeEn wgfast<ar feaasfaoit |
vTgaREfavagar @ faeag
anuttaradya prasrtirhanta saktisvaripini. (204)
pratyahrtasesavisvanuttare sa niltyate
afsg favam<axd vrerdl Age W |
qJaeatafa acas faspm wargesfa:
AT siAfeTseTEY ITod: wgfearsfan

tadidam visvamantahstham Saktau sanuttare pare. (205)
tattasyamiti yatsatyam vibhuna samputikrthih
tena sritrisikasastre sakteh samputitakrti. (206)

That expansion, in the form of power from anuttara to letter ha,
merges again into anuttare by capturing entire world. Thus this
world is in the power and that power is in anuttara Parma Siva. He
is in herself. This state is settled by the Lord. So in the scripture
Paratrisika, sakti is called as a form of capturing.

TRafead  ggarTaEETdal A |

THEE i ®©9 SRaeaeaedEy
samvittau bhati yadvisvam tatrapi khalu samvida
tadetattritayam dvandvayogatsanghatatam gatam. (207)
ekameva param riipam bhairavasyahamatmakam

The world, that which reflects in the supreme consciousness, too
possesses within samvida out of its collision by mutual conflict.
This collision is the essential nature of Bhairava. This is non-self-
form of the self.
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fawiofeaat o ded @l ada o

qq T GEEISTHARE T
visargasaktirya sambhoh settham sarvatra vartate.(208)
tata eva samasto 'yamanandarasavibhramah

Thus, that, which is the emanating power (the power of emanation)
of Siva, is present everywhere. From that vibrates this entire
Ananda Rasa, the ecstatic rapture.

aaife Ay Td Toet a1 =S=fEs |

TremTeAfaTy ardt Ty TIHTAT

ATTTIFT: QarFar aq: HeEsdr A:
tathahi madhure gite sparse va candanadike. (209)
madhyasthyavigame yasau hrdaye spandamanata
anandasaktih saivokta yatah sahrdayo janah. (210)

when He is lost in a state of ecstasy by listening a song or with the
touch of sandal etc., the state of vibration rises in the heart is called
Anandasakti, by dint of which a human is called sahrdya, an
asthete (one who is attuned with heart).

gd fagwuasd wdsd yEard
facfasfaaasaRoETsTae] |
Tk ) . P
purvam visrjyasakalam kartavyam sunyatanale
cittavisrantisamjno 'yamanavastadanantaram. (211)
drstasrutaditadvastupronmukhatvam svasamvidi
faaaaryAmEFa: YeFdica ey T aeTeh: |
cittasambodhanamoktah saktollasabharatmakah.(212)
tatronmukhatvatadvastusanghattadvastuno hrdi
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we¢: gofaarenfwafacaaatssa |
wragsfaEEErd TS faadarerard.
facyagamaE fawt: swmE: W |
radheh piirnatayavesanmitacittalayacchive. (213)
pragvadbhavisyadaunmukhyasambhavyamitatalayat
cittapralayanamasau visargah sambhavah parah. (214)

First of all, this anava (i.e. emanation) consciousness becomes
tranquilled by submitting all its duties to the fire of void. Then it
calls the things dwell in its supreme consciousness as
cittasambodha. This is full of $akta (supreme consciousness’s)
ecstasy. This is actually last sambhava visarga (emanation of siva
consciousness) named cittapralaya (i.e. dissolution of self) comes
out from the unity of finite self and Supreme Consciousness which
has a tendency towards the cinsciousness of the self and the matter
as well.

deaenfauEsal faafAuag=ad

tattvaraksavidhane 'to visargatraidhamucyate

Hence this emanation is considered (and termed) as of three kinds
(tri-form of emanation) in the system of tartvaraksa (preservation

of principle).
TEOHH TG AT: UEEee 7d |
fagnts=r: W | wWeafygctasnf-aersion:
hrtpadmakosamadhyasthastayoh sanghatta isyate. (215)
visargo 'ntah sa ca proktascittavisrantilaksanah
fgda: @ fawig facdasiyeagor:
T favres sRasauEy
dvitiyah sa visargastu cittasambodhalaksanah. (216)
ekibhutam vibhatyatra jagadetaccaracarm
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TETEEYY ] fefoassd awr

qqrE W Wy freper: fradnma:
grahyagrahakabhedo vai kincidatresyate yada.  (217)
tadasau sakalah prokto niskalah sivayogatah
HE |

qara: v faafeg facvaassor:
grahyagrahakavicchittisampiurnagrahanatmakah. (218)
trtiyah sa visargastu cittapralayalaksanah

THETE®: e faamrersfaga:

ekibhavatmakah stiksmo vijaanatmatmanirvrtah. (219)

The unified collision of the both (the Saiva-sakta emanation) is
regarded as centre of the sheath of lotus-heart. This is the last
emanation (visarga). The next emanation is called cittasambodha.
In this state, the phenomenal world appears as unified. If it seems
at least a quantum of receiving-recipient divergence then this
emanation is called sakala (all limited experients). It is called
niskala (Siva, above manifestation or creation) when this unites
with Siva, in this state appear loss of receiving-recipient state and
complete state of reception.The third emanation is one which is
named cittapralaya.This state is unified, self-conscious reason
(vifranamaya), self-satiated or self-contended and subtlest.

frefuarsamd: stfagarivadnd
oA Hosfat s sasar fasfaresr |
nirtipito 'yamarthah srisiddhayogisvarimate
satra kundalini bljam jivabhita cidatmika. (220)
vl yawsaared e aufega: qA:
tajjam dhruvecchonmesakhyam trikam varnastatah punah
This topic is described in Srisiddhayogisvari view. The individual

soul is the anuttara, will and unmesa (the start of world process)
appear. Again three letters (a, i, u) appear from that.
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I soauifeafearagafifat war |
Hwrufeadr=a faanfasauar @ =
a ityavarnadityadiyavadvaisargiki kala. (221)
kakaradisakaranta visargatpancadha sa ca
Hfevar<ve KA ARSE TH W |
faguaafs qui< eaETwsr & =:
bahiscantasca hrdaye nade 'tha parame pade. (222)
binduratmani mirdhantam hrdaydadvyapako hi sah

This is termed as emanating aspect like @ is emanated from a, 7 is
emanated from i, etc. The same emanation creates fine kinds of
groups from ka-group to sa-group, and this (emanation) dwells
within and without heart as nada and then resembles ecstasy at the
highest state (paramapada). Since it is all-pervassive, it stays from
heart, bindu (soul) to dvadasanta (brahmarandhra) in the body.

afferT=afaaianeg w1 ¥g: ¥REYad |

T FTHAERIRET=<E ¥ agAq
adimantyavihindstu mantrah syuh saradabhravat. (223)
gurorlaksanametavadadimantyam ca vedayet

Twg: "isgfa It 9Rar [dqaras: |

pujyah so "hamiva jrant bhairavo devatatmakah. (224)

Hymns are like clouds of Sarada season (early winter) from initial
‘a’ to last ‘ha’. This is the characteristic of a spiritual teacher to
explain his disciple the initial and the last letter. That teacher is
worth worshiping. He is enlightened Bhairava and full of deity-
hood.
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v gy afesfasikaragd  aa:

qeafgdeaat |9d A9 gvafa o
slokagathadi yatkincidadimantyayutam tatah
tasmadvidamstatha sarvam mantratvenaiva pasyati.  (225)

Any thing if like compendium of slokas etc., exists is full of the
initial and the last. Hence he, who considers slokas or verses as
knowledge, looks at it as hymns.

fawrfafeafdyara o = frsfaar

@At gmea fasaad, |
visargasaktirvisvasya karanam ca nirtipita
aitareyakhyavedante paramesena vistarat. (226)

The lord has said in the Aitareyopanisad in detail that the power of
emanation (visargasakti) is the cause of world.

Fooifed asfdigd gagfamey
a1 sfa s T aEEERRATEE |

yallohitam tadagniryadviryam suryenduvigraham
a iti brahama parmam tatsamghattodayatmakam.(227)

That, which is red-coloured, is fire and the valour (energy) is the
form of sun and moon. ‘4’ is para brahma and it attains expansion
through collision.
aefa 9 W S gsavaseTeTER
TTgEAEY 9 IekEqy Sy |
tasyapi ca param viryam paricabhiitakalatmakam
bhogyatvenannariupam ca sabdasparsarasatmakam.(228)

Paravirya, He possesses, is of the aspect of parncabhiita.When he
allows, it becomes food as world and touch ( i.e. word, touch and
taste).
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ysIsfa Aayy  gemgiaiaaasTe:
afs ad @ gE fafogarers maq o
Sabdo 'pi madhuro yasmadviryopacayakarakah
taddhi viryam param suddham visisrksatmakam matam. (229)
Since sweet (pleasant) word too gathers energy (valour), so the
valour is considered as absolutely pure and desirous of the
universe.
gl 9 dRINYS O WON: W1 9 hI=dl
qTegateeTEaeS W wHg e |

tadvalam ca tadojasca te pranah sa ca kantata
tasmadviryatprajastasca virvam kramasu kathyate. (230)

The same force, same vigour, same breath (life force) and the same
sweetness is gleaming in these various forms.

MRy dgget iwdlsyg A A :
1 9=2 worEd fagi favasgar |

yagadikesu tadvrstau sausadhisvatha tah punah
virye tacca prajasvevam visarge visvariupata.  (231)

From that energy, rises praja (compound). The same is called
virya in the sacrificial rites. For the sacrificial rites, the same exists
as vrsti (rain) in the medicines and that (medicines) turn into again
valour and that (valour) dwells again in the compounds. Hence
emanation takes form of universe.
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IEEAFRT: W TAFAl ArgehT a1 9 swifdar

e TRaERYTTHIfaAat a9 gaEd |
Sabdarasih sa evokto matrka sa ca kirtita
ksobhyaksobhakatavesanmalinim tam pracaksate.(232)

The same (emanation) is called multitude of letters and that (power
of letters) is called matrka (mother or power of sound). This is
reffered as malin?® for the agitation and the agitability cause it by
avesa (absorption).

deafmafataanicag<a
afaft fe oo wifeafdivtar favasfgot

bijayonisamapattivisargodayasundara
malint hi para Saktirnirnita visvarupini. (233)

Beautiful malini, derived from the gleam of emanation produced
from the mutual meeting of seed and source® (bija and yoni), is
named parasakti in the form of universe.

TNl d&gd Uhd U HhIAEd iy
yifFaagiare amaE e |
esa vastuta ekaiva para kalasya karsini
saktimadbhedayogena yamalatvam prapadyate. (234)

This is truly one. This is the sankarsini parasakti (the highest sakti
of the divine) of kala (Bhairava). The same power, by the
divergence of Saktimana, acquires the coupling state.

1.Unknown, ununderstood mother (power) of sound corresponding
to the letters of the alphabet. This power is called Mother,
because it produces the entire universes.2. Sakzi of letters which
holds the entire universe within itself and in which the letters are
arranged in an irregular way from ‘na’ to ‘pha’. 3. yoni is womb
or source, the nine classes of consonants, in the context of letters
Sakti is yoni and $iva is bjja.
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a5 yogaHen 9: ufogoifsenaaes:
| @A SaAqaig IrimHasT& aTq |
tasya pratyavamarso yah pariparno hamatmakah
sa svatmani svatantratavadvibhagamavabhasayet. (235)

The vimarsa, experiences full of jaana and kriya which brings
about the world-process, (of this) makes self reflect.

faurmmas ag B agesea,

qyg=l AegE el dEdctefesan |
vibhagabhasane casya tridha vapurudahrtam
pasyantt madhyama sthila vaikharityabhisabditam. (236)

In the reflection of category, her body is regarded as of three
aspects, namely, pasyanti, madhyama and vaikhari.

qaamEfy oy 4 sgergseiEd:

T A g AREfheit |

1 TGS @Y 9vE=il Foremfa T :
tasamapi tridha ripam sthulasitksmaparatvatah
tatra ya svarasandarbhasubhaga nadaripini. (237)
sa sthula khalu pasyanti varnadyapravibhagatah

And the forms of the categories are also of three kinds by the
difference of gross, subtle and beyond. In these, that which is
beautiful form of nada' having svaras (musical aspects) is referred
as gross pasyanti for (in comparision to beyond) this has no
category of letters etc.

1. The primary first sound without beginning and end.
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stfaariregd Tl wifFae=aa |
TYFAEARENRe THede 9 qrest
qed i AEEgEt dfacafaugfaa: o

qreTaT=H | (@8- )d@rfasifeage sy
avibhagaikarupatvam madhuryam saktirucyate. (238)
sthanavayvadigharsottha sphutataiva ca parust
tadasyam nadaripayam samvitsavidhavrititah. (239)

sajatyantarma (ttanma-) yibhitirjhagityevopalabhyate

The uniformity of non-catagorical state is the form of hardness
when that gleams due to the friction of place (of throat etc.) and air
etc. In this state of concentration rises immediately for one who is
having the sameclassness with the tendency towards supreme
consciousness.

A9t 9 Ao EffrEse |
Afag=ar wrEfarar=aesar sfa

yesam na tanmayibhitiste dehadinimajjanam. (240)
avidanto magnasamvinmanastvahrdaya iti

They, who don’t fell in concentration (tanmayibhava), are
heartless persons for they don’t know have the knowledge of
supreme consciousness.

g wafa gk frfoaaiy O wafa:

 FTREIRHEEEIET-HEIAT  TYAEIOT
yattu carmavanaddhadi kincittatraisa yo dhvanih. (241)
sa sphutasphutariaparvanmadhyama sthalaripini

The somewhat sound, produces from mrdarga etc. which are

covered with leather, is madyama vak of gross form out of
pasyanti state causes broken(burst) and unbroken forms.
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gegErTafasrTTRgsTa 3fa @aar |

AT TR a7 ARG ISTHRH
madhydyascavibhagamsasadbhava iti raktata. (242)
avibhagasvaramayr yatra syattatsuranijakam

In madhyama too, some part of non-category persists that’s why
aesthetic rapture dwells there. In that part, the non-category
(avibhaga), full of music (svaras), is musical (suraiijaka) and
aesthetical.

sfelr f& e} qeaat qrerdrea: |
fraTaFawEHt aferarn afegsafa
avibhago hi nirvrtyai drsyatam talapathatah. (243)
kilavyaktadhvanau tasminvadane paritusyati

Only the non-catagorical has the ability or capacity of ecstasy. We
can experience this from the ralaparha'. All people feel ecstasy by
hearing vina etc-playing, which have inexpressible sound.

qr f THESE FUIATHEE HIOT T |

| TET dWd FE: &l aregny s
ya tu sphutanam varnanamutpattau karanam bhavet. (244)
sa sthula vaikhar? yasyah karyam vakyadi bhuyasa

That which causes the gleaming of letters, is the grosser form (of
madhyama) vaikhari. Its work is preferably related to more
sentences etc.

1. Rendering musical beats
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FfE=ger I IE-uEAEIRE |

gaFggFaferad  geafraiersea ,
asminsthiillatraye vattadanusandhanamadivat. (245)
prthakprthaktattritayam sitksmamityabhisabdyate

That which is first or root discovery in these three grosses, is
called subtle within these three separately.

v UM Ayl g g3 9=9: |
sadjam karomi madhuram vadayami bruve vacah. (246)

I am making sadja (the first note of Indian musical octave),
playing sweet, uttering speech, these three are subtle differences.

faurmyaaat v genfadiss veFad:|
prthagevanusandhanatrayam samvedyate kila
etasyapi trayasyadyam yadriapamanupadhimat. (247)
tatparam tritayam tatra sivah paracidatmakah
vibhagabhasanayam ca mukhyastisro 'tra saktayah. (248)

The first statusless form of these three is para, beyond and all

these three are mixed forms. In these dwells Siva as parasamvid.
Three powers are prominent to reflect the Siva catagory.
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AT =T 9 quILaar fegar
IyIfFaaten awfa frmea

anuttard pareccha ca paraparataya sthita
unmesasaktirjnanakhya tvapareti nigadyate. (249)

Anuttara is para (power), iccha (will) is parapara and jhana
(knowledge), the unmesa sakti, is called apara.

SNTEYYARITERFAT: v, HfaaIsqe:

saAE  gHEAYTfeEAeIfFEaaafiar |

dfaxy gy Wear /g 9d gErEd
ksobharupatpunastasamuktah sat samvido 'malah
asameva samavesatkriyasaktitayoditat. (250)
samvido dvadasa prokta yasu sarvam samapyate

On the basis of the agitated form of those powers, the same three
turn into six pure forms of samvida. Out of absorption of these
three powers produced in the form of power of action, the samvid
is called as of twelve types in which everything ends.

TaEgRaRa g asfEaassy |

TaTadr ¥ad: gofvifed: @ TRa:
etavaddevadevasya mukhyam tacchakticakrakam. (251)
etavara devadevah piirnasaktih sa bhairavah

This is the Sakticakra (power-cycle) of the lord. For this reason,
the lord of all lords (deities) is called ‘full of power’ and bhairava.
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g e  faanfaaarma: |

AR STASATIET: WFal: Il Fafaq
paramarsatmakatvena visargaksepayogatah. 252)
iyattakalanajjnanattah proktah kalikah kvacit

This power is regarded somewhere as kali (twelvefold) for this is
the form of recollection, unites with emanation and for the reason
of grasping and knowledge.

SEREME IgFd A THIEAT 9O |

TeRgETErET  AifiHgReTgay
Srisarasastre capyuktam madhya ekaksaram param. (253)
pijayedbhairavatmakhyam yoginidvadasavrtam

This is also said in the Trikasara-we must worship. This para devi
(deity) who has the form of one single letter in the midst and a
form of bhairava, and is covered with twelve yogini (attendants).

g wa aqcufegd< ufeaassy |

THRA: FATHT HEu Wadd
tabhya eva catuhsastiparyantam sakticakrakam. (254)
ekaratah samarabhya sahasraram pravartate

AT | HEURA AT |SguTT

IS GAFAATIATH AT :
tasam ca krtyabhedena namani bahudhagame. (255)
upasasca dvayadvaitavyamisrakarayo galah

Teg whfgd fawaugg

e 1 fafad =smayar=arguara:
Srimattraisirase tacca kathitam vistaradvahu.  (256)
iha no likhitam vyasabhayaccanupayogatah

Out of twelve powers arise sixty four cycles of power from one to
thousand ara, called sahasrara. By the divergence of action, their
numerous names are described in the agamas. Worship of them is
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established in the forms of dual, nondual and dual-nondual. It is
explained in detail in the scripture of trisirobhairava. Due to its
being enlarged-fright and uselessness, it is not mentioned here.

a1 @ fader: wreT eretra: ufeifdar:
e g digearsd agieiahT:
ta eva nirmalah suddha aghorah parikirtitah.  (257)
ghoraghorataranam tu sotrtvacca tadatmikah
g fegdt 9 den aguifusEemd |
aama fegd ©9 sgum afgssad
srstau sthitau ca samhare tadupadhitrayatyaye. (258)
tasameva sthitam riupam bahudha pravibhajyate

When they remain pure and drossless, called aghora. When they
cause offspring as ghora and ghoratara (powers), they become
tadarmika. When creation, maintenance and dissolution and other
states dissolve, the form of stillness of these powers (aghora)
divides into several ways.

Iqredd g9 afggur TEEr S |
STICTHIGUIENAT g7 WeTHarTa
upadhyatitam tadripam taddvidha guravo jaguh.(259)
anullasadupadhinam yadva prasamayogatah

The spiritual teacher has said about the form which is beyond the
state (in anakhyakrama') in two ways-l.when the attributes
(upadhi or state) do not attain ecstasy and 2. when these attributes
turn rest, tranquilled.

1. anakhya is non-appellation
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aeHYE fgur I gSURSEHUT g |
FATTAEEA qad ST
prasamasca dvidha santya hathapakakramena tu. (260)
alamgrasarasakhyena satatam jvalanatmana

Tranquility (prasanti) is also of two kinds-santi prasamana and
hatha paka prasamana, for the universe enjoys this tranquilled
state completely which causes this rasa or ecstasy to burn
continuously’.
TIAHIIHA Iad a3d o
IRIME g VRE [
hathapakaprasamanam yattrtiyam tadeva ca
upadesaya yujyeta bhedendhanavidahakam. (261)

That which burns or consumes the energy out of divergence is
called third hathapaka prasmana which comprehends this for
upadesa (teachings or instructions).

froatysewgafs smar: wd gafdar gasa:

fasrefa vefavrt freweanr & wfamaar:
nijabodhajatharahutabhuji bhavah sarve samarpita hathatah
vijahati bhedavibhagam nijasaktya tam samindhanah.  (262)

When all the feelings (states) consumes (submit) suddenly in the
Jatharagni which is the form of svarmasamvid, that fire (agni of
Jjatha) shines by inflaming the divergence with her power.

1. The permanent emotion of santa rasa (rapture of tranquility) is
Sama (dissolution of all other emotions) and that is ecstasy or
ananda, aesthetically described by Abhinavagupta in Abhinava
Bharati, his commentary on Natyasastra.

132



SRITANTRALOKAH

hathapakena bhavanam rape bhinne vilapite
asnantyamrtasadbhiitam visvam samvittidevatah. (263)

When the different forms of feeling dissolve by hathapaka, the
samvid deities enjoy the universe which is now transformed into
amrta.

tastrptah svatmanah piirnam hrdayaikantasayinam
cidvyomabhairavam devamabhedenadhiserate.  (264)

When they (deities) feel satiated, being full, they experience fully
the state of bhairava in the form of luminous cidakasa, exists in

the heart fully.
T HAfEgERTEHEEg
gl |Sgfad FURYRsEIEVIET |
evam krtyakriyavesannamopasabahutvatah
asam bahuvidham riupamabhede 'pyavabhasate. (265)

Though they co-exist (bhairava and deity or power) as unified, yet

they reflect in divergence for they are regarded in the forms of
action and actor in multiple ways of name and worship.
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asameva ca devinamavapodvapayogatah
ekadvitricatuspancastasaptastanavottaraih. (266)
rudrarkanyakalasenaprabhrtirbhedavistarah

By the importance of avapa and udvapa of these deities, the
divergence of one, two, three, four, five, six, seven, eight, nine,
ten, rudra (eleven), arka (twelve), other (thirteen), kala (sixteen),
sena (eighteen)etc., expands.

AT WgAT WHasy fAgeaa o
alamanyena bahuna prakrte ‘tha niyujyate. (267)

And something also to say is meaningless. Now we will
concentrate on what is being presented.

dfagrafy favarsd smaret: wgsmam

wfafaraaar wfas v favavaw & =:
samvidatmani visvo 'yam bhavavargah prapancavan
pratibimbataya bhati yasya visvesvaro hi sah.  (268)

wIATA  qgnfawed: WIEd:

quaef: @ warE sreTEhEiia: o
evamatmani yasyedrgavikalpah sadodayah
paramarsah sa evasau Sambhavopayamudritah. (269)

gorg=arqunel arsward wfaataa:

TR IEREas=aT 417 ®REd |
piirnahantaparamarso yo 'syayam pravivecitah
mantramudrakriyopasastadanya natra kascana. (270)

This whole bhavavarga', full of prapaica (display), manifests as
reflection in the supreme consciousness, is visvesvara. Hence, the

1. group of bhava
134



SRITANTRALOKAH

paramarsa (remembrance), which arises always without any
thought-construct within the aspirant, is called sambhavopaya.
This kind of recollection of parnahanta', if it is reflected
completely, the aspirant needs nothing to do with mantra, mudra,
kriya, upasana (i.e. chanting, postures, action or worshiping)
except this.
I gaayl Afdecafod fue:
anAfy ReEhE  SagFaaaaiiTyayg |
bhuyobhuyah samavesam nirvikalpamimam sritah
abhyeti bhairavibhavam jivanmuktyaparabhidham. (271)

In this repetitive meditation, devoid of all thoughtconstructs
(nirvikalpa), the yogin attains the state of bhairavi (viz.
bhairavibhava) which is also called jivanmukti.

T TE WRAWT Safeafaarda
I ARSI NEsh T |
ita eva prabhrtyesa jivanmuktirvicaryate
yatra sutranayapiyamupayopeyakalpana. (272)
W Aifgeh  wIfagIEEg woAfa =y
AIEry aforsl g=Id a1 &Y sd: |
praktane tvahnike kacidbhedasya kalanapi no
tenanupaye tasminko mucyate va katham kutah. (273)

From this point begins contemplation on the liberation while one is
alive, in which the means will be described as the kalpana of
upeya (way to be approached). Even the condition of divergence is
not existed in the previous chapter. Thus who liberates through this
anupaya (or anandopaya, the means), why and for which purpose!

1. The non-relational absolute I-consciousness
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fAffwey Tamel TresEeEAaE

Q-ATEMREAT g gfaal dreraggy:
nirvikalpe paramarse sambhavopayanamani
pancasadbhedatam parvasitritam yojayedbudhah.  (274)

gAaIfasey AT

wya=al afa Senfesre= fafa:
dharamevavikalpena svatmani pratibimbatam
pasyanbhairavatam yati jaladisvapyayam vidhih. (275)

FrEagw 9 acs

=ify A= Wad afesd wfewfegan |
yavadante param tattvam samastavaranordhvagam
vyapi svatantram sarvajnam yacchivam parikalpitam. (276)

The scholar must add the condition of fifty-fold-divergence as said
primarily in the nirvikalpa paramarsa of Sambhavopaya. The
aspirant who sees the earth within himself with the eye of
nirvikalpa (devoid of ideation), attains the topics of water etc. In
this way, gradually by seeing the ultimate reality beyond all veils,
who is Siva, attains the state of bhairavi, the bhairavibhiva.

agH feqagrEfaggIufaf=an
gyafascqfasar saEhmafa w@ag |

tadapyakalpitodarasamviddarpanabimbitam
pusyanvikalpavikalo bhairavibhavati svayam.  (277)

Even a yogin, devoid of ideation when looks at the mirror of non-

imaginary generous supreme consciousness, becomes bhairava
himself.
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T Wd W gvafAfdscasmafasr
TaggrRTsuedfafaygfeaa: |
yatha raktam purah pasyannirvikalpakasamvida
tattaddvaraniramsaikaghatasamvittisusthitah (278)

YUYITRTHATH guf  wareasnad |
tadvaddharadikaikaikasanghatasamudayatah
paramrsansvamatmanam parna evavabhasate. (279)

As by the help of this red pot’s, nondual knowledge (knowledge
devoid of all ideation) (or knowledge without ideation), the
integral knowledge with (blood-red etc.) door establishes, so the
earth etc. know themselves full and integrated when they recollect
by every group of collision.

=g Afa Huam: @ s o
matta evoditamidam mayyeva pratibimbitam
madabhinnamidam ceti tridhopayah sa Sambhavah. (280)

The means (upaya) is sambhavopaya (as experience) which
experiences (consists of) three dharaditattvasanghata i.e. group
collision of earth etc. These three are-this is produced from me,
this is reflected within me and is not different from me.

ge: fegd: dedvw asacgAu &Had
73 fead Tavdfs ase To=<wmEA |
srsteh sthiteh samhrtesca tadetatsiatranam krtam
yatra sthitam yatasceli tadaha spandasasane. (281)

Thus it is encapsulated (or formulated) that there exist creation,

maintenance and dissolution. This is mentioned in spandakarika
that where it exists and from where it produces.
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waEde dvad ufas: efad 1wy

fararra 9@acagst f& g womam |
etavataiva hyaisvaryam samvidah khyapitam param
visvatmakatvam cetyanyallaksanam kim nu kathyatam.(282)

The supreme sovereignty' of samvid is explained by this single
say, that the worldliness (is his wealth). So why should be
discussed (samvid’s) the other characteristics.

wra=a fageEre favanegaaaaTg

e favares 3fa wgar SRarear |
svatmanyeva cidakase visvamasmyavabhasayan
srasta visvatmaka iti prathaya bhairavatmata.  (283)

yetaarg fafast w=a wfafafaay

feafawratenaiifa Tged favawsgar |
sadadhvajatam nikhilam mayyeva pratibimbitam
sthitikartahamasmiti sphuteyam visvariipata.  (284)

fava wafa m@afefa wva=weomafa
sadoditamahabodhajvalajatilatatmani
visvam dravati mayyetaditi pasyanprasamyati. (283)

This form of vimarsa is bhairavahood that 1 am the creator and the
form of world, reflecting within my own sky-form-self (cif). All
the courses of adhvas is reflecting only in me. I am the lord of
maintenance-this burst is the form of world. He who knows that
this ever-evolving-world is dissolving and emerging in me in the
form of supreme knowledge, attains the blissful tranquility.

1. Grandeur, grandness, splendour, wealth
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A= AT gHA:

iR i taefigeast gawE: |
anantacitrasandarbhasamsarasvapnasadmanah
plosakah siva evahamityullast hutasanah. (286)

I am Siva who burns the dreamhouse of this world full of infinite
amazements and truthbeholder-this state of fire in the form of mind
emerges in ecstasy.

sead wed: wyafa favea sgur

ddqrdage Afa fanfaa @ 9 9w
Jagatsarvam mattah prabhavati vibhedena bahudha
tathapyetadriidham mayi vigalite tvatra na parah

afsed ;. glefeafafaeramsmigfaasmn-

TRl i vgdfa fo g w=fia: o
tadittham yahsrstisthitivilayamekikrtivasa-
danamsam pasyetsa sphurati hi turtyam padamitah. (287)

Due to difference, this manifold world appears from me only, this
state dissolves and maintains in me by remaining nothing else.
Thus he who looks at it integrally (without fragment) which is one
out of creation-maintenance and dissolution, gets the ruriyapada
(state of highest reality) in ecstasy.

O yTRTaTsavTiAtT
HsAg gifa favard @Y sifaar: |
I HIf9 A9 9T goud

tadasminparamopaye sambhavadvaitasalini
ke 'pyeva yanti visvasam paramesena bhavitah. (288)
ityddikalpana kapi natra bhedena yujyate

Only few aspirants have faith by the grace of God on this nondual
highest means, which is Sambhavopaya.
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= 9d  Jgyfeuion gegeE
EFfaamfafugireraa yg: |
snanam vratam dehasuddhirdharana mantrayojana
adhvaklrptiryagavidhirhomajapyasamadhayah. (289)

In this situation (state), any imagination as bath, vow (austerity),
sacred syllable arrangement, imagination of adhva (course or
path), yagavidhi, homa, muttering prayer (japa), concentration etc.
appears as non-different.

qUgUERIE g vge fegay |

afy agTaTE  Afvewgadta
paranugrahakarirvamatrasthasya sphutam sthitam. (290)
yadi tadrganugrahyo daisikasyopasarpati

Aspirants established in this (Sambhavopaya) state gains the power
automatically to import grace on others. If he he (the aspirant)
attains such type of grace, he goes (near) to his teacher.

HgTEt AgEl 7 WRYEYEFd 9 wifad: |

4 "Sygd sfaargergei:

a1 fafeas Deanfefaf foga wifag:
athasau tadrso na syadbhavabhaktya ca bhavitah. (291)
tam caradhayate bhavitadrsanugraheritah
tada vicitram diksadividhim $ikseta kovidah. (292)

If the aspirant is not like so but is impressed by the devotion
dedicated to siva and if he praises siva being influenced by his
grace, the wise teacher must impart initiation to him with vicitra-
diksa-vidhi.
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aifa=sfy gorarer srdErafa fafsfan
IS W g faevda feray
bhavinyo pi hyupasasta atraivayanti nisthitim
etanmayatvam paramam prapyam nirvarnyate sivam. (293)

All those worships find rest in this and the completion of
sambhavopaya transforms into attaining Siva.

iti kathitamidam suvistaram paramamsambhavamatmavedanam.

Thus this Absolute Sambhava dtmavedana is told in detail
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Chapter Four

Y IMFAIEAVS S FIATH: qIARHEAS |

atha saktamupayamandalam Kathayamah paramatmasamvide. (1)

Now we will deliver §a@kta group of means for supreme self-
consciousness.
sUfgseFasfaraya gravay
wfafagfdecora swafcdemrmssar |
anantarahnikokte 'sminsvabhave paramesvare
praviviksurvikalpasya kuryatsamskaramanjasa.  (2)

They, who have the will to enter into the essential nature of
Paramesvara as told in the last chapter, must have the state of
ideation (start to cultivate ideation for this) immideately.

faweq: d@d: go fawed warcEhay

waed Wsfa wse=t Wisw= wgyneEE e, |
vikalpah samskrtah site vikalpam svatmasamskrtam
svatulyam so 'pi so 'pyanyam so pyanyam sadrSatmakam.(3)

Ideation full of culture (cultured thought - construct) produces
samskrta-vikalpa (samskrt ideation) similar to itself. It constructs
again another ideation in the same way breads same other ideation.

Tqda faeedy 9: Gw@hR: wHARd

SEHZT: THZATMET YrHeHfedredass: |
catursveva vikalpesu yah samskarah kramadasau
asphutah sphutatabhavi prasphutansphutitatmakah. (4)

The conditionings (samskara), which appear out of all four

alternatives, are asphuta, sphutanayogya, sphutanonmukha and
piirna sphuta respectively.
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qd: THEAU JEE THIAW VA

e fawey W YRIsoeETaAtaE: |
tatah sphutataro yavadante sphutatamo bhavet
asphutadau vikalpe ca bhedo 'pyastyantaralikah.  (5)

After that arise sphutatara and finally, sphutatama. There exists
difference too within the alternatives asphuta etc.

qd: TheaHRRagEafEfear

dfagwafa famemfasreramsaany |
tatah sphutatamodaratadriipyaparibrmhita
samvidabhyeti vimalamavikalpasvariipatam. (6)

After this, sphutam (the highest form of the burst) attains the form
of such a state with generous supreme consciousness of sameness
which is devoid of all thought-construct.

Jave YRS gqasr: dfaceanasy

Y v faueral SmEd aegEreTar |
atasca bhairaviyam yattejah samvitsvabhavakam
bhuyo bhiiyo vimrsatam jayate tatsphutatmala. (7)

Thus the aspirants, who contemplate repeatedly on the bhairava’s
glow, full of the essential nature of supreme consciousness, attain
that burst of light.

79 dfacguast guaeiaat w@a:

WA Y qigEewEge q 91 981 |
nanu samvitparamrastri paramarsamayi svatah
paramrsya katham tatharapyasrstau tu sa jada.  (8)

The question is that if the samvitsakti who does paramarsa is
paramarsamayi herself, how can she become the object of
paramarsa? Then she will be the form of inert being, the creation
of that type!
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IHA waradfata: meare i
Trerare e fefeafaafad g
ucyate svatmasamvittih svabhavadeva nirbhara
nasyamapasyam nadheyam kinicidityuditam pura. (9)

(In that reference) It is said-by nature, the consciousness of (her)
own self is nirakanksa. Neither any base can be possible in this nor
anything can be replaced from this, as it is said already.

f& q gelewmfEraar=s=nfntareat
WrATSRARISafrsd: Jwya: |
kim tu durghatakaritvatsvacchandyannirmaladasau
svatmapracchadanakridapanditah paramesvarah. (10)

But the lord is expert in the play of self-concealing for he is
accidently free and pure.
g wEusfy asrer=eRd fa:
d9 7 gal O% waEtavadfas: |
anavrtte svaripe 'pi yadatmacchadanam vibhoh
saiva maya yato bheda etavanvisvavritikah. (11)

Inspite of being unveiled His own essential nature, His (Lord’s)
self-concealing state is maya, that’s why this enormous difference
(divergence) appears in the world.

AATTHINARE  gaqed HefyTd:

AEATEE  quAesRiyefiaa |
tathabhasanamevasya dvaitamuktam mahesituh
taddvayapasanenayam paramarso 'bhidhiyate. (12)

That kind of apparition of the lord is the duality. Since this duality
is full of non-difference, this is called paramarsa.
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giicuRTETs ge wafa wifar:

YIEeT Taaheanofa fag=a:
durbhedapadapasyasya malam krntanti kovidah
dhararudhena sattarkakuthareneti niscayah. (13)

This is certain that the scholors iradicate the root of this difficultly-
rooted-tree by the sharp edge of sarrarka as an axe.

THEAGH] Aqd AARGIRIE A |

tamenam bhavanamahuh sarvakamadugham budhah
sphutavedvastu yapetam manorathapadadapi. (14)

Scholars say this bhavana as sarvakamapradatri (bestower of all
fruits) who clears the thing beyond the desire.

sfrqefemey aaierd TRl ATSITRH,

AT TN IcT: TIead |
Sriparvasastre tatproktam tarko yogangamuttamam
heyadyalocanattasmattatra yatnah prasasyate.  (15)

et Ja: feadhvy dasfy fadssan
CERRERE SR ERIC e ce e Gl

marge cetah sthiribhitam heye 'pi visayecchaya
prerya tena nayettavadyavatpadamanamayam.  (16)

It is said in the malinivijayatantra that tarka is the best part of
yoga for it criticizes pety things etc. Thus the effort is adorable in
this context. Also even in the desire path of pety, if the mind turns
steady, we must lead it up to that extent by inspiration until the
niranjan pada is attained.
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HITsY AW W oq9: neraed:
fafeonfa faenfa I=s1 Frafeasgay o
RARIG e G 1 o B 1 G b B e o
margo 'tra moksopayah sa heyah sastrantaroditah
visinoti nibadhnati yeccha niyatisangatam. (17)
ragatattvam tayoktam yat tena tatranurajyate

It is said about this topic in other scriptures that the way of the
means of salvation is inferior. The will that binds specially raga
(passionate desire) with the destiny (niyari), it is called desire
principle for that raga because the mind is to be attached in that
(topic).
YT ETSEEYNT SRaTSsEdgaray |
T W gdfsagasty W
yatha samrajyasambhogam drstvasdrstvathavadhame.(18)
bhoge rajyeta durbuddhistadvanmokse 'pi ragatah

As wrong intellect (mindedness) attaches with the enjoyment of
world by seeing it or without seeing it, so a desirous (fool) attaches
in the enjoyment while he is in the path of salvation.

| UHivre sgFFd: EYETed: 9 Q@ THEH |
fagaomiafa Mg wge st wifasn:
sa evamsaka ityuktah svabhavakhyah sa tu sphutam.(19)
siddhyangagamiti moksaya pratyitha iti kovidah

That (raga) is known asamsaka and svabhava (fragment and

nature). That is clearly the part of siddhi (complete attainment) and
is the obstruction for salvation, as is told by the scholars.
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e fagmma @ fe |

AwEEY HE ger W W
Sivasasanamahatmyam vidannapyata eva hi.  (20)
vaisnavadyesu rajyeta miudho ragena ranjitah

Hence inspite of knowing the greatness of Sivasastra, the fool gets
attached by enjoying the desires in the topics like vaisnava etc.

Fa@rEafa |9 9% SR AfEaEsd |
TreaufFmaiea drmanfadgea
yatastdavati sa tasya vamakhya saktiraisvari.  (21)
pancaratrikavairinca saugatadervijrmbhate

So that in this context his (fool’s) spiritual (vama) power inspires
him for the topics of pancaratra brahmaism, bauddha etc.

TR grarsgEa =T @sfa sifeem:
A g dawd: WY Yrsaen: wEdar
drstah samrajyasambhogam nindantah ke 'pi balisah. (22)
na tu samtosatah svesu bhogesvasth pravartanat

Some fools are seen as criticizing the enjoyment of world’s
prosperity. They don’t do this for their satisfaction but they do for
the blessings so that they can enjoy the same.

e fagdEmEnf=raaEEa: |
via=afagenafit: wfeafiy: wfaar =«
evam cidbhairavavesanindatatparamanasah.  (23)
bhavantyatisughorabhih saktibhih patita yatah

Since they who always criticize the absorption of cidbhairava, are
made alighted (fallen) by the ghora powers.
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AT FNVEAREE g ITEATaY |

YT Adasd a9 AIHETOET
tena Sambhavamahatmyam jananyah Sasanantare. (24)
asvasto nottaritavyam tena bhedamaharnavat

So he, who knowing the greatness of sambhavasastra, have highly
regards for the other scriptures, can not overcome the ocean of
divergence.

sheRTfaRTal WFd o QTSR0 THeH, |

srikamikayam proktam ca pasaprakarane sphutam. (25)

This is discussed clearly in the pasaprakarana of srtkamikasastra.

AR agdat=sasa JF fa<a |
vedasamkhyapuranajiah pancaratraparayanah
ye kecidrsayo dhirah sastrantaraparayanah. (26)
bauddharhatadyah sarve te vidyaragena ranjitah
mayapasena baddharvacchivadiksam na vindate. (27)

They, who behave according to veda, samkhya, purana,
paricaratra and are steadfast, appreciate other scriptures, and are
Buddhists, Jainis, etc., don’t receive initiation of siva, for they are
bound in the trap of maya out of being enjoyed by the joy (raga,
desire) of vidya (knowledge).
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rdagasabdena ca proktam ragatattvam niyamakam
mayiye tacca tam tasminchastre niyamayediti. (28)

The principle of desire (ragaramva') is stated here by the word
raga, and this (desire-principle), in the mayiya $astra (illusion of
scripture), binds the fool.

Measfy doERd: wassed wfaa:
qRfaarsd  ggra<<&9dr |
fagsfaaas a1 Juacdafawa:
| SIS AR Ty g |
mokse 'pi vaisnavaderyah svasarkalpena bhavitah
paraprakrtisayujyam yadvapyanandariapata.  (29)
visuddhacittamatram va dipavatsamtatiksayah
sa savedyapavedyatmapralayakalatamayah.  (30)

That which is salvation in the form of ‘unification with para
prkriti’ produced by the self thought of vaisnavites etc., or the
salvation in the form of ecstasy of vedantists, or the salvation of
vijpanavadin Buddhists in the form of pure citta or the shed of
action for the Sanyavadins, is savedya pralayakala or apavedya
pralayakala according to our systems.

1. This reduces all-satisfaction (parnatva) of the universal
Consciousness and brings about desire for particular things.
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a4 wrafa fai @Te agsTmnTEFad:
dTdcayea<t g ageal gfesrm: |
Feaamfa dErareT=eE Swiegr
tam prapyapi ciram kalam tadbhogabhogabhuktatah
tattattvapralayante tu tadiardhvam srstimagatah. (31)
mantratvameti sambodhadanantesena kalpitat

After getting that, the individual soul receives the state of sacred
syllable by infinite imaginative consciousness, this soul comes by
enjoying the extended joy at the end of (dissolution of) that
principle in this universe.

Ta=am afsEm @At aEss adq |

etaccagre tanisyama ityastam tavadatra tat. (32)

Let us have a stop here for we will discuss this further in detail.

ATFSAaTFgayagl fasfiaa:

TR FTefaq ¥ ArmaeE Wourd: |
tenajnajanataklrptapravadairyo vidambitah
asadgurau rudhacit sa mayapasena ranjitah.  (33)

Hence he, who is cheated by foolish people in imaginative

discourses and who pays faith in dishonest teacher, is befooled
(limited) in the trap of illusion.
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wsfy gmwa= igq 9 wfa
o : Yofadd @ 9=sT qfidng: |
so 'pi sattarkayogena niyate sadgurum prati
sattarkah suddhavidyaiva sa ceccha parameSsituh. (34)

He too (is brought about) reaches to the right spiritual teacher by
the yoga of sattarka. Pure knowledge (Suddha Vidya) is the
sattarka and that is the will of the Lord.

sriptirvasastre tenokiam sa yiyayuh sivecchaya
bhuktimuktiprasiddhyartham niyate sadgurum prati. (35)

He (the Lord) said in the Sripiarvasastra that having the desire of
going to guru, he goes to sadguru by the grace of Siva for attaining
bhukti (joy) and mukti (liberation).

vifFaqrasg 939 Sfie: dyadd
fegar AsTER TEAT=R 91 wAd e

sSaktipatastu tatraisa kramikah sampravartate
sthitva yo ’sadgurau Sastrantare va satpatham sritah. (36)

On him, who has come on the true path by following wrong

teacher or truthless scripture, the grace (Saktipata) descends
through krama (realization of self by means of kriya yoga).
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TR GcasUcd =95 faigsy

vifFauraed dfas@ qrarafafd=aa |
gurusastragate sattve ’sattve catra vibhedakam
Saktipatasya vaicitryam purastatpravivimeyate. (37)

The amazing state of grace in truth and untruth of teacher and
scripture is the factor which differentiates. (And this amazing
state) will be told later.

IFd EESIMEN qq AETEIATST :
waf~ymaa Arar ame mafawar
uktam svacchandasdstre tat vaisnavadyanpravadinah
sarvanbhramayate maya samokse mokselipsaya. (38)

This is said in Svacchanda Tantra. The maya (veil) veils (makes
illusion) all the aspirants like vaisnava etc. by offering lust of
liberation in the non-liberation.

g wersfa adreaumeifayms:

v yefaameearsfEaaranfatia:

e WA yggaf@fsia:
yastu riidho 'pi tatrodyatparamarsavisaradah
sa Suddhavidyamahatmyacchaktipatapavitritah. (39)
arohatyeva sanmargam pratyihaparivarjitah

The aspirants, who though is moving on that (the untrue path) but
is skilfull in knowledge, rides firmly on the true path with certainty
with devoid of obststruction and being purified by grace by dint of
the greatness of pure knowledge.
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¥ dachdgfacsh: @d Td ga@dd |

¥ b wifafgw: ey Wied: @aEdcTe:
sa tavatkasyacittarkah svata eva pravartate. (40)
sa ca samsiddhikah sastre proktah svapratyayatmakah

That sattarka reveals automatically in the mind of a fortunate. And
he is considered, according to scripture, a self-proved yogin.

feoomal agya d Ted: YA W& |
TAOE g& gEyd 39
kiranayam yadapyuktam gurutah sastratah svatah. (41)
tatrottarottaram mukhyam purvapurva upayakah

As these three means-from teacher, from scripture and from self-
are said in Kiranagama in which the best lies in ascend and the
means of all these is purva-purva'.

T TdaIsd Ulw: WAAAIaRRar |
afirfaea: wafafasaifiEifgays 4:
yasya svato 'yam sattarkah sarvatraivadhikaravan. (42)
abhisikiah svasamvittidevibhirdiksitasca sah

He, who attains the automatic sattarka, becomes the qualified
aspirant by the initiation of his own deities of supreme
consciousness and by its assimilation.

1. An aspirant can know the truth (the sianya) by three means,
either by teacher, or by scripture, or by his own self. In these
ascending order, by his own self is the best for teacher is the means
in the knowledge of scripture and scripture is the means in the
knowledge of self. Also explained in yogavasistha.
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| wa wataion 7e ger: gwifda: o
afuEaY sfeadsafasmiar
sa eva sarvacaryanam madhye mukhyah prakirtitah. (43)
tatsamnidhanenanyesu kalpitesvadhikarita

He is considered as chief among all the scholors. No other
imaginative scholor stands before him.

| Ousd 9 IneEnd Oodseied I |

sa samastam ca sastrartham sattarkadeva manyate. (44)

He does know all the scriptures by sattarka.

ysfaer f& a=fa @« 7= WA

suddhavidya hi tannasti satyam yadyanna bhasayet

That, which does not bring about the reflection of truth, is not pure
knowledge.

gadyTGTdamaas A AEd |
Ffa sigqdared ag srsenicfa-vesa:

sarvasastrarthavettrtvamakasmaccasya jayate.  (45)

s 4~

He suddenly becomes the knower of all scriptures-this is said by
the term ‘sudden’ in Sripirvasastra.
AFEET A1 BE: WsHFERG FweId |

¥ AN gEvTAysfaefas Ty,
lokaprasiddho yo hetuh so kasmaditi kathyate. (46)
sa caisa paramesanasuddhavidyavijrmbhitam

The cause, which is not famous in the world (loka), is called
sudden, and this is the joy of pure knowledge of Lord.

155



SRITANTRALOKAH

ey YR wear fAfife: wefufas: |

wamMisyrIE: |isfy gemevfafoa:

fufa: wusifas U wswg aoRfa:
asya bhedasca bahavo nirbhittah sahabhittikah.  (47)
sarvagom ’Sagatah so 'pi mukhyamukhyamsanisthitah
bhittih paropajivitvam para prajhiatha tatkrtih. (48)

There are so many forms of it as sahabhittika, sarvaga, amsaga
etc. The amsaga too exists in the portion of main and subsidiary.
The meaning of bhitti is being dependent on other, and paraprajia
is its creation.

sIgeAvedlsAd ¥: wiyasfa acga:
v fafgvmmaf==t @ arft @ =« dfaa:
adrstamandalo ‘pyevam yah kascidvetti tattvatah
sa siddhibhagbhavennityam sa yogi sa ca diksitah. (49)
wd O afa dacaa aem faaformfa
e safkfg WeFd  aT=SifSvRTTaE |
evam yo vetti tattvena tasya nirvanagamini
diksa bhavediti proktam tacchritrimsakasasane. (50)

He, who has not seen mandala yet but attained this kind of self-
knowledge, becomes ever self-proved yogin. He is yogin and he is
diksita. Thus he who knows the truth in principle, attains the
initiation which leads toward-liberation-as is also told in the
Trikasastra
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srwfeqay TeR: wifafew sfa wya:

akalpito gururjnieyah samsiddhika iti smrtah

That which is said samsiddhika' in the scriptures must be known
as non-imaginary teacher.

&Y AZEVTTREEAT: 93 faqar

IEfa T6: YA WiFdlsHicqashedeh:
yastu tadripabhagatmabhavanatah param vina.(51)
Sastravitsa guruh Sastre prokto kalpitakalpakah

The teacher who is non-imaginary, samsiddhika, only by dint of
atmabhavana (self contemplation), is called in the scripture, the
non-imaginary imaginative.

aeqify S SR EAEA=EEEd: |
tasyapi bheda utkrstamadhyamandadyupayarah.(52)

He too has several forms because of best, medium and general etc.
means.?
MTEATAIS Y o1 SHSIUIRA A, Jatgd :
e fegaraafiTgs Jemfa: |
bhavanato 'tha va dhyanajjapatsvapnad vrataddhuteh
prapnotyakalpitodaramabhisekam mahamatih.  (53)

He attains non-imaginary generous royal unction by the practice of
wise contemplation or by meditation, chanting, dreaming, vow and
sacrifice.

1. Actually a disciple becomes disciple in the discipline of a
teacher and aftward he becomes a teacher himself by siddhi and he
who attains this state without this and with shaktipata or grace, is
known as samsiddhika, non-imaginary guru, 2. here it is saktipata
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siogrera-y sy sitsgrams

siifagrafagd ursr deFae=aa 9 TEeq |
Srimadvajasaniye Srivire sribrahmayamale
Srisiddhayamidam dhatra proktamanyatra ca sphutam. (54

This is said in $rivajasaniva, S$rivira, sribrahmayamala an
$risiddhatantra by the lord and this is doubtless in elsewhere too'.

T TEASTAIRIAT, BT
wafagyfFaars wHon faeafa ar
TAYATRYE w3at derafy a1
tasya svecchapravrttatvat karnanantatesyate
kadacidbhaktiyogena kramana vidyayapi va. (55
jnranadharmopadesena mantrairva diksayapi va
WehTd: TO¥E: |
Haifoonsgrenfa favaw sma: uofa:
evamadyairanekaisca prakaraih paramesvarah. (5¢
samsarino 'nugrhyati visvasya jagatah patih

The aspirant goes towards this state with his own will, thi
involves infinite causes. The lord of this entire world offers hir
his grace sometimes in the form of devotion (bhaktiyoga
sometimes by action or some times by vidya, jhana, dharma
upadesa, mantra or diksa and with infinite other means.

1. as Srisarvavira Sastra states- an aspirant tends to move toward
the attainment of siva hood by his own desire, several destine
causes involve in it. Lord Siva bestows his grace to such aspiran
by devotion, good action, knowledge, religion, syllables an
initiation.
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HAIAvESTHEA YT SER@ad: 7

AT TS ATSHTAT-ATATAT  FaTe

AT HEETA W Sifasfatesy |
matramandalasambodhat samskarattapasah priye. (57)
dhyanadyogajjapajjnananmantraradhanato vratat
samprapyam kulasamanyam jhanam kaulikasiddhidam. (58)

(It is stated in the brahmayamala) - O dear, you must have the
essential knowledge of kula which bestows kaulikasiddhi by the
practice of right knowledge of matrmandala, samskara, tapa,
dhyana, yoga, japa, jhana,mantra, aradhana, vrata etc.

deaAT IS Wed A9 F3d geEd

¥ @ f& A O Wehemarq, |
tattvajpanatmakam sadhyam yatra yatraiva drsysate
sa eva hi gurustatra hetujalam prakalpyatam. (59)

Wherever is seen tattvajnanatmaka sadhya (one who has
accomplished his sa@dhana and attained self knowledge) is the
guru. One must contemplate (imagine) the cause weaver in that.

AAAARA  AATATI  HEITHSA

tattvajnanadrte nanyallaksanam brahmayamale

This is also said in the brahmayamala that no other teacher
(characterist) exists except self knowledge.
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TG HrFd QEral waEEiawedd: |

tatraive coktam sevayam krtayamavikalpatah. (60)
sadhakasya na cetsiddhih kim karyamiti codite
armiyamasya samjnanakramena svatmadiksanam. (61)
sasphuratvaprasiddhyartham tatah sadhyam prasiddhyati

It is stated that there — what should be further done by the aspirant
who inspite of performing japa etc. doubtlessly, has not
accomplished his siddhi? On this question, there is suggested that
only means as armadiksa (self initiation) in order to stimulate the
nature of mantra for self and right knowledge, after that the
aspirant becomes attains the siddhi i.e. knowledge devoid of
ideation.
A WErEfadr AR TSy |
IFd JEATEEE aEfk T \@EgRt:
anena svatmavijianam sasphuratvaprasadhakam.(62)
uktam mukhyatayacaryo bhavedyadi na sasphurah

Hence (it is proved that) armavijnana (self knowledge process) (of
mantra etc.) is the aspirant of inspiration (as stimulation). If the
dcarya (scholar) does not have gleam, (then he must attain self-
initiation).
T I qA: sHswdrayAaeHtT
fafd Werd 9x1 FEq wEEEE =
gayor graskisyiafq g@ew: 9ud qar |
tatraiva ca punah srimadraktaradhanakramani. (63)
vidhim proktam sada kurvan masenacarya ucyate
paksena sadhako 'rdhardhat putrakah samayi tatha.  (64)

In the same text, it is stated further that if an aspirant follows
regularly the process to pray raktadevi, he is considered as acarya
in a month, aspirant in fortnight, putraka in a week and samayr in
four days.
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LrgAsorqan ARl HHEA

T Wieraea fafodd |aree |
diksayejjapayogena rakiadevi kramadyatah
guroralabhe proktasya vidhimetam samacaret. (65)

Since in the absence of teacher, Raktadevi heself initiates by
krama, japa and yoga, so an aspirant, if teacher is unavailable
should practice this method.

T 9 ASIgEreaay A9 $3E:
IFAl TR dgarEEsdt T fafwgar
mate ca pustakadvidyadhyayane dosa idrsah
ukto yastena taddosabhave ’sau na nisiddhata. (66)

In siddhamata too, such type of fault, as study from book, is stated.
So in the absence of fault, there too is no restriction.

Tzefarad we fwfafa aifsa
gasrdiafaen ¥ femawaafsfan: |
mantradravyadiguptatve phalam kimiti codite
pustakadhitavidya ye diksasamayavarjitah. (67)
amEn: gy avafs 9 9-gery
9 ¥ dcd fageaw s gfa TRed, |
tamasah parahimsadi vasyadi ca carantyalam
na ca tattvam vidutsena dosabhdja iti sphutam. (68)

What is the result of keeping secret mantra, dravya etc.- on this
question (the answer is), it is clear that since they are not the
knower of truth (tattvavetta) so become the sufferer of fault,who
study from book, are devoid of initiation and samay1 carya, full of
wild tendencies, involve in violent mesmerization of others.
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gd wEgd areEua=d dRaEd

puarvam padayugam vacyamanyonyam hetuhetumat

Both former verses are mutually dependent by cause-effect-

relation.
g e faw Afa gofaaresdfasy o
TA: W IMEAfagEIgFEd BHATEE
yastu sastram vind naiti Suddhavidyakhyasamvidam. (69)
guroh sa sastrammanvicchustaduktam kramamacaret

He, who does not take benefit of pure knowledge samvid without
scripture, such desirous of knowing scripture from guru must
practice krama.

I HATHURA TEHIEE sfEFaa: |

TETE AN Ty dagEt a9

yena kenapyupayena gurumaradhya bhaktitah.  (70)

taddiksakramayogena sastrartha vettyasau tatah
T T WY vawd g hfedd: |
RO tEdTEfas:

abhisekam samasadya yo bhavetsa tu kalpitah  (71)

sannapyasesapasaughavinivartanakovidah

When by any means woshiping guru devotedly he knows the
essence of scripture by the yoga of diksakrama, afterwhile still
sprinkled over that imaginary guru, he becomes a scholor who can
destroy all groups of trap.

AN FAEHAT  Hfeifraererag |
sMhfens TogaErd wfeqarsfeaar fe 4:
yo yathakramayogena kasmimscicchastravastuni. (72)
akasmikam vrajedbodham kalpitakalpito hi sah

He is considered as kalpitakalpitaguru (imaginary and non
imaginary as well) who by following krama suddenly gets the light
of the essence of any scripture.
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qEg giswfeqar vmT: § g oeaw: aya: |
I=hd: YEfauivaaagar gd:
tasya yo 'kalpito bhagah sa tu sresthatamah smrtah.(73)
utkarsah suddhavidyamsataratamyakrto yatah

The non-imaginary part of that is considered as the best, for the
finest state is made by the synchronization with the part of pure

knowledge.

g YRARfaEfesa=gFafiar aa: |

g7 gifafemaHREaf-=s g
yatha bhedenadisiddhacchivanmuktasiva hyadhah. (74)
tatha samsiddhikajnanadahrtajnanino 'dhamah

qadifdll Tfgerewt geafmareed |

f& g quit-feafadgr s asgadasq
tatsamnidhau nadhikarastesam muktasivatmavat.  (75)
kim tu tasnim-sthitiryadva krtyam tadanuvartanam

As in the bhedesvaravada, liberated Siva is inferior than primarily
proved Siva, similarly aspirants of accumulated knowledge. Before
superior aspirants, like liberated Siva, inferior aspirants don’t have
the right. Either they (imaginary teachers) keep silence or follow
the path of non-imaginary teachers.

TR fcqaearsfa  dagearsma |

Al TASHHTH: § AEIEERAT T
yastvakalpitarupo 'pi samvadadrdhatakrte. (76)
anyato labdhasamskarah sa saksadbhairavo guruh

Such guru, who is non-imaginary, posses a mind to make dialogue
with other (guru etc.) and has a firmness, is really Bhairava.
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Td: VB HTRSHIETATIIA |
ATgEfad I QofagsErE
yatah sastrakramattajjiaguruprajnanusilanat. (77
armapratyayitam jiagnam purnatvadbhairavayate

Such guru becomes master of scriptures through krama and by the
discipline of this knowledge he fulfills his self knowledge a:
vimarsa-svarupa, finally transforms into Bhairava.

A7 sifeeroned auEd: IMESA: w=4: |
fauafag gefafa a=a e
aEEEataatafaudsfad qar )
tena srikiranoktam yadgurutah sastratah svatah. (78,
tripratyayamidam jhanamiti yacca nisatane
tatsanghataviparyasavigrahairbhasate tatha. (79,

Therefore said in Kiranagama ~ that gurutah sastratah svatah or
in $rinisarana is said that this knowledge is emerged out of threc
causes. This arises either from the group of three or form one o
two (causes).

wore fafasenfgfasma @t fesm

Fd al 9 T 9 FHFAE AU [ER

qre=a @< W% adarenfifua:
karanasya vicitratvadvicitrameva tam chidam
kartum vasi ca tartkam ca krakacam capi grhyate. (80,
tavacca chedanam hyekam tathaivadyabhisamdhitah

Though the whole is one yet a carpenter in order to penetrate the

typical kind of werk uses bansula, chini, and ar7, similarly means
differ by the divergence of initial search.
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Togua Al ared o @ 9Yq: |

T A AT A HaiafiTd g3
itthameva mitau vacyam karanasya svakam vapuh. (81)
na svatantram svato manam kuryadadhigamam hathat

wHIEAETHTE= garsfiem I o

atrearaye fafasisd@t wifFagraaenerar

wfadsfa  garomATHERRT ST TH:
pramatrasvasaparyanto yato’'dhigama ucyate. (82)
asvasasca vicitro 'sau saktipatavasattatha
pramite 'pi pramananamavakaso ’styatah sphutah. (83)

Similarly, guru etc. are understood as their own essential nature
within the experient. The evidence is not self-efficient so it can not
know itself without the experient. The experient is considered as a
faith everlasting. When the matter evokes, it gives a clear evidence
to the experient.

geal gedl gafyas fai g-ast =qwr

frar A: ofigea e q9: foeer arufa |
drstva drstva samaslisya ciram sancarvya cetasa
priya yaih paritusyeta kim brizmah kila tanprati.(84)

When a beloved satisfies wholeheartedly by seeing, embracing and
receiving rapture in a long period repeatedly, what to say about

her?
T 9 AAEgEmty e mfa
T AT AHEEdT AErsEata 9|
ittham ca manasamplutyamapi nadhigate gatih
na vyarthata nanavastha nanyonyasrayatapi ca.(83)

Hence, though there widens numerous evidences; the destiny of
evidences does not limit itself till accumulated knowledge yet. It
lies elsewhere too. Thus no evidence goes ashtray nor it pregnants
fault of non-state, nor evidence and experience are mutually
dependents.
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T armenthafa 9@ w9 |y

=a=d: wuwvigreafaya™m |@: |
evam yogangamiyati tarka eva na caparam
antarantah paramarsapatavatisayaya sah. (86)

So, (though there are so many reality-knowing-means yet) tarka
(argument which is sattarka) is yoganga (special part of yoga) and
nothing else. it (tarka) creates the efficiency of recollection within
itself.

fdm wemwasgaatafareT:
3 gom aun: wafast Aa@fE: o
ahimsa satyamasteyabrahmacaryaparigrahdh
iti pahica yamah saksatsamvittau nopayoginah. (87)
q9: 9yadm ¥ 9 faam acgraeay
WoMEHTS 4 SdaAagrafasiTay |
tapah prabhrtayo ye ca niyama yattathasanam
pranayamasca ye sarvametadvahyavijrmbhitam.(88)

The five yamas-abstention from injury through thought, word or
deed (or non-violence), truth, abstention from stealing, abstention
from passions and lust and abstention from avarice-are not usefull
directly for supreme consciousness. The laws for argument etc.
and sitting postures and breath control are the causes of creation of
external ecstasy.

sfgrad 9ed Sraay Rares
facyeas-99 W wIfemm=sl |

Srimadviravalau coktam bodhamatre Sivatmake
cittapralayabandhena praline sasibhaskare.  (89)

W b9 R WM Safcd wEaes

WMe: ¥ wa wfga: womamEr frdw:
prapte ca dvadase bhage jivaditye svabodhake
moksah sa eva kathitah pranayamo nirarthakah. (90)
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WOMETHT 9 wdeT: YRR A9 Wi

wHE dfa 9t 9 W HJFd: § 9 AEd: |
pranayamo na kartavvah sariram yena pidyate
rahasyvam vetti yo vatra sa muktah sa ca mocakah. (91)

It is said in the scripture named srimad viravali- This is called
liberation when the moon and the sun (prana and apana) are
obstructed for the mond attains the state of dissolution by dint of
the mere presence (reflection) of Siva, and arma samvid jiva (the
individual experient ) gets the state of adirva dvadasi. The
remaining breath-restraint is useless. That breath control is waste
by which the body suffers. In which he who knows the present
mystery, is free, and he libarates others.

yaeRYa AmEndvarsafuat fe 4
ftas svgm ag=: e e o

pratyaharasca namayamarthebhyo ksadhiyam hi yah

anibaddhasya bandhasya tadantah kila kilanam. (92)
famwa fawd Farfy s~9=9 gRoTESH
AAFIAEGAT  qEtaar 9o |

cittasya visaye kvapi bandhanam dharanatmakam

tatsadrgjianasantano dhyanamastamita param. (93)
I q FaaReane dfafk Srad
Trerevargay-aad  aarfefa: |

yada tu jrevatadatmyameva samvidi jayate

grahyagrahanatadvaitasiinyateyam samahitih.  (94)

Pratyahara is, to divert the senses from its objects and to destroy
the closed binding within itself. To fix the mind upon any subject
is dharana. Similarly, the flux of such kind of knowledge is
concentration or dhyana. And the meditation or samadhi is when
the knowable merges with knowledge in supreme consciousness,
and the duality of both ends.
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aRET  yroneEgafafadt g

wfag wfa =t sfoaguart aasga 1
tadesa dharanadhyanasamadhitritayi param
samvidam prati no kancidupayogam samasnute. (95)

These three-control, concentration and medition-are of no use for
supreme consciousness (parabodha).

AT IR WU S

WY E T~ Iah qanTa: |
yogangata yamadestu samadhyantasya varnyate
svapurvapurvopayatvadantyatarkopayogatah.  (96)

There exist pirva and para-para means in the yogarnga of means
from yama to samadhi as told, and the means of argument is there
in the last (i.e. meditation).

at=1: dfafy w2 f& aggo woRean:
qE) T asmraTe =rawg d@fafy
antah samvidi riidham hi taddvara pranadehayoh
buddhau varpyam tadabhyasannaisa nyayastu samvidi. (97)

Within the supreme consciousness, it (vama etc.) surrender life
breath and body to intellect by repeated practice through supreme
consciousness. This is not a law in the context of supreme
consciousness.
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atha vasmaddvasipranadhidehaderapi sphutam
sarvatmakarvattatrastho ‘pyabhyaso 'nyavyapohanam. (98)

Otherwise, in our trika (triad) philosophy too, there exists a system
where prana, dhi and deha (life force, insight and body) are clearly
universalized with these principles and practices.

AT SofaETa  URIRSHETEREr

IATHT  AfguaIATaTI TSRS |
deha wiplutisampata dharmojjigamisarasat
utplavyate tadvipaksapatasankavyapohanat.  (99)

body jumps out of the sense of jumping up, down too. But contrary
to it, by avoiding the fear to fall, it is to be coined.

TeaTFgqUH Ay wWfanyfA

wq2 dafgummon =g=E: gesfa=<e |
guruvakyaparamarsasadyse svavimarsane
prabuddhe tadvipaksanam vyudasah pathacintane. (100)

(similarly) in the contemplation of text, there appears a solution to

erase its oppositers (foolishness etc.) when the self-discourse
(arma vimarsa) reflects by the recollection of teacher’s saying.
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TG TEUN ¥Fd W | ¥k ud 4T

fufa Jufag 7 @uaEtysSr yaq |
nahyasya guruna Sakyam svam jhanam sabda eva va
dhiyi ropayitum tena svaprabodhakramo dhruvam.(101)

A teacher can not impose his knowledge (or word) to disciple’s
intellect. So the krama of consciousness of self recollection is
essential.
3@ WA WHHA A aAY I
ARIEAETAET 9 Hermd F soId |
ata eva svapnakale Srute tatrapi vastuni
tadatmyabhavanayogo na phalaya na bhanyate. (102)

That is why in the dream period too, there happens attachment
with the heard objects and that does not occur fruit, this is not so. It
happens necessarily.

TZAFERR  YeafreamEd  ufa:

agTEy ATy fa=ifa gfeasdary |
sariketanadare sabdanisthamamarsanam pathih
tadadare tadarthastu cinteti paricarcyatam. (103)

This is called pathana (reading) when there is indifference for
sanketagraha and recollection for word. And by respecting the
sanketa (hint), to recollect the meaning is contemplation - this
should be said.

JgArat  Sfacrasara s Jaaran
Hae gaafaavEtaEaE |w: |

tadadvayayam samvittavabhyaso 'nupayogavan
kevalam dvaitamalinyasankanirmilanaya sah.  (104)

So, to practice of non-dual supreme consciousness is useless
(meaningless rather). That (practice) is only for the destroy of
malinyasanika of duality.
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LAYV qRur awd= gfa afefan

TS AT AHRIGUTIdT |
dvaitasankasca tarkena tarkyanta iti varnitam
tattarkasadhanayastu yamaderapyupayala. (105)

This can be said that the doubts about duality become the subject
of vimarsa due to argument. So yama etc. become the means of
practice of sattarka.

IFd siigdymey w 9 gd Afa =gan
fagrenfes wdfague=a s
uktam Sriptirvasastre ca na dvaitam napi cadvayam
lingapujadikam sarvamityupakramya sambhuna.(106)
fafed e wfafagmafy =
WA IR E: € wEr adq: |
vihitam sarvamevatra pratisiddhamathapi va
pranavamadikairangairyogah syuh krtrima yatah. (107)
AAAHAR T Hall A&~ WrSeiy

tattenakrtakasyasya kalam narhanti sodasim

‘Worshiping of phallus' (linga-puja) etc. everythging’.... with this
start in $rT malinivijayottaratantra, lord Siva has said — here
everything, applicable or not allowed, is useless. Since breath-
control etc. are not artificial for these yogas depend on limbs, so
these are not even equal to the sixteenth phase of this, non-
artificial system.

1. Linga is Siva’s primary icon or ‘mark’, a smooth cylindrical
shaft set in a pedestal.
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fo |AQaga 2afer fraa fasiad o
o =d: fegt &1 == g gufrafy

kim tvetadatra devesi niyamena vidhiyate. (108)
tattve cetah sthiram karyam tacca yasya yathastviti

O devesi! here is a necessary condition (disciple), that is sure, that
to concentrate the mind on the principle (tatrva) whatever the mind
is and whoever it belongs to.

TE SAquHyEITE q@EEl: |
FafaayvraneHreTAafIeT  fead:
evam dvaitaparamarsanasaya paramesvarah.  (109)
kvacitsvabhavamamalamamrsannanisam sthitah

Hence paramesvara (great Lord) is always there to destroy the
recollection of duality, everywhere, by making recollection of his
pure, stainless essential nature, always.

Tq: @yrauuHy  sfsarafmraa: o

fata g=g@Es=r a1 waeET@igE eI,
yah svabhavaparamarsa indriyarthadyupayatah.(110)
vinaiva tanmukho 'nyo va svatantryattadvikalpanam

Natural recollection, like without the means of objects of senses
etc. or tending towards them, is possible in thought-construct only
due to paramesvara.
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T2 TSEd AT nIifat TEeq |
TrEe  OEduTg T AT
tacca svacchasvatantratmaratnanirbhasini sphutam.(111)
bhavaughe bhedasamdhatr svatmano naisamucyate
kg g W tnfraETEe |
Ysfaaes  wdiagmsfaeey
tadeva tu samastarthanirbharatmaikagocaram. (112)
Suddhavidyatmakam sarvamevedamahamityalam

That (ideation) is called mayiya (illusive) for it creates divergence
in the field (group) of emotion which is clear and free like self-
pearl. And that, full of all meaning, makes soul (self) its subject
solely and also, is called ideation of pure knowledge (suddha
vidya) as ¢ all these are me only’.

R fawcad ysfaasd TEeremsy |
wfae<ie AR fased Yvasq
idam vikalpanam sddhavidyaripam sphutatmakam. (113)
pratihantiha mayiyam vikalpam bhedabhavakam

This gleaming in the form of pure knowledge destroys the illusory
alternative which makes differences through alternatives.

Tsfaammet a: 9w @ |

AT R I e A A AT :
Suddhavidyaparamarso yah sa eva tvanekadha. (114)
snanasuddhyarcanahomadhyanajapyadiyogatah

The recollection of pure knowledge is of many types by the

addition of bath, purification, prayer, vedika sacrifice, meditation,
recitation of sacred syllables etc.
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faradaeadfafam@fifa @ |

afava ot ffasd addgwmveseay
visvametatsvasamvittirasanirbharitam rasat.  (115)
avisya suddho nikhilam tarpayedadhvamandalam

Pure yogin satisfies the entire region of path (adhvamandala) in
this world by entering into it with the rapture of self-knowledge
out of this rapture itself, for this world itself is full of rapture of

svabodha.
IeofaaygmrRrafava-yEfaT |
famrefr eea a4 EA s
ullasibodhahutabhugdagdhavisvenadhanodite. (116)
sitabhasmani dehasya majjanam snanamucyate

Pouring the body in the shining ash burnt out with the fuel of
world from the fire of rapturous supreme consciousness is called

bath.
Tod v fafeaem=afda-ataa: |
Tarsfa Igronfifr aeenfy afeade
ittham ca vihitasnanastarpitanantadevatah. (117)
tato 'pi deharambhini tattvani parisodhayet

Thus the bather must dedicate to infinite deities and after that,
purify the primary elements of body.

frrarasday Ifgaf =fafeon

Aaifs: wwEmr ferasifaadm
Sivatmakesvapyetesu buddhirya vyatirekini. (118)
saivasuddhih parakhyata suddhistaddhivimardanam

The opposite sense remains about the subject of elements of the

essential nature of Siva, and that is cailed the main impurity. Purity
is the destruction of that sense (buddhi).
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Td T@RE s nfeavEe |
gyygfafaasa waa fasfa v
evam svadeham bodhaikapatram galitabhedakam. (119)
pasyansamvittimatratve svatantre tisthati prabhuh

Thus he who perceives his body as free supreme consciousness
which is non-divisive representative of this state, becomes the lord
(who is full of splendour).

yatkincinmanasahladi yatra kvapindriyasthitau. (120)
yojayate brahmasaddhamni piijopakaranam hi tat

Whatever pleases the mind through any of the senses, that
becomes the means of worship when we connect it with the
satdhama of brahma (i.e. with the sense of pure absoloute self).

e 9m fafvr=ea smeteefn weefa:
wWa-AfaRe-as R afaseT
puja nama vibhinnasya bhavaughasyapi sangatih. (121)
svatantravimalanantabhairaviyacidaimana

Joining the bhairava consciousness which is absolutely free,
infinite, pure and full of emotion-group, with the fire, is worship
(this is tadatmya).

aaife  faRaaa-qatals&araEr |
wWraeEEdaE gunfesaut
tathahi samvideveyamantarbahyobhayatmana. (122)
svatantryadvartamanaiva paramarsasvariupini

Thus the supreme consciousness, in the form of re-cognition
(recollection), is present inside and outside out of its freewill.
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9 9 gRYT aF au-adaEa: )

¥d ua f& @men @ 9 favawa: fega:

FATGIELRTAT  acdfacaardd: |
sa ca dvadasadha tatra sarvamantarbhavedyatah. (123)
surya eva hi somarma sa ca visvamayah sthitah
kaladvadasakatmaiva tatsamvitparamarthatah.  (124)

This recollection consists of twelve forms. All merge intrinsically
in this. The sun is soma (sun is the form of soma) and is present in
the form of world. The supreme consciousness that is true in the
highest sense (paramarthika) consists of twelve phases.

w 9 AR fagm ® wonmE
g wgfdd wifa s emifse wdq )
sa ca matari vijnane mane karnagocare
meye caturvidham bhati ripamasritya sarvada. (125)

And that paramartha samvit always shines by making four forms
as its base of experient, evidence and to be experienced by the
object of senses.

oafa==it yr= 9 vesAsgui

HIO WEUMHTT Fq: sErE==ay |
Suddhasamvinmayi pracye jnane Sabdanarupini
karane grahanakara yatah sriyogasancare. (126)

The parasamvit is pure form of samvit in the experient, form of

word in the knowledge and form of reception in the senses.
Because it is called so in the yogasaricara.
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3 TggHvEd vEd wEs qvaft

ST eI a9y Iy |
ye caksurmandale $vete pratyakse paramesvari
sodasaram dvadasaram tatrastham cakramuttamam.(127)

O paramesvart! as these two white caksurmandalas are perceived
clearly, the finest cakras, sodasara and dvadasara, are situated in

that.
wfgaorasad agfed ag=a
fgfd wed 4 @ HoREd 9 "@vse |
prativaranavadrakte tadvahirye taducyate
dvitiyam madhyage ye te krsnasvete ca ca mandale.(128)
agd fegad @ Rr—esaayyy
I@d g O 9¥ sremEs i

tadantarye sthite suddhe bhinnanjanasamaprabhe
caturdale tu te jheye agnisomatmake priye. (129)
fae frzgg 3 5 == 8
dfie=ie @ ==t faguras
mithunatve sthite ye ca cakre dve paramesvari
sammilanonmilanam te anyonyam vidadhatake. (130)

The raktamandala (region of blood), present in the both eyes, is
situated as white krsna in the form of receptor. This is said as
outward. In the midst, present two krsna white regions, are
sencondary. One should know the two white shining regions as
caturdala and agnisoma are present like deep black pigment
(collyrium). O paramesvari, the cakras, situated in the state of
couple, unfold and enfold mutually.
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o aftvw fag 9 darmeaEasgay
AGTAIFEAE 3qas q Weg: |
yatha yonisca lingam ca samyogatsravato 'mrtam
tathamrtagnisamyogad dravataste na samsayah. (131)

As in mutual intercourse, the vagina and the penis realize nectar,
so they (maya and paramesvara) release nectar of supreme
consciousness by the mutual intercourse of soma and agni (fire).

aeaE e sfavfeges aaTy

qaf gear qUHt Shieelt Siadrs gadd |
taccakrapidanadratrau jyotirbhatyarkasomagam
tam drstva paramam jyotsnam kalajnanam pravartate.(132)

By the joining of both cycles (cakra), sun in the night and light in
the soma shine. By seeing that absolute bright light, the sense of
time appears.

eaR ya=ae  angrqufl d@fegay

TARTBRASId  JgUe  dgaread |
sahasraram bhaveccakram tabhyamupari samsitham
tatoScakratsamudbhiitam brahmandam tadudahrtam. (133)

Above both cycles, is situated sahasrara. This is said that the
universe is originated from that cara.

TAEGt Hoaa w Ot afawdifua:

goTdied T TeT—aed-g 4@ H, |
tatrastham muncate dharam somo hyagnipradipitah
_srjatittham jagatsarvamatmanydtmanyanantakam. (134)

That flows the lightened flux of soma (somadhara) through fire.
Thus the soma creates the infinite all worlds in every soul.
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HETERIAATHLITY  qHT:

Td FAU WEA FREHaTHEH |

H: gafa agsa 9eamt aeugia:
sodasadvadasarabhyamastaresvatha sarvasah
evam kramena sarvatra cakresvamrtamuttamam.(135)
somah sravati yavacca paficanam cakrapaddhatih

The same soma, by dint of sodasara and dvadasara, releases finest
(best) nectar respectively in all cakras including astara, unless it
completes its five cakra-processes regularly.

acq: fuafa dier € €9 sfa v|e o
THEUEE e guEue  fae
tatpunah pibati pritya hamso hamsa iti sphuran. (136)
sakrdyasya tu samsrutya punyapapairna lipyate

(The lord in the form of) hamsa drinks (dissolves) that (world) by
the exercise (inhalation and exhalation of breath) of ham and sah.
Man never fells in papa and punya by listening at least once this
(hamsa).

YoqR Afgwrisy T Qmgangarg |

urafqy farafor qeraereaat fasg:

Iqal A ST 99 9 TEehaiedr |
paricare savikaro 'tha bhitva somasrutamrtat.  (137)
dhavati trirasarani guhyacakranyasau vibhuh
yato jatam jagallinam yatra ca svakalilaya. (138)

The enormous Siva runs in the secret cakras in the form of trident

of rasa, for the body of five senses do not taste the nectar of soma,
where the world begins by the play of his own and dissolves.
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TAEYE AT FEER =9 a9

o fafgya gfFaers o dure gaq |
tatranandasca sarvasya brahmacari ca tatparah
tatra siddhisca muktisca samam samprapyate dvayam.(139)

Everyone gets ecstasy in these cakras. With his tenacity, a
brahmacart (one who practices celibacy) attains enjoyment and
salvation in the same manner.

o S gaifa gy sEmes 9sHq
st @ a g STeEeEtT |
ata urdhvam punaryati yavad brahmatmakam padam
agnisomau samau tatra srjyete catmanatmani. (140)

(After that, the brahmacari) attains beyond that the state of
brahma where fire and soma, in the same manner, create
themselves in themselves.

aFEgEfa: M g Sew afiga:

tatrasthastapitah somo dvedha janghe vyavasthitah

In that (equilibrium) state, when the existing soma gets heat, it
rearranges and sets itself in the thigh (till earth) by two ways (of
reflection or re-absorption)

YT UARfAgd wafa o |

TEHSATAIRY SqFd  FHfSArsh garfaar

1 vfFaefaar sF: goarafssd g |
adhastam padayedagniramrtam sravati ksanat. (141)
gulphajanvadisu vyaktam kutilarkapradipita
$a Saktistapita bhityah pancaradikramam srjet. (142)

Fire fells down that (soma) (so that the soma) releases nectar in a
second in the thigh etc. clearly. That crooked power creates again
the world of five senses by the heat of sun.
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s ssfa fad arEcREanET
URIEISTHATNY a9, Favsse iy |
evam Srotre 'pi vijiieyam yavatpadantagocaram
padangusthatsamarabhya yavad brahmandadarsanam.(143)

Similarly, one should know also about the senses of hearing and
action. From toe of feet to brahmarandhra (the state of brahma in
the head), the universe shines and looks.

TS Anfit SEfavawssfa

SadfarE SErddvad TmwEt: |
ityajanannaiva yogi jananvisvaprabhurbhavet
Jjvalannivasau brahmadvairdysyate paramesvarah.(144)

One, who does not know this, never becomes yogin. And the
knower becomes the lord of the world. This grand lord is seen
likely by brahma etc.

A Argda: WEFAHs HHAEgEAH

Tahad JAWA gIRecHFaar |
atra tatparyatah proktamakse kramacatustayam
ekaikatra yatastena dvadasatmakatodita. (145)

Since, four krama-s are said according to the meaning of these
senses, so there exist twelve forms in each sense.

7 =remT g i aarsfraesy

sty & fasdt wwuvafisfyoft |
na vyakhyatam tu nirbhajya yato 'tisarahasyakam
meye 'pi devi tisthanti masarasyadirapini. (146)

Since this subject is full of great mystery (profoundly mystic) so

this is not said clearly. The para samvit exists (rests) in the form of
masa rasi etc. in the celestial things.
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a/g war fegar dfag=astarsraan
wWd fvfea TeragyEE=aa e |
ata esa sthita samvidantarbahyobhayatmana
svyam nirbhasya tatranyadbhasayantiva bhasate. (147)

Thus this samvit dwells in both states, inside and outside. This
reflects at its own and also for others.

qavE W Y[ET  aAnITEEEgshT
gfe weagad &0 a=mEanm IS |
tatasca pragiyam suddha tathabhasanasotsuka
srstim kalayate devi tannamnagama ucyate. (148)

Hence the parasamvit initially dwells purely. Then creates deity to
gleam out of its curiosity. /n agamas, she is known as srsti kall.

o vifgaasayRsTal | |fgdat
TEfaasor @9 darsfy sera=<aer |
feafalda wEem ...

tatha bhasitavastvamsaranjanam sa bahirmukhit
svavrtticakrena samam tato 'pi kalayantyalam. (149)
sthitiresaiva bhavasya .........cceuvuenn.

After that She sines in much clear form its objective reflections or
reflective objects (i.e. world) being extrovert with her vrtti cakra.
This is the sthiti of bhava (imaginative recreation is bhavana).

dferdiy: fegaafst o=t fes=d
.....lamantarmukhatarasat
samjihirsuh sthiternasam kalayanti nirucyate.  (150)

For the state of her introvertness, she is regarded as the desire of
destruction
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aasfa der@ gt fasssd w@aq

T gEiferst um go deasta w9
tato 'pi samhararase piirne vighnakarim svayam (151)
Sanka yamatmikam bhage site samharate 'pi ca.

After this, on fulfilling itself by samhara rasa, this samvit creates
doubt as order out of its one part and then destroys it as remedy.

g vIgi vigadad a9 vEwHvse

wefd weaca w@reEg! faergE |
samhrtya Sanka sankyarthavarjam va bhavamandale
samhrrti kalayatyeva svatmavanhau vilapanat. (152)

She makes play (/7/a) in the entire world of emotion for she
absorbs doubt or the meaning of which is doubtfull by destruction
in armavanhi.

faemgaifarset af v vadsfaarafa
AgYEE AW HA TR THE |
vilapanatmikam tam ca bhavasamhrtimatmani
amrsatyeva yenaisa maya grastamiti sphuret. (153)

She recollects bhavasamhrti in the form of dissolution within
herself so that she gleams as, ‘this supreme consciousness is
assimilated by me as the world of emotion’.

HerEiafataear: @ww@smar fe d@fax:

frewfufy dy2 dfagmswriaa |
samharyopadhiretasyah svasvabhavo hi samvidah
nirupadhini samsuddhe samvidripe 'stamiyate. (154)

The quality of distroyability is the essential nature of this supreme
consciousness.This dissolves in the qualitiless pure samvid.
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faefudsfy wrEter wfsagure ada @
ATATAEY TATH  VFTHEHETH: |
YEIRPITAT @153 8@9d werdusy,
vilapite 'pi bhavaughe karicidbhavam tadaiva sa
asyanayedya evaste sankasamskararupakah.  (155)
Subhasubhataya so ’yam sosyate phalasampadam

At the same time of dissolution (of emotion-group), the parasamvit
condenses any emotion and that condensed emotion becomes
doubt in conditioning. This (conditioning) produces auspicious or
unauspecious result.

gd f& wrmaarEgr vgd smafasd

purvam hi bhogatpascadva sarikeyam vyavatisthate. (156)
The suspicion appears before enjoyment or after that.

FEAtEafy e wrEAfan
wrafraanfEsda sEeaERHa |
=g qravngufaed sweaa fafa:

anyadasyanitamapi tadaiva dravayediyam
prayascittadikramabhyo brahmahatyadikramavat. (157)
rodhanad dravanadriapamittham kalayate citih

As by the expiation etc., action like brahmahatya (killing of
brahma) etc. are to be diffused, similarly this samvit diffuses other
condensed conditionings then and there. Thus the samvit continues
to create by confining and condensing (i.e. melting the condensed
and condensing the flow).
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T FEdRE aSARATARY |
tadapi dravayedeva tadapyasyanayedatha. (158)

The parasakti continues to melt the condensed and condenses the
melted.

e rAsfy dyged afa aesomr=afy

THel=! Fgd FRYETEHATHE |
ittham bhogye 'pi sambhukte sati tatkarnanyapi
samharanti kalayate dvadasaivahamatmani. (139)

Thus, it dissolves its twelve karanas too in ego when it enjoys the
enjoyable.

wHHggamant f& gEa<r gRINeE:

wHEFREEEer = gl gew
kramabuddhyaksavargo hi-buddhyanto dvadasatmakah
prakasakatvatsaryatma bhinne vastuni jrmbhate. (160)

(five) senses of action, (five) senses of knowledge, mind and
intellect, these twelve senses are reflective, so are the forms of sun
These attain the evidence about the subject which is knowable.

SATFICK] FOTARTRATAFEITH,
stfafee=aumeft siaa a3 a3 |: )

ahankarastu karanamabhimanaikasadhanam
avicchinnaparamarsi liyate tena tatra sah. (161)

Ahankara (egoism), the only means of ahamkara (egotism), is able

to recollect freely and is the karana of sense-collision. So group of
senses dissolves in the egoism.
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Tafe @FIRTR: oy fadfea:

aufef wewY Fawgsd fafa:
yathahi khangapasadeh karnasya vibhedinah
abhedini svahastadau layastadvadayam vidhih. (162)

As sword, binding etc. never coincide for a word can cut but
binding can’t, and they find harmony in hand etc. similarly the
process takes places.

dfagRat waTarehfead seharafy |
tenendriyaughamartandamandalam kalayetsvayam
samviddevi svatantratvatkalpite ’hamkrtatmani. (163)

That is why the deity of samvid creates out of her free will the
sirya mandala (the region of sun) in the form of sense group in
her own imaginary ego.

¥ wa gwifgdd: guiscuadsarger:
FHOTATHATAT Hd{ TAd THESH |
sa eva paramadityah piurnakalpastrayodasah
karanarvatprayatyeva kartari pralayam sphutam. (164)

The same ego is full-bloom thirteenth absolute aditya. For it is
karana, it dissolves in the doer clearly.
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wal = fgfau: deqa: wfcaaesfeaaess:
wfeqal Iegoafcsma=sia afda: |
karta ca dvividhah proktah kalpitakalpitatmakah
kalpito dehabuddhyadivyavacchedena carcitah. (165)
HIeMiTesdared ey gfonfyar
HIN Hafsagaal afgyifear Ta: aga: |
kalagnirudrasamjnasya sastresu paribhasita
kala vyavacchittadyukto vahnirbhokta yatah smrtah. (166)

EAE DI ¢
g p IR R Tad I
samsaraklrptiklrptibhyamrodhanad dravanatprabhuh
anivrttapasubhavastatrahamkripraliyate. (167)

This is said, there are two types of doer — imaginary and non-
imaginary. Limited doer, not separated by the body, intellect etc. is
said imaginary. In the scriptures, one is named as kalagnirudra.
Kala is the agent which separates, that is why the fire, attached to
it, is said experient (enjoyer). The kalagnirudra is lord, for out of
imagination and non-imagination of the world, because of melting
and condensing, the state of animal (in man, individual soul, pasu,
anavamala) is so. Ego dissolves in this.

Wsfy wfcaagfaaigramiReynfatt
fawifaft meerad egdasEfiEd o
5o pi kalpitavrttitvadvisvabhedaikasalini
vikasini mahakale liyate hamidammaye. (168)

The kalagni rudra too dissolves in mahakala (great Lord) for it

possesses the tendency to imagine, and mahakala consists of non-
difference, full of ego and objectivity, and ever developing.
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e Tarerdfacnfag wdwg fayg:

zfa ufasaga wfafeeaasy
etasyam svatmasamvittavidam sarvamaham vibhuh
iti pravikasadripa samvittiravabhasate. (169)

aars=r: fegawaiasrasgafiTen
qftquiify  dfafager afsr oiad o

tato 'ntah sthitasarvatmabhavabhogoparagini
paripirnapi samvittirakule dhamni liyate. (170)

In this svarmasamvitti, the developing samvit reflects as ‘this all
expansion is me only’. After this, the complete, satisfied samvit,
enjoys the joyfulness of sarvarmabhoga within, merges in akula
dhama.

waIgETt "t wAres w@gwr fegarn:

e 3fd gEdEs e 9q |
pramatrvargo manaughah pramasca bahudha sthitah
meyaugha iti yatsarvamatra cinmatrameva tat.  (171)

At wrafassE=a: i

WIESRE e 9 gWmEad |
iyatim ripavaicitrimasrayantyah svasamvidah
svacchandyamanapeksam yatsa para paramesvari.(172)

Here everything - pramatrvarga, pramanasamitha, pramavarga
(group of knowledge placed in various forms) and prameyavarga-
is cinmatra only (i.e. pure intellect). That, which is the absolute
freedom of samvid, basis of the variety of forms, is the
paraparamesvardi.

TAT: WNFAHTARAG™I=ad  ad:

imah praguktakalanastadvijrmbhocyate yatah

The formerly described rapturous activities are the ecstasy of
paradevi.

188



SRITANTRALOKAH

g9 I 9 e nfaafs sfa @\ |
WA v gar Afsaeaiasea
ksepo jnanam ca samkhyanam gatirnada iti kramat.(173)
svatmano bhedanam ksepo bheditasyavikalpanam

Jjhanam vikalpah samkhyanamanyato vyatibhedanat.(174)
gatih svaraparohitvam pratibimbavadeva yat
nadah svatmaparamarsasesata tadvilopanat. (175)

These formerly described activities are the ecstasy of paradevi
from where ksepa, knowledge, samkhyana, movement and nada
appear. Ksepa, is one’s own bhedan and knowledge is considering
not-different from oneself. Samkhyana is explaining difference
from others. Arohana in svasamvid is gati or movement. This is
like reflection. In its absence, the state of remaining in
svatmaparamarsa is nada.

gfa goafgurdat oAt a9
¥El HIST qUT FHIASHO Afd weEd |
iti paiicavidhamenam kalanam kurvati para
devi kalt tatha kalakarsini ceti kathyate. (176)

Hence, paradevi, who creates the activities (kalana) of five types,
is called kalr and kalakarsini.
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ATqETIHATRTR A AT AT T

TaTagqEfac! WHE THITE |

FATadfayesa Wed  sifaferasat
matrsadbhavasamjnasyastenokta yatpramatrsu
etavadantasamvittau pramatrtvam sphutitbhavet.(177)
vamesvaritiSabdena proktam srinisisancare

She is called matrsadbhava for she creates matrbhava (mother
hood) in the experients about the samvitti of twelve deities. She is
regarded as vamesvart in srinisatanasastra.

ittham dvadasadha samvittisthanti visvamatrsu. (178)
ekaiveti na ko ‘pyasyah kramasya niyamah kvacit
HANEAT  IIEIIER BaIsta 1
PP —
kramabhavanna yugapattadabhavat kramo 'pi na. (179)
kramakramakathatitam samvittattvam sunirmalam

Thus this supreme cnsciousness is one though she is immanent in
the exprients of the world in twelve forms (ways). So there is no
law for her order (krama). That does not mean, in the absence of
order, she happens simultaneously at random (or all of a sudden)
and also she is not, so that there is krama because there is crisis of
simultaneity. The samvit is beyond krama and akrama, and is
simply having the nature of purity.

qeEar: dfady = a9 Fafq wada |

T AREIANE g quta aedd
tadasyah samvido devya yatra kvapi pravartanam.(180)
tatra tadatmyayogena pija pirnaiva vartate

Where this samvit deity appears, the worship completes for its
unity.
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qrmyfeayaaRasar 9: @d e )

TRIfEd: 9 uaeFd: U 78d HEd
paramarsasvabhavatvadetasya yah svayam dhvanih.(181)
sadoditah sa evoktah paramam hrdayam mahat

The sound of the samvid, which produces by its own naturally
always with her nature to recollect, is called absolute immense

principle.
T Wfagelsat mifaareefayas: |
ARSIt AT E
T=: ¥ FAd IMEA Q@S ANE S : |
hrdaye svavimarso 'sau dravitasesavisvakah. (182)
bhavagrahadiparyantabhavi samanyasamjnakah
spandah sa kathyate $astre svatmanyucchalanatmakah. (183)

Self awareness, created in the consciousness, is called general in
which the whole world dissolves, exists from creation of the world
till the dissolution. In the treatise, this is said, spanda, the
everflowing ecstasy in the self.

fefoasaemaEsTaram & aq

it fausad dfagaar faar
kinciccalanametavadananyasphuranam hi yat
urmiresa vibodhabdherna samvidanaya vina.  (184)

That which is unique (one and only) gleam, is self-revelation. This
is called ‘a form of samvit’ (armi) of the ocean of consciousness.
Without this, the state of samvit does not exist.
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Freagagafaa f& famgar

qrEaEAwe afeaar 9 e |

EECIRPIGAS T IR S E O SR 5 §
nistarangatarangadivrttireva hi sindhuta
sarametatsamastasya yaccitsaram jadam jagat. (185)
tadadhinapratisthatvattatsaram hrdayam mahat

To be with and without waves etc. is the oceanhood of an ocean.
These all inert and conscious is the essence of world. Because the
importance (of this world) is under the supreme consciousness. He
is the heart and the great essence.

agr fe wf<d sgqe wrEvedfaay o
TREAAEIRE far | ag=
tatha hi sadidam brahmamillam mayandasamjnitam. (186)
icchajhnanakriyaroham vina naiva saducyate
Tfratmaieree fagramfy )
fogemd fe aoagfealia fager
tacchaktitritayarohadbhaviye cidatmani. (187)
visrjyate hi tattasmadvahirvatha visrjyate

This truthhood (sar) is the action of brahma, its name is mayanda.
Without the germination of will, knowledge and action, this state is
not called so. By the germination of these three powers, this world
originates in bhairaviya cit agni, and outside this, only the similar
appearance dwells.
Td Aguddwi wai fEasarear] |
fawt: wEes wofade add
evam sadripataivaisam satam saktitrayatmatam.(188)
visargah parabodhena samaksipyaiva vartate

Thus this truthfullness of truth (universe etc.) only gleams by
unifying the power-triad and re-creation with absolute
consciousness.
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dERa SErEY  wrErifafaentaay, o
STTIRIUHTPINIE  aaTswery
tatsadeva bahirupam pragbodhagnivilapitam.  (189)
antarnadatparamarsasesibhiitam tato ‘pyalam
|roEyd d@ure  wifeatsaamEag |
AgATHFATHE  HeToerfT s
khatmatvameva sampraptam Saktitritayagocarat.(190)
vedanatmakatametya samharatmani liyate

This true world gleame outside first and then goes ashtray in the
fire of consciousness and again by internal sound, appears. After
that, the reflection remains. Again after that, it attains void. And
then, by the unification of three powers, attaining pain, it dissolves
in the form of destruction.

W UeeRd W gl = wwad, |
idam samharahrdayam pracyam srstau ca hrnmatam. (191)

This innate seed is considered as ‘heart’ in the context of creation
which is the heart of dissolution.

TagaquHe AFH AAfaey
SR EE THEEE YHNET |

etadriapaparamarsamakrtrimamanavilam
ahamityahuresaiva prakasasya prakasata. (192)
wagrd fe wdwi w==ATOi w=_ATHHH
faa srer weitar 39 faqar &= v |
etadviryam hi sarvesam mantranam hrdayarmakam
vinanena jadaste syurjiva iva vina hrda. (193)

The recollection of such kind which is not artificial and drossless,
is considered (by the scholars) as aham (recollection). This is the
lightness of light. This is the seed of all syllables (imantra) as heart.
Without this, they (mantras) turn inert, like an individual without
heart.
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AHATGIAER  afehfeagratq

Wrogigl gerd 91fe 9 gaisT® oy wa: |
akrtrimaitaddhrdayariidho yatkificidacaret
pranyadva mrsate vapi sa sarvo 'sya japo matah.(194)

On this non-artificial heart, whatever a sadhaka does firmly,
breathes or thinks, all this is considered his japa.

e @ gfewn ey |fe=<a
freffad aterm w wrEaREtdEy |
yadeva svecchaya srstisvabhavyad bahintara
nirmiyate tadevasya dhyanam syatparamarthikam.(195)

Whatever (the yogina) creates outside or inside naturally out of the
nature of creation, is his concentration (dhyana) for all.

ey & fagufa favagfand wfa

wenfdat wifaa Paaargfa: fegar )
nirakare hi ciddhamni visvakrtimaye sati
phalarthinam kacideva dhyeyatvenakrtih sthita. (196)

When the formless citdhama acquires the form of world, any form,

for those who desire for fruit (result), becomes their thing to be
concentrated (dhyeya).
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AT FYRTYelsfy v Srerue,
ITATHAGET  Headad W |
yathd hyabhedatpurne 'pi bhave jalamupaharan
anyakrtyapahanena ghatamarthayate rasat. (197)
ada
wifaarRfa: wifoadq g9 worfaseq |
tathaiva parames$ananiyatipravijrmbhanat
kacidevakrtih kancit sate phalavikalpanam. (198)

As a person who brings about water, out of nonduality, inspite of
completing the emotion, and by disregarding other forms, desires
only for pot, according to his necessity, similarly, out of the
ecstasy of the destiny of great lord, any form desires (imagines) for

one fruit.
JTg HYofeedl A W AT drssfa
g favaspfadat @ AE=sTastan |

yastu sampirnahrdayo na phalam nama varichati
tasya visvakrtirdevi sa cavacchedavarjanat. (199)

The person who desires no fruit having full touch or advice, for
him, deity is full of form, in the form of infite limit.

F AfA Sfera e,
Hftfara faafadd g0 o wifaka @

kule yogina udriktabhairaviyaparasavat
ghiirnitasya sthitirdehe mudra ya kacideva sa.  (200)

The state is called mudra which reflects in the body of yogina by

dint of the effect of absolute bhairava aesthetic when he matures
his state of kula.
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sfeyEy sy fregen:
STeaeterfaenetayganfyma: et o
antarindhanasambharamanapeksyaiva nityasah
Jajvalityakhilaksaughaprasrtograsikhah sikhi.  (201)
Ay qge wrET favr=aes  1e:
I T g
bodhagnau tadrse bhava visantastasya sanmahah
udrecayanto gacchanti homakramanimittatam. (202)

The fire burns within daily having excrutiating flame out of the
expansion of all sense-groups. All emotions while entering into the
fire of consciousness transform into the cause of homakrama' by
stimulating more pure glow of that bodhagni.

4 wfoaammnfeaaaafaian

e e fadgeaaggifaasg |9: |
yam kafcitparamesanasaktipatapavitritam
purobhavya svayam tistheduktavaddiksitastu sah. (203)

He, who contemplates over a person, is purified by the grace of
great lord, himself becomes diksita (initiated), who lives like
initiated by the grace of lord (same as the described person).

TR FHTAN g HiT

Rfa wfe: g danicd frefaayg
Japyadau homaparyante yadyapyekaikakramani
udeti rudhih parama tathapittham niriupitam.  (204)

Though from japa to homa, in each action arises growth, yet it is
said (for the reason of interest and ability).

1. Offering oblations to gods by throwing ghee into the
consecrated fire, one of the five daily yajna, to be performed by a
brahmana
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Tarfe ax aAYd: gutE==aRy
fas <9 aemEr eSS feTar |
yathahi tatra tatrascah samanimnonnatadisu
citre dese vahyamano yaticchamatrakalpitam. (205)
qer dfafgfasnfiT: r=renaufzi:
WEHRRRTEY 4 <nfaar shErd o
tatha samvidvicitrabhih santaghorataradibhih
bhangibhirabhito dvaitam tyajita bhairavayate. (206)

As a horse gets the imaginative situation only out of his desire
inspite of running on plane or zigzag up and down way with grass
or pebbles by the rider, so that the samvit, leaving the santa, ghora,
ghoratara etc. amazing situations, attains the form of bhairava.

YT @RxY gt o gzd favmaa
A ARSI g9 afad e
yatha purahsthe mukure nijam vakrtam vibhavayan
bhiiyo bhuiyastadekatma vaktram vetti nijatmanah. (207)
g1 faheagel AHISITHATHT
T E  qRIEfai=EdTaq |
tatha vikalpamukure dhyanapijarcanatmani
atmanam bhairavam pasyannacirattanmayibhavet.(208)

As a person repeatedly sees his face in the mirror and feels the
reflection of the face is not different from his real face, similarly
one who regards himself as bhairava in the mirror of ideation of
meditation, worship etc. becomes as bhairava (attains the state of
bhairava fully) immediately.
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TAvaE T Wi agaaet

Quice qU &S 9@d T Heraa] |
tanmayibhavanam nama praptih sanuttaratmani
plurnatvasya para kastha setyatra na phalantaram.(209)

The meaning of tanmayibhava is attainment (gaining) of the state
of anuttara (Siva bhava). This is the final limit (limitless) of
fullness. After this no other fruit remains to attain.

wo waAQufe a9 99 WeRfowan
sthfeaa f& gofd wem=aferg=rany |

phalam sarvamapiirnatve tatra tatra prakalpitam
akalpite hi parnatve phalamanyatkimucyatam. (210)

Every fruit (attainment) takes place in the state unfullfillment.
Imagination occurs for fruit about which is non-imaginary in time
to time. After the completeness, which fruit can be required!

sy amfafy: wisfy s ' a<dd
T gdRfea=as srfyEas==a: |
esa yagavidhih ko 'pi kasyapi hrdi vartate
yasya prasidecciccakram dragapascimajanmanah.(211)

The miraculous yagavidhi happens in the heart of such fortunate

who is new in his final life and becomes the right receptor of cit-
cakra. Lord gives his grace to him happily.
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A AT AT wfE DacaHiaTT=sfa
T THET o ea-ufas) fega:

atra yage gato rudhim kaivalyamadhigacchati
lokairalokyamano hi dehabandhavidhau sthitah. (212)

The fortunate (man) feels as if passing his life in the boundation
with others but actually he has already attained the kaivalya, for he
is having the firm feeling in yaga.

A TTY: WATAR TSRS ST

atra nathah samacaram patale ’stadase 'bhyadhat

The great lord has expressed views in this context in the eighteenth
chapter (of malinivijayatantra).

A gifed =fed  wemffaamem
7 ¥ wfa =dd faggenfss T =
natra suddhirna casuddhirna bhaksyadivicaranam. (213)
na dvaitam napi cadvaitam lingapujadikam na ca
7 =fy aaferm frssforafa ar o
wafagedr afy SenEfeaTs:
na capi tatparityago nisparigrahatapi va. (214)
sa parigrahata vapi jatabhasmadisamgrahah
T FaEEr |omEde; |q aq |
HAFEHETATNT GRS,

tattyago na vratadinam carandacaranam ca yat. (215)
ksetradisampravesasca samayadiprapalanam
TEIEAfagt A 9 qq |
Tfeafaitma fefoa= arfa wfafveaa
parasvartpalingadi namagotradikam ca yat.  (216)
nasminvidhiyate kificinna capi pratisidhyate
fafed wawar wfafwgmarfa |
f& a<3 [fe s fadag
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vihitam sarvamevatra pratisiddhamathapi ca.  (217)
kim tvedatra devesi niyamena vidhiyate

e 9d: fegderd gya—a afmr

e T g9 WA a9d 9ErEi|

tattve cetah sthirtkaryam suprasannena yogina. (218)
tacca yasya yathaiva syatsa tathaiva samacaret

e favaafacy sosmar fawamfg )

T GEgvdd N: 9 UEHUATHATSTET
tattve niscalacittaptu bhunjano visayanapi. (219)
na samsprsyeta dosah sa padmapatramivambhasa

fasrgsiforanfad sy wga=ta |

fad 9 et 99 wg=r weEmfa:
visapaharimantradisamnaddho bhaksayannapi. (220)
visam na muhyate tena tadvadyogi mahamatih

In this (state of Saivabhava), nothing remains, neither purity nor
impurity, nor thought of eatable-noneatable, nor worship of phallic
image etc., nor its renunciation, neither taking nor non-taking, nor
accumulation of matted hair or ashes, nor its renunciation, nor
performance of religious austerity etc., entering into region etc.,
rituals of time etc.,other customes, /inga, name, gotra, etc. nothing.
In this, neither arrangement nor prohibition is to be done. In this
state, everything is performed or everything is prohibited. O
devesi! but of course there is at least an arrangement that a yogin
can fix and contemplate his mind in tatva with pleasant mood. The

way which is suitable for one should only be followed by oneself.
One who fixes his mind even enjoying the objects, is free from
those objects like the leaf of lotus in the water. As the person who
steals poison and mastered it with mantra when drinks it, does not
get faint similarly, a wise yogin too never attached in enjoyments
after it.
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I fe 4 9m W qremw I

wERTafaierd 6 e fe g
asuddham hi katham nama dehadyam parncabhautikam.(221)
prakasatatirikte kim suddhyasuddhrt hi vastunah

How can matter like body consisting of five physical elements be
purified! Except light, purity or impurity of matter does not matter.

AYETET 9 WEEd [ hs: TwReEa ey o
sNHEAgeafTaEdr an fe
asuddhasya ca bhavasya suddhih syattadrsaiva kim. (222)
anyonydasrayavaiyarthyanavastha itthamatra hi

What of purity of impure matter (by impure matter)? In this way,
impurity rises like anyonyasraya, vaiyyarthya and anavastha.

gfgal Serd: Yessel  wforasaar |
ITA=AHIAT QIAR[GASHT B H:
prthivi jalatah suddhyejjalam dharanitastatha.  (223)
anyonyasrayata seyamasuddhatve 'pyayam kramah
FYETSd: PHusda sadar waq |
FRA SO FIEEASEEE A

asuddhajjalatah suddhyeddhareti vyarthata bhavet. (224)
vayulo varino vayostejasastasya vanyatah

Earth is purified by water and water is purified by earth. This is
fault or impurity of anyonyasrayata. The same order lies in
impurity. This is meaningless that impure water purifies the earth.

Similarly water is by air, air is by fire or fire is purified by other is

meaningless.
AEEUIMEHT FAT: qraA«y Y[Ear |

bahuriipadika mantrah pavanattesu Suddhata.  (225)

There are several kind of mantras. Purity lies in it for mantras are
by holy nature.
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T WaEa: T afs asfy F & amn
e Ay gfedfz aafa @ a1 & o
mantrah svabhavatah Suddha yadi te 'pi na kim tatha
Sivatmata tesu suddhiryadi tatrapi sa na kim.  (226)

The question is, if mantras are naturally pure, why earth etc.
matter is not pure by nature? If Siva-purity lies in those mantras,
does that siva-purity not lie in matter like earth etc.

frrarm@mfE 9 7=y gufkadg

T A7 I sfa Scsafawafd sgEar |
sivatmatvaparijidnam na mantresu dharadivat
te tena suddha iti cettajjnaptistarhi suddhata.  (227)

As the knowledge of siva-ness exists in earth etc., that kind of
knowledge is not available in mantras. If these are pure for siva-
ness, that is due to the purity of jhapti.

a@ifi wfa @1 afa wafsfa faggsar

T KA gEuyeiRwiatE=a: |
yoginam prati sa casti bhavesviti visuddhata
nanu codanaya suddhyasuddhyadikaviniscayah. (228)

And for a yogina, the knowledge of Siva-ness dwells in his
feelings, so for him, there exists purity in his feelings. The
question is, the determination of purity and impurity depends on
vidhivakya, not on tantra?
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T AT wEAa  fraifian

HT TIEAIfa A dfaartaaq, |
itthamastu tathapyesa codanaiva sivodita
ka syatsatiti cedetadanyatra pravitanitam. (229)

Answer is, this is right but this vidhivakya is also Sivokta, i.e. full
of knowledge said by siva himself. If one asks which is relevant,
vaidika or tantrika vidhivakya, that is answered elsewhere.

Afgerar afudd Afgadd 7 fF W&o

vaidikya badhiteyam cedviparitam na kim bhavet

If we say, due to vaidika vidhivakya, tantrika vidhivakya will be
obstructed, then why should its opposite not be possible?

gaEaHaq 9w fafyrefasama: |

aTqaTeA wded: wmrafafey fa
samyakcenmanyase badho visistavisayatvatah. (230)
apavadena kartavyah samanyavihite vidhau

If you consider, obstruction is right, as being special, the proposed
method (vihita vidhi) in ordinary way must be regarded as
obstruction by exception.

SIS 9 gmafafed acaaifufa

Yfg o wfud @ aur am=fa afofayg
Suddhyasuddhi ca samanyavihite tattvabodhini. (231)
pumsi te badhite eva tatha catreti varnitam

The arrangement of purity and impurity is for general people.

These are obstructed for a self-known; this fact is described in the
verse 213.
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T ¥ 9d ARval vE&q |

narthavadadisanka ca vakye mahesvare bhavet. (232)

In the sentence, told by great lord, does not exist even doubt of
meaningness etc.

Fafegd f& qar dfead wad waq
=mfsey T o faemrdar wfa

abuddhipirvam hi tatha samsthite satatam bhavet
vyomadiripe nigame sanka mithyarthatam prati.(233)

In that way, like sky, doubt raises out of ignorance about the
falsehood of nigam i.e. veda.

srafefaaravasagfni:
T fegar 2y fawensl wFanfa wdfa o

anavacchinnavijranavaisvarapyasunirbharah
sastratmana sthito devo mithyatvam kvapi narhati.(234)

But the deity, fulfilled by the worldliness of infinite, integral
science, is present in the scripture of tantra. So, this does not like
falsehood in any where.

FETEEYer 997 fassrglva:

aaEaiTaa faerg: 9 Tar fega:
icchavanbhavariipena yatha tisthasurisvarah
tatsvarapabhidhanena tisthasuh sa tatha sthitah.(235)

As when the lord desires, desires to set in the form of emotion, so
he who desires for the same, sets himself in the same state.
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srdasfy  Frafaenfagaead

TAEEE: W@a=E 9 & g fauas: |
arthavado 'pi yatranyavidhyadimukhamiksate
tatrastvasatyah svatantrye sa eva tu vidhayakah (236)

Where there exists the expectation of other arrangement by the
meaningism, inspite of being the false, the Lord acts freely.

fafuarFar=R Tse=TFyaHgfg arv

H fdes war d@ferisrefiag |
vidhivakyantare gacchannarngabhavamathapi va
na nirarthaka evayam samnidhergajadadivat.  (237)

This (meaning-ism) is not meaningless for it attains the argabhava
within vidhivakya, like word ‘gajada’ etc.

TdyaEd W wafacda arady

a<9ga+ &d vFd fafufuay:
svarthapratyayanam casya svasamvittyaiva bhasate
tadapahnavanam kartum sakyam vidhinisedhayoh.(238)

Its self-conscience too is possible through its own consciousness
(samvitti). If this does not take place, the apahnava can be possible
of vidhi and nisedha (arrangement and prohibition).

YFaTETA qrFAy  Efasaraatiar

IR 22001 Re (TN E DGR IENES 2 G A e L) S
yuktascatrasti vakyesu svasamviccapyabadhita
ya samagrarthamanikyatattvaniscayakarini. (239)

There are reason about sentences and relentless consciousness too.

This (supreme consciousness) determines the element (real-ness)
of complete meaningfull ruby.
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Jadesy <@g q1 a9wIfE: wehifdar

s Afa geuamyE wfagysgaq |

dfamemmma—= wd gowa: fegaaq
mrtadehe 'tha dehotthe ya casuddhih prakirtita
anyatra neti buddhyantamasuddham samvidascyutam.(240)
samvittadatmyamapannam sarvam suddhamatah sthitam

The impurity, which is said in scriptures about dead body or the
dross from a body etc., is not at all elsewhere (or any where, in
living body etc.) So, He who is devoid of supreme consciousness,
is impure, is to be understood. Thus it is determined (finalised)
that, that which is in touch with samvit (supreme consciousness) is

pure at all.
sfreERae |lFd  goaeis g

srimadviravallau coktam suddhyasuddhiniripane. (241)

That is said in the demonstration of purity and impurity in
Srimadviravali.

udyl drewt Sar Tt fefsassiasy
gfer fassitafeaaygd afgsma

sarvesam vahako jivo nasti kincidajivakam
yatkificijjivarahitamasuddham tadvijanata. (242)

Individual soul is the holder of all. Without an individual soul,
nothing exists. And that which is devoid of soul, is to be
understood as impure.

TeaTafa]) Afagy a=sfemmaRq

sffaweq vaq gaasfa qarvaa o
tasmadyatsamvido natidire tacchuddhimavahet
avikalpena bhavena munayo 'pi tathabhavan.  (243)

For this reason, he who is not far from supreme consciousness is
pure. Monks became the same state for their non-ideation-emotion.
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haRgud g daed & Wi

afg: Tl vwEAYy gesuE I Aeaq |

wred wEE faleareaas
lokasamraksanartham tu tattattvam taih pragopitam
bahih satsvapi bhavesu suddhyasuddhi na nilavat. (244)
pramatrdharma evayam cidaikyanaikyavedanat

They concealed that element for the preservation of loka. Purity
and impurity do not exist like nila quality in the matters which are
present outwardly. This is the religion of experient for the unity or
divergence of supreme consciousness.

afg a1 FequAisfy AasvanfEaE:
dEmeat go e geraey fagda:
yadi va vastudharmo pi matrapeksanibandhanah. (245)
sautramanyam sura hotuh suddhanyasya viparyayah

Or, if one considers that as the religion (nature) of thing, that is so
for the expectation of experiment. In yajfia (sacrificial rite),
sautramani is purified for sura hota (alcohol and sacred syllable
speaker), and regarded impure for the others.

I ARAET 9 AR "y |
Pty R
anena codananam ca svavakyairapi badhanam. (246)
kvacitsamdarsitam brahmahatyavidhinisedhavat

So, somewhere the obstruction of arranged sentences is shown by

own sentences like, arrangenment and prohibition for the sin
regarding brahma (i.e. killing of brahma).

207



SRITANTRALOKAH

wegfsfavasas =ggmfae afdar:
FIIAEUE 9 vNd ™ mWRyas:
TfRagfrufawesr@fay |
IAVTERTRA JAqeiwaTesy
bhsksyadividhayo ‘pyenam nyayamasritya carcitah. (247)
sarvajhanottaradau ca bhasate sma mahesvarah
nararsidevadruhinavisnurudradyudiritam. (245)
uttarottaravaisistyat purvapurvaprabadhakam

The arrangements concerned to joy etc. are settled on the basis of
logic. In sarvajnanottara etc. (scriptures), Lord says, this causes
obstruction for initials because this is special in predicate in the
sayings of man, seer, deity, creator (brahma), preserver (visnu) and
dissolver (rudra).

9 Y& dwEafrdataid wE=T |

dwrd  sEEdaER i
na saivam vaisnavairvakyairbadhaniyam kadacana. (249)
vaisnavam brahmasambhiutairnetyadi paricarcayet

One should not obstruct saiva sentences by vaisnava sentences,
and visnuvakya should not be obstructed by the sentences of
brahma, not even discussed these (vakya is sabda or word
actually).

TS A AT JE:  GraeIra, |
badhate yo vaiparityatsa midhah papabhagbhavet. (250)

The fool, who obstructs from the diverse order (opposite), gets the
result as punishment.
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TEYEATAT Th< ARYA AT,

TTTEGEiEe gaegE d e |&\ |
tasmanmukhyataya skanda lokadharmanna cacaret
nanyasastrasamuddistam srotasyuktam nije caret. (251)

That’s why O skanda! You should not act mainly according to
lokadharma (general rituals). And should not act in your scripture
according the other scriptures.

Tar gufy [/ Qe fAefaag
agifa fear g EvEnTEfasead: |
yato yadyapi devena vedadyapi niripitam
tathapi kila sarkocabhavabhavavikalpatah. (252)

Though the Lord has described and created veda etc., yet this is
done according to the feeling of contraction (sankoca) and the
ideation of crisis.

fapmara2a afaat g Sy |
sarnkocataratamyena pasavam jhanamiritam
vikasataratamyena patijhanam tu badhakam.  (253)

The knowledge produced from the harmony with contraction is

called pasava (knowledge). Patijfiana, created from the harmony
with development causes obstruction.
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3 afd I qreaea:

AHAVEF qASHIca T HIHq |
idam dvaitamidam neti parasparanisedhatah
mayiyabhedaklrptam tatsyadakalpanike katham. (254)

The knowledge, produced in the form of mutual prohibition like
‘this is dual’ ‘this is not’, rises from the divergence of mayiya.
How can this be possible about non imaginary knowledge?

IFd wWifvrama | g enigsy
Sareafameded THY Ay |
ukatam bhargasikhayam ca mrtyukalakaladikam
dvaitadvaitavikalpottham grasate krtadhiriti.  (255)

This is said in bhargasikha that an obliged yogin assimilates the
knowledge whish is derived from the ideation of dual-nondual
death, kala and kala.

fagr faggaear favanamgarfag

Fonfey fafagr R favareafa |

3% WAl weraigragfauys
siddhante lingapujokta visvadhvamayatavide
kuladisu nisiddhasau dehe visvatmatavide. (256)
iha sarvatmake kasmartadvidhipratisedhane

In the philosophy of Ssaivasiddhanta which describes
visvadhvamayata, there is arrangement of phallus worshiping. This
is prohibited in kaula philosophy which considers body as the
resemblance of all adhvas. In this all-inclusive philosophy, why is
there arrangement and its prohibition?
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ey aReIgfaTsa |

e FA QIIST @AY
niyamanupravesena tadatmyapratipattaye. (257)
Jjatadi kaule tyago ’sya sukhopayopadesatah

There is the arrangement of matted hair etc. with entry into the
austerity when harmony lies with Lord but in the kaul seat,
renunciation of matted hair etc. is stated for sayings of sukhopaya
prevails.

Ta=al | wendaReaafaead o

af=usg  aedaafemafaaay
vratacarya ca mantrarthatadatmyapratipattaye. (258)
tannisedhastu mantrarthasarvatmyapratipattaye

The praxis of austerity is for the harmony with the meaning of
mantra and its prohibition is for the feeling for all as the same self
with the meaning of mantra.

NIy wayn fasvm=a |

TR aeaTIrarafEyy
ksetrapithopapithesu praveso vighnasantaye.  (259)
mantradyaradhakasyatha tallabhayopadisyate

To enter into ksetrapitha and upapitha is for the peace aginst

obstruction (to calm down), and this entry is said for the benefit of
siddhi for the worshipper of mantra etc.
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ganfemATafafuyy e |

Avaedn Qi Aty afufay
ksetradigamanabhavavidhistu svatmanastatha. (260)
vaisvaripyena purnatvam jaatumityapi varnitam

This is also said that the principle of prohibition for the going of
field etc. is for the knowledge of completeness by the worldform-
ness as told earlier.

HITHEEHTE TR |

R L LG N G RIS R 1 B F
samayacarasadbhavah palyatvenopadisyate.  (261)
bhedapranataya tattattyagattattvavisuddhaye

waafefoyyg Tavmey wed |

Erefart PP e
samayadinisedhastu matasastresu kathyate. (262)
nirmaryadam svasambodham sampirnam buddhyatamiti

The preaching of time-discipline is being practiced for the
prohibition of object-ness in the form divergence. In the mata
scriptures, there is the prohibition of time-disciplene. (It suggests
that) one should know the infinite self-conscious-ness fully.

yaftg w0 oGaha v e o
SaTeTfafay 9aed &aenfts g W e
parakiyamidam ripam dheyametattu me nijam. (263)

jvaladilingam canyasya kapaladi tu me nijam

The form of parakiya is my own (form) worthy to contemplate.

(One should contemplate as) flame etc. the liriga of other are mine
too, and also the head etc.
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snferRTauvaataenfaafys Fea |
adisabdattapascaryavelatithyadi kathyate. (264)

(In that verse) by the term ‘adi’, tapasa, carya, vela, atithya etc.
are being stated.

™ nfFafyae-arasd 5 T=aar
T |9 TRdart Afewrmaefesa: |
nama saktisivadyantametasya mama nanyatha
gotram ca gurusamtano mathikakulasabditah. (265)

(It should be understood as) according to this (saiva principle),
from Sakti Siva to other, all is my name only. The tradition of
teacher is called gotra. This is referred by mathika and kula.

sidafaeEamTET  aguiaddfaar

aadaaurss Afs®r: IFt ®H |

FrEAul HAfn W= fagwafa:
Srisamtatistryambakakhya tadardhamardasamjnita
itthamardhacatasro 'tra mathikah sarkare krame. (266)
yugakramena kirmadya minanta siddhasamtatih

This tradition of teacher (mentioned in the eighth verse of first
chapter) is known as the name of tryambaka. lIts half is concerned
with name (@marda). Thus in this saiva Krama, there are four and
half mathikas. By the krama of era of siddha-tradition, it is from
kiirma to mana.
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sfeyeda 9 = uyeell WEmdiesy |

Tz gEfa awi |9 fau w@ufegay
adisabdena ca gharam palli pithopapithakam. (267)
mudra chummeti tesam ca vidhanam svaparasthitam

(In the previous verse) ghara, palli, pitha, upapitha, mudra,
chumma etc. are the names derived from the word ‘adi’ and put in
the order of its own samtati krama.

dRreagfated fe @ dar gusRq |

oSid gerdegs gdartar Afe
tadatmyapratipattyai hi svam samtanam samasrayet. (268)
bhunjita pujayeccakram parasamtanina nahi

To attain the state of harmony (tddarmyabhava), one should stay
mentally as one’s child. One should not enjoy or do cakrapiija
with the other tradition’s people.

waesa wavney fAafeg weear Ta:
Euesfy M acd AR STEd

etacca matasastresu nisiddham khandana yatah. (269)
akhande 'pi pare tattve bhedenanena jayate

Its prohibition is stated in the marasastra, for it rejects the idea of
divergence in the integral supreme principle.

Td HAaNfs damftEmada: |

Tfeafadiga afg qem=ikfas =
evam ksetrapravesadi samtananiyamantatah.  (270)
nasminvidhiyate taddhi saksannaupayikam Sive

Hence, in the trikasastra of anupaya, there is no arrangement from
ksetrapravesa (entrance into the field) to samtana niyam.
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T T 9 fear 9= daeess @vesaq |

na tasya ca nisedho yanna tattattvasya khandanm. (271)

Here is no prohibition of it for there is no rejection of that principle
(of element, field, divergence etc.).

favaram fo T1oaa wforsy fasfeaat
fafuf-fey a1 vroFal 7 @EYIEm @vEy |

visvatmano hi nathasya svasminripe vikalpitau
vidhirnisedho va saktau na svariipasya khandane. (272)

Arrangement and prohibition can not be able to reject its own
essential nature while it dwells as alternate form in its own form of
great Lord in the image of world.

Tacawaer g ava fawe aan

I AT W RS @Esg 91 Faftaq |

T g HwEfT W sy e
paratattvapravese tu yameva nikatam yada
upayam vetti sa grahyastada tyajyo 'tha va kvacit. (273)
na yantrandtra karyeti proktam sritrikasasane

The means which (a yogina) finds closer in order to enter into the
paratattva, should adopt that. Or, should give up that (which he
finds as obstructed means in entry). In this context, one should not
have the state of self-suffering, as is told in trikasastra.
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HaT g e EeAaetay: |

Al AT 9 ud ferawd =4
samata sarvadevandmovallimantravarnayoh.  (274)
agamanam gatinam ca sarvam sivamayam yatah

There esists same-ness in all deities, in ovalli, mantra, varna,
agamas and gatis (movements) because all is siva-ness.

ki are fRraaes wavafa

q gEfrsaagEHTTdRd Y9
sa hyakhanditasadbhavam sivatattvam prapasyati.(275)
yo hyakhanditasadbhavamatmatattvam prapadyate

The yogina, who attains the self which is integrally truthfull,
attains the siva-hood (Sivarattva) which is also integrally truth-
ness.

FARIRIIERT Rl IR
wa gt 9 Afgesr
AefgueargarE wisfy
wafa #RyEIfga: |
ketakikusumasaurabhe bhrsam bhrrnga
eva rasiko na maksika
bhairaviyaparamadvayarcane ko 'pi
rajyati mahesacoditah. (276)

In the odour of ketaki (flower), a bee involves, not the flies.
Similarly, in the worship of absolute non-dual element of
bhairava, having the grace of mahesa, only a rare person involves.
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sffiys I fasnf<i wdal viasTET:
feara weriey wana fasiaa |
asminsca yage visrantim kurvatam bhavadambarah
himaniva mahagrisme svayameva viliyate. (277)

For them who rest in the yaga of mahesvara, the expansion of
world dissolves in themselves, as ice in the season of extreme
summer.

ot afagaga sq@arfagafoey

A sRaETsferwIsfy amfadt qu:
alam vatiprasangena bhityasatipraparicite
yogyo ‘bhinavagupto 'sminko 'pi yagavidhau budhah. (278)

Otherwise, what is good to say more about this subject? In this
widely extended yaga vidhi, a brilliant scholar (like
Abhinavagupta) by the Abhinava (Lord) attain, the gupta (stainless
secured purity).

FTAIAIREASTY  weFaHtafash e fafasay
ityanuttarapadapravikase saktamaupayikamadya viviktam.

hence, Saktopaya is explained here in order to development of
anuttara-pada.



A

Akula
Agni
Agnistoma

Ajnana
Advaya

Adhvan

Adhva

Adhisthana
Anacka
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Glossary of Technical terms

A (%)

Short form of anurtara, symbol of
Siva.

Siva

Pramata, knower, subject.
Consecration of fire ( one can go
through the sixth prasna of
Baudhyana - srauta - siitra) of fire.
The Primal limitation, mala,
ignorance (not the absence of
knowledge).

Without a second, unique, sole.

The same ‘adhva’ purusa and
vachana in Sanskrit Grammer. One
can consult the verse 87 of
Ratnatryapariksa of Srikanhasiiri in
‘Astaprakaranam’.

Course or path. There are two groups
of adhva. Desadhva (kala, tattva,
bhuvana) and Kaladhva (varna,
mantra, pada). Desadhva is Prakasa
and Kaladhva is Vimarsa. Suddha
adhva is the intrinsic course, the
supramundane manifestation.
Asuddha adhva is the course of
mundane manifestation.

Substratum, support.

Sounding the consonants without the
vowels, concentrating on any mantra
back to the source where it is
unuttered.
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Anirvacaniya : Unutterable, indescribable.
Anugraha : Grace.
Anuttara : The Highest, the Supreme, Parama

Siva, the Absolute, one then whom
nothing is higher, the vowel ‘a’.

Anuttara dhama : Abode of Anuttara

Anupaya : spontaneous realization of Self
without any special effort.

Anumana : Inference.

Anu : One who breathes, the jiva, the

empirical individual, the limited,
conditioned, the experient whose
predominant nature is the empirical

mind.

Apana : The vital vayu that goes downwards,
the inhaled air.
A ()

Atma-vyapti : Realization of the self without the
realization of the all-inclusive Siva-
nature,

Atma-visranti : Resting in the Self.

Adi koti : The first edge or point i.e. the the

heart from which the measure of
breathy is determined.

Ananda : Bliss, the nature of Sakti, the
essential nature of Parama Siva
along with Cit, the letter ‘a’.

Anand-upaya : Realization of Siva-nature without
any yogic discipline. Also known as
Anand Yoga or Anupaya.

Ananda rasa : The transcendental state of asthetic
rapture.
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Ananda Sakti : Para Sakti releasing delight.

Abhoga : Expansion. Camatkara or spiritual
delight.

Amarsa : Self experience.

Avesa . : Entry, absorption.

Asvada : Taste.

Aksepa : Superimposition.
I(®)

Iecha : Will, the letter’ ‘3" (i).

Iccha upaya : Sambhava-upaya, also known as

] ichhayoga.
Iccha-Sakti : The inseparable innate Will Power of"

Parama Siva, the inward state of
Parama Siva in which Jiana and
Kriya are unified, the predominant
aspect of sadasiva.

Idanta : This - consciousness, objective
consciousness.

I

I$vara-tattva : The fourth tattva, counting from
Siva. Jiiana is predominant in this
tattva.

U
Uccara : Holding the mind at rest on prana. A

particular technique of concentration
on Pranasakti under Anava upaya.

Utkranti : Going up or out. Departure.
Udana : The vital vayu that moves upwards.
Uddesa : Statement, illustration
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Udyama

Unmesa

Urnmana

Upadesa

Upamana
Uma

Urmicakra

Ojasa

Kancuka

Karana

Kalana
Kala
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The sudden spontaneous emergence
of Supreme I-consciousness.
Opening of the eye. The
externalizing of lccha Sakti, the start
of world-process. Representing the
letter ‘u’.

That which transcends manas. This
Sakti is amatra, measureless and
beyond time.

The first uccara by a sage.
Comparison, Resemblance.

The lccha Sakti of the Supreme. U =
Siva, ma = Sakti, the Saksi of Siva.
Light or splender of Siva.

U (=)

A form of Samvit for worship.

O (31)
Vigour, energy, splendour, light,
power.

Ka (%)

The coverings of Maya. Throwing a
pall ever pure consciousness (Suddha
Samvid) and thus converting Siva
into jiva.

The means of jidgna and kriya. One
of the anava upayas in which the
aspirant contemplates over the body
and the nervous system as an
aepitome of the cosmos.

Grasping.

Part. Particle. Aspect. The Sakti of
consciousness by which all the
thirty- six principles are evolved.
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Ka (hT )
Kalagni : A particular Rudra in Nivriti Kala.
Kala-adhva : Varna, mantra and pada.
Ku (%)
Kula : Sakti manifesting herself in 36
tattvas.
Kra ()
Krama : Realization of self by means of Kriya
. Yoga.
Kriya Yoga : Anava upaya, also known as
Kriyopaya.
Kriya Sakti : The power of assuming any and
every form.
Ksa (%)
Ksa : Kiitabija is a mystical name of the

letter ksa. Technical name for the
combination of two halanta letter k

and s.
Ksipra T Speedy, quick.
Ksubhita : Shaken, agitated.
Kha (@)
Kha : Akasa, space. '
Khecart : Sub-species of Vamesvari Sakti,

connected with the pramata, the
empirical self. Khecari is one that
moves in Kha or the vast expanse of
consciousness.
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Ga (™M)

Granthi : Psychic Tangle, psychic complex.
Bondage costituded by the modified
thoughts.

Ca(d)

Cakra : The group or collective whole of
Saktis.

Cakresvara : The master or lord of the group of
Saktis.

Cit : The Absolute, foundational

consciousness, the consciousness that
is the unchanging principle of all
changes.

Citta : The limitation of the Universal
Consciousnessness manifested in the
individual mind, the mind of
empirical individual.\

Citi : The cosciousness-power of the
Absolute that brings about the world-
process.

Cidananda : The nature of Ultimate Reality

consisting of consciousness and
bliss, the sixth stratum of ananda in
uccara yoga of anava upaya.
Caitanya : The foundational Consciousness
which has absolute freedom of
knowing and doing of jhana and
kriya sakti.
Ji (=)

Jiva : The individual soul, the imperical
self.
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Jivanmukta : The liberated individual who while
still living in the physical body is not
conditioned by the limitation of his
subtle and gross constitution and
believes the entire universe to be an
expresson of Siva or his highest self.

Jivanmukti : Experience of liberation while still
living in the body. (Actually it is not
experience but experiencing, what J.
Krishnamurty used to coin).

Ta (9)

Tartva : Thatness, principle, reality, the very
being of a thing.

Tantra : Symbolic wisdom, directly

communicated through a teacher.
Sanketa vidya guruvaktragamya

Tejasa : Glow, glare, tap of a flame, light,
bright appearance.

Tri (1)

Trika : The system of philosophy of the
triad-Nara, Sakti and Siva or para,
the highest, concerned with identity-
Prakasa, Vimarsa  and their
samarasya, pardapara, identity in
difference-iccha, jnana and kriya,
and apara, difference and sense of

difference.
Trpta : Satiated, Contended.
Di (&), Di (), De ()
Dikcart : sub-species of Vamesvari, connected

with outer sense.
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Divya mudra : Khecart mudra.

Diksa : The gift of spiritual knowledge, the
initiation ceremony pertaining to a
disciple by  which spiritual
knowledge is imparted and the
residual traces of his evil deeds are

purified.
Desa adhva : kala, tatrva, and bhuvana.
Na (77 )
Nada : The first movement .of Siva-Sakti

towards manifestation, the unstruck
or unbeaten sound experienced in
susumnd, when Sakti fills up the
whole universe with Nadanta, she is
designated as Nada. This is also
Sadasiva tattva.

Ni( 1)

Nimesa ' : Closing of the eye-lid, dissolution of
the world, the involution of Siva in
matter.

Nirvikalpa : Devoid of all thought-construct or
ideation.

Nis kala : Partless, undivided, Siva above
manifestation or creation.

Pa (9 )

Paricakrtya : The ceaseless five-fold act of Siva-
manifestation, maintenance  of
manifestation, withdrawal of

manifestation, veiling of Self and
Grace (srsti, sthiti, samhara, vilaya
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Pati

Para

Para Pramata
Param Siva
Parapara

Paramarsa

Paravak

Parasakti

Pariksana
Pasu

Pasyant

Pasa
Piirnahanta

Prakasa
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and anugraha respectively),
abhasana-rakti-vimarsana-
bijavasthapana and vilapana.

The five fundamental saktis of Siva-
Cit, Ananda, Iccha, Jnana and Kriya.
The experient of Suddha adhva, the
liberated individual.

The highest,the Absolute.

The highest experient, Parama Siva.
The Highest Reality, the Absolute.
The intermediate  stage, unity
indiversity.

Seizing mentally, experience,
comprehension, rememberance.

The vibratary movement of the
Divine Mind that brings about
manifestation, Logos, Cosmic
Ideation.

The highest Shakti of the divine, Citi,
Paravak.

Test, Examination.

The empirical individual bound by
avidya or spiritual nescience.

The divine view in undifferentiated
form, vak sakti, ready to create in
which there is no difference between
vacya (object) and vacaka (word).
Bondage.

The perfect 1 - consciousness, non-
relational.

I - consciousness.

Light, the principle of self revelation,
the principle by which every thing
also is known.
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Prakrii
Prmana
Pramara
Prameya

Pratibha

Pratyaksa
Praryahara

Pralayakala
Pracya

Prana
Prana-bija
Prayascita
Paunsna jrana

Paurusa ajnana

Paurusha jrana

Prapanca

Bindu

Bija
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The source of objectivity.
Knowledge, means of knowledge.
Knower, subject, experient.

Known, object, object of knowledge.

Ever creative activity of
consciousness, the  spontaneous
Supreme [- consciousness, Para
Sakti.

Perceptible, perception.

Withdrawal of the senses from their
Objects.

One resting in Mayarattva, not
cognizant of any thing, cognizant of
sanya or void only.

Foremost.

Vital power, vital energy, life energy.
The letter ‘ha’.

Expitation.

Ultimate knowledge of Purusa.

The innate ignorance of Purusa
regarding his real Self.

Knowledge of one’s Siva nature after
the ignorance of one’s real Self has
been elimlnated.

Display, Manifestation

Ba (9 )

The compact mass of Sakrsi gathered
into an undifferentiated point ready
to create, undivided Light of
consciousness.

The active Light of the highest Sakti
which is the root cause of the
universe.
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Baindavi kala : Svatantrya sakti, it is that freedom of
Parama Siva by which the knower
always remains as the knower and is
never reduced to the known.

Bauddha ajnana : The ignorance inherent in Buddhi by
which one considers his subtle or
gross body as the self on account of
asuddha vikalpas.

Bauddha jhana : Considering oneself as Siva by
means of suddha vikalpas.

Bha (¥ )

Bhavana : The practice of contemplating or
viewing mentally oneself and
everything else as Siva, jiana yoga,
Sakta upaya, creative contemplation,
apprehension of an inner, emergent
divine consciousness.

Bhuvana adhva : The third spatial existence, namely
world. There are 108 bhuvanas,
according to Abhinavagupta.

Bhiicart : Sub-species of Vamesvari, connected
with the bhavas or existent objects.

Bhokta : Experient.

Bhairava : By the word Bhairava, Bha means

‘light” and rava means connotes
ravayati means ‘comprehends,, or,
‘He whose light of consciousness
joined with his power of activity
comprehends the universe in His
self.’
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Bhairavi mudra : when the entire concentration is
centered inside while the eyes are
open.

Ma (H)
Madhyadhama : The central nadi  in  the

pranamayakosa, also known as
brahmanadi or Susumna,

Madhyama : Sabda in its subtle form as existing
in the antahkarana prior to its gross
manifestation.

Mantra : For Peva, it is mantra and for Devi, it
is mahavidya. It is called mantra,
because it induces manana or
reflection on the Supreme and it
provides trana or protection from the
whirlgig of trans-migratory life
(mantra = man + tra, nirukt).

Mantresvara : The experient who has realized
Ivara tatva.

Mala : Dross, limitation, ignorance that
hampers the free expression of the
spirit.

Mahesvara : The highest lord, Parama Siva.

Matrka : Mother or power of sound.

Matrké cakra : The group of Sakris pertaining to
Matrka.

Mayiya mala : The limitation due to Maya which

gives to the soul its gross and subtle
body, and brings about a sense of
difference.

Malint : Sakti of letters which holds the entire
universe within itself and in which
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the letters are arranged in an irregular
way from ‘na’ to ‘pha’.

Mudra : Mud (joy) + ra (to give).
Ya(9q)

Yajna : Sacrifice, Sacrificial rite.

Yaga : Tantrika synonyme for yajna.
R

Raga , : Passionate desire, one of the
coverings of Maya.

Rudra : (kalagni) resides in the lowest plane
of Nivrtti kala, who destroys the
lower self.

Rudra pramata : Mukta Siva.

Riudhi : Growth, germination.

Va(d)
Vahnt : Fire.
Vikalpa : Difference of perception, an Idea as

different from another idea, ideation,
thought-construct.

Vikalpa (Suddha) - The fixed Idea that | am Siva.

Vijranakala : The experient below Suddha Vidya
but above Maya who has pure
awerness but no agency. He is free of
Karma and mayiya mala but not free
of anava mala

Vimarsa : Self-consciousness or awareness of
Parama Siva full of jiiana and kriya
which brings about the world-
process.
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Visvottirna
Visarga
Vedaka
Vedya

Sakti-Cakra

Sakti tattva

Sakti-parcaka

Sakti-pata

Sakta-samavesa

.S:'abdarcis‘i
Sambhavaupaya

Sambhava-samavesa :

Siva
Siva(parama)
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Transcendent.
Emanation.
Experient.
Object.

Sa (W)

The group of twelve mahakalis.

The vimarsa aspect, the second of
the 36 tattvas.

The five foundational sakti of Siva,
viz., cit, ananda, iccha, jrana and
kriya.

Descent of Sakti, divine grace by
which the imperical individual turns
to and realizes his essential divine
nature.

Identification with supreme
Cosciousness by means of Sakta-
upaya.

Multitude of letters.

Sudden  emergence of  Siva-
consciousness without any thought-
construct (vikalpa) by a mere hint
that one’s essential Self is Siva, also
known as Sambhava yoga or
Icchopaya or Iecha-Yoga.
Identification with Siva without any
thought-construct  born  out of
profound insight or Sambhava
upaya.

The good. Prakasa.

The Absolute.
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Suddha Vidva : The fifth tattva, counting from Siva.
Sa (W)
Sadadhva : The six forms of manifestation-Three

on the subjective side and three on
the objective side.

Sa(|)
Sankoca : Contraction, limitation.
Sandhana : Uniting. Joining.Union.
Sthanu : Firm, fixed, unmovable, immovable.
Sanghatta : Meeting.
Samvit : Supreme consciousness in  which

there is complete fusion of: prakasa
and vimarsa. Jnana Sakti. Svatantrya
Sakti.

Samvit-devata : From the macrocosmic point of view
Samvit-devatas are khecari, gocari,
dikcari and bhiucart. From the
microcosmic point of view, the
internal and external senses are said
to be samvit-devata.

Sakala : All limited experients.

Sadasiva : Sadakhya tattva, the third tatrva,
counting from Siva

Samavesa : Being possessed by the Divine,

absorption of the individual
cosciousness in the Divine.

Savikalpa jrana : Knowledge which is acquired
through the judgement of Buddhi.
Sayujya : The state in which the aspirant

realizes identity with the Divine in
the midst of difference.
Soma : Moon. Ahlada.
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Sthana-Kalpana : A mode of anava upaya concerned
with concentration of external things.
Sphuratta : Gleam, a throb-like gleam of the

Absolute Freedom of the Divine
bringing about the world-process,

Spanda.

Svacchanda : the absolutely Free Being, Siva,
Bhairava.

Svaripa : Essential Nature.

Svasamvedana : An intuitive apprehension of oneself

without the aid of internal and
external sense.

Svatantrya : Absolute Freedom of will, Vimarsa
Sakti.
Sphuta : Burst, broken, split.
Ha (T )
Ha : Symbol of Sakti or divine power.
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